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SUMMARY 

THE IDEOLOGY OF ISLAMIC FUNDAMENTALIST GROUPS IN ALGERIA, 

SUDAN AND SOUTH AFRICA: A POLITICAL ANALYSIS 

LEADER: 

DEPARTMENT: 

DEGREE: 

by 

NICOLA SIGRID FUNKE 

PROF. DR HUSSEIN SOLOMON 

POLITICAL SCIENCES 

MAGISTER ARTIUM (POLITICAL SCIENCE) 

Islamic fundamentalism is a hotly debated and contested issue in the g lobal arena and is often 

depicted as hav ing replaced communism as the predominant threat to the West in the post

Cold War world . This study analyses the ideo logies espoused by Islam ic fundamentali st 

groups in Algeria, Sudan and South Africa by means of the dialog ic mode l of interpretation in 

order to arri ve at a more thorough, less judgmental understanding thereof. 

The study begins with an in -depth analysis of vari ous defi nitions of the concept Islamic 

fundamentali sm. This is fo llowed by a criti cal discussion of rational ist approaches to Is lamic 

fundamentalism as well as reference to the ir shortcomings in order to j usti fy the use of the 

dialogic model of interpretation. This model aims to criticall y evaluate Islamic fundamen ta list 

ideas through interaction wi th the ir respective originators, thereby questi oning the validity of 

a s ingle Western rationali st- inspired version of the truth . Structural factors, the po li tical, 

cultural and soc io-economic conditions in Algeri a, Sudan and South Africa, are also 

accommodated by the model. 

Consequently, the ri se of Islamic revivali sm is discussed within the hi storical context of the 

increasing influence of the West in the world of Islam and the introduction (and eventual 

fa ilure) of secularist ideologies in the post-independence era. The foc us is on diffe rent strands 

 
 
 



of Islamic po litica l thought , [slamic fundamentali sts, [slamic traditionali sts, [slamic 

moderni sts and [slamic pragmatists. 

The country case studies, A lgeria, Sudan and South Africa are then approached by means of an in

depth analysis of the ideologies of prominent Islamic fundamentalist groups, as we ll as a 

consideration of structural (politica[, economic and social) facto rs. [n the case of Algeria, a detailed 

di scuss ion of the ideo logy of the Frolll lslamique du Sallil (F1S - Islamic Salvat io n Front) is placed 

in the context of the rise of Islamic funda mentali sm and the dynamics of the current civil war. 

When it comes to Sudan, the ideology of the ruling National Islamic Front (NIF) is discussed, and 

is also placed in the context of the ri se of Islamic fundamentali sm in that country, as well as a 

disc ussion of government po licies since 1989, wi th specific reference to the Sudanese civ il war and 

the cu rrent crisis in the Darfur region. In terms of South Africa, the focus is on the ideo logy of 

Peo ple aga inst Gangsterism and Drugs (PAGAD), wh ich is placed in the context of the urban 

terrorist attacks that characteri sed the Western Cape a few years ago . 

The final chapter looks at what has been learned from using the dialogic model of 

interpretation (with an add itional evaluation of structural fac tors) as a theoretical approach. 

Recommendations are made with regard to each of the respective case studies which may be 

potentiall y useful for a future reso lution of the conflicts in Algeri a and Sudan, and, in the case 

of South Afri ca, may help ensure continuing stab ility as far as Islamic fundamentalism is 

concerned. 

KEY CONCEPTS 

Islamic fundamentalism 
Islamic extremism 
Ideology 
Dialogic model of interpretation 
Front Islamique du Salut 
National Islamic Front 
People Against Gangsterism and Drugs 
Algeria 
Sudan 
South Africa 

 
 
 



OPSOMMING 

DIE IDEOLOGIE VAN ISLAMITIES FUNDAMENTALISTIESE GROEPE IN 

ALGERie, SOEDAN EN SUID-AFRIKA: 'N POLITIEKE ANALISE 

STUDIELEIER: 

DEPARTEMENT: 

GRAAD: 

deur 

NICOLA SIGRID FUNKE 

PROF. DR HUSSEIN SOLOMON 

POLITI EKE WETENSKAPPE 

MAGISTER ARTIUM (STAATSLEER) 

Is lamiliese fundamentalisme is 'n hoogs aanvegbare en kontroversiele kwess ie in d ie globale 

arena en word dikwels as die nuwe bedreiging vir die Weste uilgebeeld, wat kommllnisme in 

die post-Koue Oorlog wereld vervang hel. Hierdie stlldie analiseer die ideo logiee van die 

lslamilies fllndamentalistiese groepe in Algerie, Soedan en Sliid-Afrika deur van die 

dialogiese model van interpretas ie gebruik te maak om hierdie kwess ie op ' n deeg liker en 

minder veroorde lende manier te verstaan. 

Die sludie begi n mel ' n in-dieple analise van verske ie definisies van die konsep Islamitiese 

fundamentalisme. Hierna vo lg ' n kriliese bespreking van rasionele be naderings 10 1 Islamiliese 

fundamentalisme asook hulle tekorlkominge, mel die doe I om die gebruik van die dialogiese 

model van inlerprelasie Ie regverd ig. Hierdie model streef daaJ·na om fllndamenlali sliese idees 

krities, deur middel van interaksie met die denkers wat dit ontwikkel het , te eva luee r. Verder 

bevraagleken dit die ge ldigheid van ' n enkele Westers-rasioneel ge·inspireerde weergawe van 

die waarheid. Die model sluit ook strukture le faktore 5005 die politieke, kulturele en sos io

ekonomiese omstandighede in Algerie, Soedan en Suid-Afrika in . 

Daarna volg ' n bespreking van d ie groei van Islamitiese fundamenlali sme wat binne die 

hi storiese konteks van die toenemende Weslerse invloed op die ls lamiliese wereld en die 

 
 
 



beke ndstelling (en mislukking) van sekulere ideo logiee in die post-onathanklikheids era 

plaasgevind het. Die fokus is op verskillende strominge van lslamitiese politieke de nke: 

ls lamitiese fundamentali ste, lslamitiese tradi sionali ste, Islamitiese moderniste e n ls lamitiese 

pragmati ste. 

Die gevallestud ies, Algerie, Soedan en S liid-Afrika word dan deur middel van ' n in-diepte anali se 

van die ideo logiee van prominente Islamities fundamentali stiese groepe , asook ' n fokus op 

strukture le (politi eke , kulture le en maatskaplike) faktore benader. In die geva l van Algeri e vind ' n 

deeg li ke bespreking van di e ideo logie van die Froll/ Isiallliqlle du Salta (FIS - Is lamic Salvation 

Front) binne d ie konteks van die groe i in Islamitiese fundamentali sme en die hllid ige burgeroorl og 

plaas. Daarna vo lg Soedan waar die ideolog ie van di e regerende Nariollai l slalllic Fronr (N[F) 

bespreek word, weereens binne di e konteks van die groe i van Islamitiese fundamentali sme, met 

verwysing na regeringsbeleide sedert 1989, die burge roorl og en die huidige kri sis in Darfur. In 

terme van Suid-Afri ka is die fok us op die ideo logie van People agaillsr Gallgsrerism and Drugs 

(PAG AD), binne di e konteks van die stede like terreur aanvall e wat ' n paar jaar ge lede in d ie Wes

Kaap plaasgevind het. 

Die laaste hoofstuk handel oor wat ' n mens deur d ie aanwend ing van d ie d ialog iese model 

van interpretas ie (en di e addi sione le evaluering van strukturele faktore) kan leer. 

Aanbeve lings word gemaak met verwys ing na elk van die gevallestudies, wat moontli k nuttig 

kan wees vir toeko mstige vredes planne vir die konflikte in Algerie en Soedan, en o m Suid

Afrika se volgehoue stabiliteit sover dit Islamitiese fundamentali sme aangaan moontlik te 

he l p verseker. 

KERNBEGRIPPE 

Islamiti ese fundamenta li sme 
Islamitiese ekstremisme 
Ideo log ie 
Dialogiese model van interpretas ie 
Front Islamique du Salut 
Nati onal Islamic Fro nt 
People Aga inst Gangsteri sm and Drugs 
A lgerie 
Soedan 
Suid-Afrika 

 
 
 



CHAPTER I: INTRODUCTION 

1.1 THE RESEARCH THEME 

The dissertati on analyses the ideo logies I espoused by Islamic fundamentali st groups in three spec ifi c country 

case studi es, whi ch are e laborated on later. Islamic fundamenta li sm is a hotl y debated and contested issue in 

the g lobal arena. Rati onali st approaches to Islamic fundamenta li sm are usuall y conducted from an allegedl y 

objecti ve point of view and tend to pit Islamic fundamenta li sm as the reacti onary oppos ite to progressive 

Western e lements such as sec ul ari sm, sc ience and technology. A lso, rati o na li st approaches tend to see 

Islamic fundamentalism as little more than a reacti on to po li tical and soc io-economic circumstances, thereby 

neglecting the aspect of ideology when it comes to Islamic fundamentalist groups. Thi s is prob lematic in th at 

ideo logy is crucial in understanding the reasoning behind the ex istence of Islamic fundamenta li st groups, 

includ ing the acti ons that they engage in . Adopting a more open-ended approac h (the di alogic mode l of 

interpretati on, which is explained later), thi s di ssertati on makes the ideo logies of Islamic fun damenta li st 

groups in Algeri a, Sudan and South Africa its focus, with the ai m of arriv ing at a more thorough, less 

j udgemental understanding thereof. Is lamic fundamenta lism as the key concept of thi s d issertati on is deal t 

with at length in Chapters two and three both in terms of several di ffe rin g definiti ons, as well as in terms of 

the ideas espoused by influenti a l Islamic fundamentali st figures in Muslim hi story. 

Thi s dissertati on is relevant to the fie ld of politi cal science in its ai m to prov ide a deeper analysis of the 

ideo logies of Is lamic fu ndame nta li st groups in Algeria, Sudan and South Afri ca than rationalist approac hes 

to Islamic fundamentalism may be able to prov ide. A more in-depth ideo logica l picture of these Islamic 

fundamenta li st groups may also contri bute to a be tte r understanding of the respecti ve po liti ca l situati ons in 

the countries that are examined. These incl ude vio lent opposition by Islamic fundamenta li st groups against 

the secular regime in Algeria, an abating civil war between the Islamic fundamenta li st dominated 

government and the non-Muslim south in Sudan, as we ll as the cri sis in the Darfur region, and attacks 

I Ideology, accord ing to the defi ni tion in the Oxford Concise D icti onary of Polit ics, is here taken to mean "any 
comprehensive and mutuall y consistent sci of ideas by which a group makes sense of the world", Islam is stated as 
an example. Furthermore. according to this delini tion. an ideology needs to ex plai n how thi ngs have come to be as 
they are at present and indicate where they arc heading (provide a guide for ac tion). A n ideology also needs \0 

provide criteria for "distinguishing truth from fal sehood and valid arguments from invalid and some overrid ing 
belief. whelher in God . Providence, or Hislory, 10 which ad herenls may make a fi nal appeal when challenged by 
outsiders" (McLean 1996). 

 
 
 



launched in the Western Cape reg ion in South Afri ca by a vigi lante movement with a ll eged strong Islamic 

fundamentalist influences. 

It should be taken into account here that the concept "politi ca l" is given a broad meaning. This can be linked 

to the postmodernist rejection of neat positivi st definiti ons and a llows secti ons of the research that may 

appear to fall under other disciplines to still be considered as forming part of the fi e ld of political science. 

So, fo r example, a "political" analysis of the ideo logies of Islamic fundamentalist groups in the different 

countri es which are di scussed is not limited to an analysis of politi cal factors. In fact, it a lso includes an 

analys is of ideo logy, as we ll as other structural, namely economic and soc ial fac tors, characteri sing the 

si tuati ons in the respecti ve countri es . 

The research theme is re levant to both the fields of political sc ience and international re lations. The 

immediate focus of the study is on the ideologies of Islamic fundamel1lalist groups within Algeria, Sudan 

and South Afri ca, three indi vidual domestic case studi es, and thus politica l science ori entated . However, the 

research theme is also important for intern ati onal relations. This is because the Islamic groups in the states 

which are looked at here are influenced by ideas espoused by Islamic fundamentalist thinkers, such as those 

of Sayyid Qutb (representing the Sunni branch of Islam), which add ress the global community of Muslims or 

Ur/llll{/. These ideas have to be seen in the contex t of the relati onship between the world of Islam and the 

West. It is also important to consider some Islamic fundamentalists' strong criti cism of, for example, the 

introdu cti on of the state in the world of Islam, whi ch they view as an " imported so lution" and which has 

fa iled to meet the challenges of promoting economic growth and establi s hing inst itutions for political 

participation. The research undertake n is signifi cant, because it rejects a sim plifi ed , possibly prejudiced view 

of Islami c fundamentalism, often posited by rati onali st approaches and rather aims to corne to a deeper 

understanding of it. 

1.2 THE RESEARCH PROBLEM 

The dissertation aims to examine the question: What are the ideo logies of Islamic fu ndamenta li st groups in 

Algeria, Sudan and South Afri ca? As is explained in more deta il when justifying the use of the proposed 

theoretical framework for thi s dissertation, the dialogic model of interpretati on, there is a need fo r a ri cher, 

less condemnatory understanding of Islamic fundamentalism. In the case of thi s d issertati on, a more detailed 

2 

 
 
 



account of the ideologies of Islamic fundamentalist groups in the case studies may also help provide a better 

understanding of the socio-politi cal circumstances in the states in question. 

A sub-theme connected with the research prob lem would place the dissertation in the global contex t of the 

prominence of Islamic fundamentali st rhetoric and influences in the world of Islam. Here one can argue that 

a deeper understanding of the ideology espoll sed by Islamic fundamenta list actors in the three states which 

are dea lt with could also help to better address questions affecting the world 's Muslim community as a 

who le, for example that of the link between reli gion and politics. The question of the scope of the 

dissertat ion abo ties in here. While it is restri cted to three African case studi es, its relevance goes beyond the 

continent because the ideas of Islamic fundamentalism, which impact on the ideologies of domestic Islamic 

fundamentalist actors, often pertain first and foremostly to the global Muslim community. 

The key concept in thi s dissertation is Islamic fundamentalism2 The di alogic model of interpretation which 

is used is based on an approach of intercultural communication, where the aim is not to come to a final , 

uni versa l vers ion of the truth (as rationalist approaches in general tend to claim), but rather to reach a deeper, 

richer understanding of the matter at hand . Therefore, an equally open-ended approach is fo llowed regarding 

the examination of the concept of Islamic fundamentalism. The aim is not to come to a final definition, but 

rather to explore the ways in which the concept has been defined and employed by others. Thi s will be 

useful when looking at the ideologies of Islamic fundamentalist groups in A lgeria, Sudan and South Afri ca. 

The dissertat ion is not entered into with a single fi xed definiti on of Islamic fundamentali sm that the ideology 

wou ld have to conform to, but rather a range of possibilities is at hand with which in mind the research 

problem can be more close ly examined. 

2 The term Islamic fundamentali sm as used here is not to be understood as "radicalism" or ··~xtrc llli sm'·. A s a point 
of depanure it (along wi th Christian and Jewish fundamentalism) is said to have three crucial elements. According to 
Eubcn ( 1999), firstl y it is polit ical in nature and refers to the attempts of cOlllcmporary rcligio-pol itical movements to 
relurn to the community's scriptural foundations and excavate and rc-int..:rpret these to apply them 10 the 
conremporary social and polit ical world. Tibi ( 1998) refers to Islamic fundamenralism as a polit ical ideology and 
also talks of the politicis31ion o f re ligion. Secondly, Islamic fundamen talists tend to reject the authority of past 
reli giolls commentaries on the Qur(lII and instead adhere to what the text "reall y says" ( though this is an act of 
inlerpretation itself). Thi s makes them subject onl y to divine authorit y and allows them to determine once and for all 
how " true" Muslims arc to authentica ll y live in a community. T hirdl y, Islamic fundamCnialism according to Lapidus 
( in Euben 1999) is not onl y a reaction to modernity, and especiall y its neglect of spirilUul values. but also an 
ex pression thereof. 

3 

 
 
 



The time frame of the political analysis of the ideologies of Islamic fundamentali st groups in A lgeri a, Sudan 

and South A fri ca has its main focus on contemporary events and deve lopments in those states. It i s, 

however, also necessary to discuss the historical rise and growth of Islami c fundamentali sm in each of the 

respecti ve states and to situate the Islamic worl d views to be discussed in the contex t of the ri se of Islamic 

fundamentali sm in the world of Islam as a whole. 

1.3 LITERATURE SURVEY 

A diversity of literature has to be looked at in order to successfully analyse thi s topic. Firs tl y it is necessary 

to come to a comprehensive understanding of the concept Islamic fundamentalism. A uthors who have 

written on the subject include A rmstrong (2000), Ti bi ( 1998), Choueiri ( 1997), Euben ( 1999) and Roy 

( 1994). It is also necessary to look at some modern rationalist approaches to Islamic fundamentalism in order 

to criti que these and j usti fy the use of the dialogic model of interpretati on. Some of the authors who are 

looked at here are Lerner ( 1958), Sivan ( 1985), Norval (200 I ), Becker (in Euben 1999), Hechter ( 1997), 

Brennan ( 1997), Fukuyama ( 1989) and Huntington ( 1996). Euben's ( 1999) work on the dialogic model of 

interpretation wi II form the theoreti ca l basis of the study. 

T he nex t step is to move onto influenti al Islamic fu ndamentalist worldviews and other forms of Islam ic 

rev iva li sm, because of their influence on the ideology of Islamic fundamentalist groups in the case studies. 

A uthors on the subject include Fuller (2003), Husain ( 1995), Armstrong (2000), Espos ito ( 199 1), Halliday 

( 1996, 2002), Noorani (2002), Choueiri ( 1997) and A hsan (2002). 

Once the theoreti cal framework has been established, and the general background of Islamic fundamentali st 

thought has been explained, it is necessary to look at the speci fic case studies. Sources discussing A lgeria 

incl ude Stone ( 1997), Takeyh (2003), Spencer ( 1996), the Europa World Year Book (2003), Pierre and 

Quandt ( 1995) and Adamson ( 1998). The situation in Sudan is discussed by, among others, Zwier ( 1999), 

O' Fahey ( 1996), the Europa World Year Book (2003), Sayeed ( 1999), Lesch ( 1998, 2001 ) and Collins 

( 1999). When di scussing Islamic fundamentali st influence in South Afri ca useful references incl ude 

Boshoff, Botha & Schonteich (200 I ), Le Roux ( 1997) and Burmeister (2000). 
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Primary sources also contribute to the study. With reference to Algeria, statements made by the Front 

Islamique du Salut are looked at. These include the official FlS programme of 1989, interviews that were 

conducted between Denaud ( 1996) and two members of the FlS leadership, Ghetami Abdelkrim and Quid 

Adda Abde lkrim , and the FlS 's Platform for the Salvation of Algeria. With reference to Sudan, the 

Constitution of the Republic of Sudan 1998 is included, as we ll as an interview held wi th Turabi in the 

summer of 1994 in Khartoum (in Hamdi 1996). With regard to the South African case study, information 

containing People Against Gangsteri sm and Drugs ' (PAGAD) aims and obj ectives ( 1996) is consulted, as 

we ll as statements made by the South African government regarding the vigilante movement. 

1.4 METHODOLOGICAL ASPECTS 

When looki ng at methodologica l aspects, one needs to consider what approach to adopt and which methods 

to employ to address the research problem. Use is made of the dialogic model of interpretation as the 

proposed framework for the study. A brief explanation follows. 

The dialogic model of analysis, as advanced, for example, by Euben ( 1999), attempts to evaluate Islamic 

fundamentalist ideas by means of interaction with their respecti ve originators. The idea is to reject the 

possibi lily of a final Western rationalist-inspired version of the truth, and rather to aim, through dialogue, to 

meet the respect ive Islamic fundamentalist thinkers on their own turf. Put differently, thi s model questions 

the validity of a single uni versal truth and the tendency to dismiss non-W estern points of view all too easily. 

It does not, however, preclude criticism. 

In thi s way, by means of becoming a participant in a dialogue rather than claiming to stand outside the 

situation with an allegedly neutral , obj ecti ve point of view, one can come to a ri cher, more thorough, less 

judgemental understanding of Islamic fundamenta li sm. Simultaneously, thi s approach enables the analyst to 

grasp the particu lar attraction that Islamic fundamentalist ideas hold for their followers, rather than merely 

dismissing Islamic fundamenta li sm as irrational and its followers as nothing more than rising up in protest 

against socio-economic depravities or repressive state po l icies. 

Structural factors, the political, cultural and socio-economic conditions in the respecti ve country case 

studies, are accommodated by the dialogic model of interpretation as well and are looked at in terms of their 

5 

 
 
 



impact on the ideology of Islamic fundamentalist groups in Algeria, Sudan and South Africa. Ideology can 

here be viewed as both a dependent and independen t vari able. It is parti ally dependent on and heavil y 

influenced by the materi al conditions it emerges from , but at the same time ideology can also be seen as an 

independent variable, a force wi th dynamics of its own, which influences the groups wh ich espouse it and by 

impli cation the very surroundings from whi ch it emerges. 

The research method primarily used is that of careful critical analys is. When referring to research methods, 

the means by which information is collected needs to be indicated, as we ll as whether qualitati ve or 

quantitati ve methods are used and whether the study is inducti ve or ded lJcti ve . A broad literatlJre slJrvey is 

the main source of information for the study. This includes academic and newspaper sources and primary 

documents. 

The research method is qualitati ve rather than quantitati ve, making use o f careful and crit ical assessment of 

the sources whi ch feature. According to Leedy (i n Struwi g & Stead 200 I: 20) vari ous guidelines ex ist to 

fo llowing either a quantitative or qualitati ve method when conducting research. Amongst others these 

include bel ievi ng in " multiple constructed rea lities", hav ing an audience which is ··famili ar with and 

supporti ve of qualitative studies", an ·'exploratory and interpreti ve" research question, ·'Iimited or mi ss ing 

literature" , a research focus invo lving '·in-depth study'·, a ·'rel ati vely long time peri od avai lab le· ', ··a high 

ability or desire to work with people" and "a low desire for structure". In the case of thi s research problem a 

single, Western -insp ired version of the truth is rejected; the likely readers wi ll be more fami li ar with 

quantitati ve than qualitat ive studies and the research question aims to delve into and interpret the ideology of 

Islamic fundamentali st groups in A lgeria, Sudan and South Afri ca, an action which is also exploratory in the 

sense that the dialogic model has not yet been extensive ly used in thi s specific contex t. The ·'in-depth study'· 

required for the research focus ti es in here; the research has been completed in one and a half years and the 

dialogic model is rather open-ended and does not stress the aspect of ·'structure" too much. 

The research method used is deducti ve rather than inductive. The inductive method of moving from 

observations (in a variety of contexts) to generali sati ons which then form the basis of laws and theori es 

(Struwig & Stead 200 1: 239) wou ld not go together we ll with the dialogic model, which as menti oned 

before, is based on a more open-ended approach. Use can however be made of the deducti ve method, where 

conclusions are drawn from certain arguments. Criti cally looking at the ideology of Islamic fundamentalist 
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groups in A lgeria, Sudan and South Africa a ll ows for premi ses to be put forward from whi ch certain 

dedu cti o ns can be made. 

1.5 THE STRUCTURE OF THE DISSERTATION 

C hapter one serves as an introduct io n and indicates the research theme, the research prob lem, the literature 

survey, methodo logica l aspects and the structure o f the di ssertati o n. The structure of the rest of the 

d issertati on is as fo llows. 

Chapter two consists of a di scussion of different approaches to the concept Is lamic fund amental ism . This is 

fo ll owed by a criti ca l di scuss io n of some rati o na li st approaches to Is lamic funda mentali sm as we ll as 

reference to their shortcomings to justify the use of the dialogic model of inte rpre tati o n as a too l to 

pol iti ca ll y analyse the ideo logies of Is lamic fundamen ta li s t groups in A lgeria, Sudan and South Afri ca. The 

dialogic model is consequentl y di scussed. 

In C hapter three influenti a l Is lamic fundame nta li st world views are described and d iscussed, because of the 

influence of these ideas o n the ideo logies of Islamic fund amenta li st groups in A lgeri a, Sudan and South 

Afri ca. They are si tuated in the contex t o f the ri se of Islamic fundamenta li sm in the world of Is lam as a 

who le. Particular attenti on is paid, for example, to the d ifferences between the Sunn i and Shi'ite schoo ls of 

Is lamic th ought , the opposition to the inte rnati o nal system of secular states and the not ion of the 

establi shment of an Is lamic state. 

C hapte r four deals with A lgeria, where the secular state is bei ng vio lentl y opposed and challenged by a 

range of Is lamic fundamental ist groups. Atten ti on is paid to the hi story of Is lamic fundamenta li sm in Algeria 

and the chapte r a lso includes a detailed di scuss ion o f the contli ct up to date. The mai n focus is an analysis of 

the ideo logies of different Is lam ic fu ndamenta li st groups in A lgeria, with particul ar emphasis on th e Front 

I slall1iqLle dLi SalLit (FIS- Islamic Sa lvati on Front), takin g into account the influence of structura l fac to rs in 

A lgeri a and Is lamic fundamenta li st world views o n thi s ideology. The dialogic model of interpretati on forms 

the theo re ti cal framework of thi s analysis. 
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A similar approach as above is used in Chapter five for the di scuss ion of Sud an, where an Islamic 

fundamenta li st dominated government has been waging a prolonged civil war against the oppos ition 

Sudanese People's Liberation Movement/Army (SPLM/A) representing the non-Muslim south . While peace 

negotiations between the government and SPLM/A have been progressing, a new and frightening ly vio lent 

confli ct has erupted in Sudan' s western region of Darfur. Again a historica l di scussion helps contexllIali se 

the role of Islamic fundamentali sm in Sudan. As with Algeria, the dialog ic mode l of interpre tati on is used to 

analyse the ideology of the Nationa l Islamic Front (N IF), paying attention to the influences that structural 

factors in Sudan and Islamic fundamenta li st world views have had on it. 

Chapter six deals with the last case study which is dealt with, namely South Africa . The ideo logy of People 

against Gangsterism and Drugs (PAGAD) as a vigil ante group with strong Islamic fundamentalist influences 

and support is di scussed here on the basis of the dialogic model of interpre tation. Structural factors in South 

Africa that have led to the ri se of PAGAD are also be considered. 

Chapter seven concludes the dissertation and provides a final examinatio n and overview of the t.ndings of 

the analyses of the ideo logies of Islamic fundamentali st groups in the three case studi es . A tentative 

hypothesis may be that the di versity of Islamic fundamenta li st gro ups in the three states underlines the need 

fo r a deeper understanding not onl y of ideo logies, but also of Islamic fundamentali sm in genera l. By means 

o f an analysis of a combination of ideo logical and structural factors in the different countries, it is possible to 

make a number of recommendati ons th at could assist in bringing about future reso lutions of the confli cts in 

Algeria and Sudan, and in the case of South Africa, help contain the threat of urban te lTori sm that has thus 

fa r success full y been placed under contro l. 

1.6 SUMMARY OF CHAPTER ONE 

Chapter one presents the introducti on to thi s dissertation. It firstl y focuses on the research theme, which IS a 

secti on in which it is pointed out that the topic of the dissertation is approached by making use of the 

dia logic model of interpretation. The aim of this model is to arrive at a more thoro ugh , less judge mental 

understanding of the ideo logies of Islamic fundamentali st groups in Algeri a, Sudan and South Africa, which 

is what the research prob lem, the second section in the introducto ry chapter, also deals with. In additi on to 

a iming to come to a ri cher, less condemnatory understanding of Is lamic fundamentali sm, a more detailed 
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account of the ideologies of Islamic fundamentalist groups in the case studi es may also enable a better 

understanding of the soc io-politi ca l circumstances in the states in question. A literature survey then gives an 

idea of the sources which have been consulted for the writing of thi s dissertation. The fourth section, dealing 

with methodological aspects, summarises the functioning and importance of the di alog ic model of 

interpretation. The idea here is to rej ect the poss ibility of a final Western rati onalist-inspired version of the 

truth , and rather to aim , through dialogue, to meet different Islamic fundamentali st thinkers on their own 

turf, without precluding criti cism. Structural factors, the political , cultural and socio-economic conditions in 

the respecti ve country case studies, are also accommodated by the dialogic model of interpretation and are 

examined in terms of their impact on the ideology of Islamic fundamentalist groups in A lgeri a, Sudan and 

South A fri ca. Finally, a chapter by chapter overview gives an idea of what the di ssertati on' s di f ferent 

chapters dea l with. 
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CHAPTER 2: THEORETICAL FRAMEWORK 

2.1 INTRODUCTION 

This chapter exp lains the theoreti ca l framework behind the poli tical analysis of the respecti ve ideolog ies of 

Is lamic fundamenta li st groups in Algeri a, Sudan and South Africa, whi ch is the subject of thi s di ssertation. 

The chapter starts off wit h a broad di scussion of the concept Islamic fundamentalism. This parti cul ar section 

deals with the characteri sti cs associated with Islamic fundamentali sm, why the term Islamic fundamen ta li sm 

is controversia l and ends with a discuss ion of Islam ic fundamentali sm in practi ce. 

From here the focus shift s to a critique of modern rat ional ism, detailing the latter¥s hi stori ca l deve lopment 

and describing it s characteristics. This is fo ll owed by a criti cal eva luation of several rationali st 

interpretations of Islamic fundame nta li sm whi ch are di scussed below under the following headings: " Islamic 

fu ndamentali sm as a reaction agai nst modernity", " Islamic fundamentalism as the onl y alternative po liti ca l 

channe l" , " Islami c fu ndamentali sm: backward and irrational" and " Islamic fu ndamentali sts - irrational 

rati onal acto rs" . Here it is shown how these rationa li st interpretati ons provide incomplete ex planati ons of 

Islamic fundamentali sm, partl y because of neglecting the ideas and world views influencing Islamic 

fu ndamental ists . 

Nex t, there is a di scussion of postmoderni sm and anti -foundatio na li sm in particular. This sect ion starts off 

with an analysis of the consequences that the predominance of rati onali sm has had on the contemporary 

world, fo llowed by a discuss ion of the postmoderni st reacti on to rationalism. Afterwards the focus shi fts to 

an account of the prob lems presented to the analys is of po liti cal events ri ch in fo undationali st ac ti vity. T hese 

problems are exempli fied in Fukuyama ( 1989) and Huntington¥s ( 1996) interpretations of the contemporary 

world , as they pay li ttl e attention to the presence of fo undat ional ism in contemporary po litica l practice . 

Finally, the dialogic mode l of interpretation as espoused by Euben ( 1999) in her work Enemy in the mirror: 

Islalllic/ulldamentalistli alld the limits o/ lI1odem rationolislII , a lVo rk o.(comporative politico/theory, to be 

used as the theoretical basis for thi s d issertati on, is ex plai ned and use the reof justifi ed . 
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2.2 ISLAMIC FUNDAMENTALISM - DISCUSSIONS AND DEFINITIONS 

2.2.1 When and why do fundamentalist movements form? 

The key concept in thi s di ssertati on is Islamic fundamentali sm. The dialogic model of interpretati on to be 

used as the theoreti cal framework is based on an approach of intercultural communication, as is explained in 

detail below, where the aim is not to come to a fi nal, uni versal version of the truth , but rather to reach a 

deeper, richer understandi ng of the matter at hand. For thi s reason, an eq ually open-ended approach is 

followed when looking at the concept Islamic fu ndamentalism. The aim is flot to come to a final definition, 

but rather to ex plore the ways in which the concept has been defined and used by others. This forms the 

basis for the examination of the respec ti ve ideologies of Islam ic fundamentali st groups in Algeria, Sudan 

and South Afri ca. The study is thus not entered into with a single fixed definition of Islamic fundamentalism 

that the respective ideologies wou ld have to conform to, but rather a range of possibilities is at hand. In thi s 

sec tion, then , there is a general discussion of the concept Islamic fundamentali sm, and a justi fication for the 

use of thi s particular term (as opposed to alternatives such as re- Islamisation) is also presented. 

Accord i ng to Armstrong (2000: 164-1 65) the Western media often creates the impression that " the embattled 

and occasionall y violent form of religiosity known as fundamentali sm" is a purely Islamic phenomenon. 

Thi s, however, is not the case. Fundamentali sm has surfaced in every major faith in response to the problems 

and cri ses of modernity. Although every form of fu ndamentalism develops independently and has its own 

symbols and enthusiasms, all fu ndamental isms nonetheless seem to belong to the same family. What is 

interesting to note is that fundamentalist movements are not knee-jerk reactions which arise as soon as 

modernity is introduced into a society. Rather, fu ndamentalism only emerges when the moderni sati on 

process is already considerabl y underway. At first there is usually an attempt by religious people to reform 

their traditions so as to reconcile these with modernity. When thi s does not work, however, some people 

resort to more extreme methods. This is how fundamental ist movements ari se. Of the three monotheisti c 

religions, Christianity, Judaism and Islam, Islam was the last to develop a fundamental ist strain . This 

happened in the late I 960s and 1970s. 

Fundamentalist movements in all faiths have certain characteri stics in common. All are deeply disappointed 

and disenchanted with the implementation of modernity, which has not deli vered everything that it ori ginally 
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promised. They are all also afraid that the secular establishment is determined to wipe them out (Armstrong 

2000: 165). Another important and more recent trend which further explains the ri se of fundamentalism is 

globalisat ion, which has brought with it an increasingly fragmented world. Though the system of states has 

been expanded to cover the entire world , a "universa l" outlook, based on Western norms and values, has not 

been simultaneously exported to non-Western cultures. Islamic fundamenta lists view states as " imported 

so lutions" and hence comes their mission to contest and, ideally, replace them (Tibi 1998: 6-7). 

Fundamentali sm thus arises as the modernisation process takes root in society and people, noticeably in 

developing coulllries , become increas ingly disillusioned with what the state initia lly promised, but, in many 

cases, has failed to deliver. This is aggravated by the globalisati on process, which has, despite creating a 

more interconnected world, resulted in a larger gap between the world's developed and developing countries. 

At the same time, popu lations all over the world, but espec ially in non-W estern coulllri es, feel that their 

traditi ons and cultures are being threatened by the "so-called" uni versalist li beral wOrld view, which is 

increasingly infiltrating thei r soc ieties. This happens in the form of an export of Western culture, in the form 

of music and consumer products, amongst other things. Another way in which the West influences 

developing countries is by means of the International Financial Institutions (IFls) which often force them to 

adopt typica lly Western economic policies. With the threatened eros ion o f loca l trad ition, culture and 

language comes the added threat of the undermining (and possib le destructi on) of reli gious establi shments 

and practi ces. A move away from religion seems to be the trend in several Western states. France is a prime 

example with its policy of laicite, which invo lves a stri ct separation between the reli gious and secul ar 

spheres of life. The United States (US), on the other hand, is an exception to thi s trend, as can be seen in 

leaders' use of Christi an rhetori c when publicly addressi ng poli tical issues, as is shown later on. 

2.2.2 The essence of fundamentalism - protesting modernity and secularism 

Fundamentali sts look back at the "golden age", the time before the imposition of modernity. Thi s does not, 

however, mean a return to the Middle Ages (Armstrong 2000: 165). Chouei ri ( 1997: 64) describes thi s 

complicated relationship with the past. He talks of a "nostalgic yearning for past glories and bygone 

achievements" and says that a reacti vation of the past is necessary in order to reali se a futuristic vision, 

propelled by the problems and shortcomings of the present: " the histori ca l golden age is used as a 
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springboard for accompli shing a leap into a new world , whi le the present exerts its influence in illuminating 

both the past and the future". 

Fundamentali st movements are a lso characteri sed by the fact that they are a ll intrinsicall y modern and could 

not have emerged at any other time than our ow n. They are all also di stinctl y innovati ve, as we ll as often 

radica l in their re- interpretati on of re li gion. The general trend seems to be that wherever modernity takes 

root, a fundamenta li st movement will spring up in reaction to it. Often, fundamenta li sts express their 

di scontent with modern development by overemphasising the e lements in their own traditi on which refute 

cert ai n moderni st e lements. So, fo r example, a ll fundamenta li st moveme nts, cvcn th ose in the US, are hi ghl y 

criti ca l of democracy and secul ari sm (Armstrong 2000: 165-166). 

Fundamenta li sts also nearl y a lways fee l as if the li beral or modernising estab li shment is attack ing them and 

as a consequence of thi s their views and behaviour become more extreme. The more severe the secul ari st 

attac k on re li gion becomes, the greater the fundamentali st reacti on. Fundamenta li sm thus revea ls a rift in 

society between those in favour of secul ari st culture and those who fee l threatened by it. As time goes by, 

there is seldom any rapprochemelll between the two camps. Rather they become increasingly un able to 

understand each other (Armstro ng 2000: 166) 

How does fundamentali sm "evolve"? Initi all y it begins as an internal di spute, where fundamenta li sts oppose 

libera li sers or secul ari sts in their own state or culture. So, in itially, Islamic fundamenta li sts, for example, 

o ften oppose their own fe ll ow citi zens o r fellow Mus lims who are more accepting of moderni ty. From there 

it is usual fo r many fundamentalists to withdraw from the mainstream cu lture and to create "an enclave of 

pure faith ". Afterwards there will sometimes be an offensive with the aim of bringing the mainstream back 

to the ri ght path and re-sacrali s ing and re-enchanting the world . Because all fundamentali sts see themse lves 

with their backs agai nst the wall , they fee l th at they need to fi ght in order to overcome the odds that the 

secular establi shment has stacked against them. This frame of mind therefore leads some fundamenta li sts, on 

rare occasions, to resort to terrori sm. The majority, however, try to rev ive their fa ith in more conventional 

and lawful ways (Armstrong 2000: 167). 

As is seen later on, in Euben's ( 1999) di scussion of fundamentali sm, there are strong po liti ca l undertones to 

fu ndamenta li sts' attempts to rev ive their faith. Thi s, it can be argued, goes hand in hand with the ori gin of 
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fundame nta li sm in response to modernity and the perceived threat which seculari sm poses to re li gion. Any 

strugg le to re-enchant society and go back to the fundamentals of one's reli gion would necessaril y have to be 

political 10 combat an inherent ly po liti ca l institution: the secul ar state. 

Tibi ( 1998: 3) takes Armstrong's argument, which deals with fundame ntal ists' protest against the secul ar 

state one step further. He focuses on Is lamic fu ndamentalism, specificall y, and sees it as a "powerful 

challenge to the ex isting order of the internati onal system of secular states", thus takin g the protest against 

seculari sm from a local to a global level. Also, because the secul ar state is Western in origin , Islamic 

fu ndamentalism is, at the same lime, a "revolt against the West", Tibi thus starts his definition at the point 

where fundamenta li sts have, accordin g to Armstro ng, passed the stage of protest or revo lt against fe llow 

citi zens or believers who have a more positive view of modernity, and w here they have moved on to 

identifying an external threat, in the case of Islamic fund amentali sm: the West. 

How do leaders in the world of Islam view Islamic fund amentali sm and w hat are their suggesti ons for 

dealing with it ? Here it is interesting to look at the way in which a promi nent Muslim leader, the late king 

Hassan II of Morocco (in Tibi 1998: 4), viewed fundamentalism . He saw the fundamenta list challenge not as 

the next challenge to the West to replace communism, as former North Atlantic Treaty Organisation 

(NATO) Secre tary-Ge neral Will y Claes perceived it, but rather as a po liti ca l cha llenge. This is a lso the 

reason why it cannot be countered with ordinary wa r technology, " I do not think NATO was created to fi ght 

fu ndamenta li sm, but to fight Soviet guns and miss iles ... Anyway, if fundamentalism is to be engaged in 

battl e, it wo uld not be done with tanks. Fu ndamentalists don't have armoured divisions, they have no Scud 

missiles, and not an atomic weapon". 

This is a rather controversial statement given the acc usati ons of the US government against Saddam 

Hussei n' s Iraqi government alleged ly bei ng a producer of Weapons of Mass Destru cti on and similar 

a ll egati ons th at have been levied against the Is lamic Republi c of Iran. Nonethe less, considering the mode of 

attack of September II th or the recent attacks in Istanbul , for example, it is a va li d poi nt that 

fundame ntali sts, when they do resort to vio lence, do so in ways other tha n direct and open warfare. 

The Moroccan king (in Tibi 1998 : 4-5) was a lso of the op inion that fu ndamentalism is not a re li gious 

renaissance, "on the day that I see a fundame ntali st who preaches re li gio n for the love of God then I' ll say, 
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fine, let's li sten . But so far I haven ' t heard that ... " To him , then, fundamentalism is a behavioural questi on, a 

psychology that cannot be fought with armadas, but [on ly] with other ideas". The view here is thus of 

Is lamic fundamentalism as a politi cal phenomenon that needs to be "fought" on the level of a convi ncing set 

of ideas, rather than conventional arms. The Moroccan king also makes a point of separating Islamic 

fundame ntali sm from Islam as such, moving the focus from the re li gious to the politi cal, as Euben has done. 

Fundamentalists have been successful in the sense that they have managed to make re li gion one of the 

central focus areas of internati onal affairs agai n. In the Islamic world this has certainl y been the case since 

the mid - 1970s. On the o ther hand , however, the desperati on and fear that fuel fundamentali sts al so tend to 

distort rel igious traditi on and to accentuate its more vio lent aspects . Thi s often diverts attention from those 

who preach to lerati on and reconcili ati on (Armstrong 2000: 167). 

In applying Armstro ng' s argument to the Islamic world, Tibi ( 1998: 2) is once again re levant here as he 

argues that in their attempts to replace the di scredited Western system of secul ar states, Islamic 

fundamentalists can "engineer frightening levels of terrori sm and otherwise throw streets into turmoil ... ", 

thus resort ing to vio lence in order to achi eve their ends . This does not mean that they will be successful in 

overthrowi ng the current world order. They are too fragmented to do so. However, these movements are able 

to create disorder within their own countri es (and in other countri es, th ro ugh terrori st ac ti viti es), which can 

be suffi cient to, in the long run , create di sorder on a regional and global scale : a new worl d di sorder. 

2.2.3. Fundamentalism - a term fraught with controversy 

Muslims generall y object to use of the term fundamenta li sm. They point out that it was coined by American 

Protestants as "a badge of pride" and th at it does not have a useful translation into Arabic. The term th at 

corresponds to such a translation most close ly is USII I, which refers to the fu ndamenta l principles of Islamic 

juri sprudence. As all Muslims agree on these, they could a ll therefore be said to subscribe to IIslIliyyah 

(fundamentali sm), which, of course, adds confusion to the use of the concept. There have been arguments 

that the specifically Western ori gin of the term fundamentali sm, together with the negative connotations 

attached to it by both academics and journali sts who oppose the phenomenon, make it a term that "almost 

guarantees misunderstanding". Esposito (in Euben 1999: 17), for example, argues that "it te lls us everything 

and yet, at the same time, nothing." He sees it as illogical that a term deri ved from Western ori gins should be 
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able to describe fund amentali st-rel ated incidents in all faiths across the world. For thi s and o ther reasons, 

several pre-eminent authors on the subject of fundam entalism avoid use of the term altogether. Kepel (i n 

Euben 1999: 17) talks of "movements of re-J udai sing", "re-Chri sti ani sati on" and "re- Islamisation". When 

writing on Islamic acti vism in 1985, Kepel preferred the term "Muslim ex tremism", while Sivan (in Euben 

1999: 17) opted for " radi cal Islam" . Other authors have made use of alternatives ranging from infegrisl1Ie, to 

" rev ivali sm" to " lslamism". 

Juergensmeyer ( 1993 : 4-6) is another writer who objects to the use of the term fundamentalis m for three 

reasons. Firs tl y. he sees il as pejorative, saying that it is " Iess descripti ve than it is accusatory", reflecting a 

negati ve attitude towards people more than describin g them. Secondl y, " fundamentalism is an imprec ise 

category for mak ing compari sons across cultures" . Thirdl y, he argues that the term fundamenta li sm does not 

have any politi cal con notati ons. "To ca ll someone a fundamentali st suggests that he o r she is moti vated 

so lely by re ligious beliefs rather th an by broad concerns about the nature of society and the world ." Instead, 

Juergensmeyer proposes the concept re ligious nationali sm for the study of peop le who combine their 

re li gious perspectives wi th a broad prescription of their nation's politica l and social destin y. 

Tibi ( 1998: 12- 15) repudi ates Juergensmeyer's objec ti ons against the term fundamentali sm. He makes 

mention of the Fundamentalism Project of the American Academ y of Arts and Sc iences whi ch nullifi ed a ll 

three of Juergensmeyer's claims. Firstl y, he argues that it is necessary to free the concept fundamentalism of 

its loose and sensati onal use, but that, at the same time, it is exactl y the politicisati on of re li gion whi ch 

fu ndamentali sm addresses . (By implicati on, thus, the term can sti II be used for the purposes of exami ni ng 

how re ligion is politi cised, but needs to be used with the understanding that it is no t employed in a pejorati ve 

sense.) Second ly, as part o f the Fundamentali sm Project, area-studies experts engaged in a comparati ve 

study of fund amentali sms in all major world re li gions, whi ch, accordin g to Tibi ( 1998: 13), shows that the 

concept fundamentali sm is the ri ght framework for " mak ing comparisons across cultures". Finally, 

fundamentali sm does not address re li gious beliefs, but, rather, is concerned with propagating a soc io

political world view: a broad concern abo ut the nature of state, soc iety and world po litics, though thi s may be 

arti cul ated in the form of religious symbols. 

So far then, Tibi' s reasoning as to why the term fundamentali sm is useful. What do other writers, in favour 

of the term, have to say about it? Euben ( 1999: 17) sees it as a useful heuri sti c device, She looks at the term 
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"fundamentali sm" and from it evokes the literal meaning of the word: fundamenta ls, ori gin, foundations. 

Fundamentali sm thus refers to contemporary reli gio-politica l movements which try to go back to the 

scriptural foundations of the community and try to excavate and reinterpret these foundations in order to 

apply them to the contemporary social and political world . This ties in w ith Armstrong' s discussion of 

fundamentalism as an attempt to re-invigorate those reli gious principles and traditions which are threatened 

by eros ion through the increasing influence and power of seculari sm and modernity. Tibi ( 1998: 13) adds 

another dimension. He does nOT see fundamenta li sm as an ex pression of religious revival, but, rather, as a 

pronouncement of a new order where fu ndamentalists want to replace ex isting structures with a 

comprehensive system which emanates from reli gious principles and which embraces law, pol ity, society, 

economy and culture - fundamentalism therefore has within it a totalitarian impulse. Euben and Armstrong' s 

point of view may seem in conflict with Tibi 's at first glance, but all Tibi really does is to emphas ise the 

attempt to impose a completely new order in order to rep lace the existing one. Both points of view, however, 

stress the use of religious principles in order to do so. 

Furthermore, Euben ( 1999: 19) posits that there are three elements to the term fundamenta lism. Firstly, it is 

pol itical in nature. Salvation is only poss ible by participating in the institutions of the world , albeit in 

opposition to them (Euben 1999: 17). Tibi ( 1998 : 2) supports thi s view, saying that fundamentalism (though 

he makes particular reference to Islamic fundamentalism) is a politica l ideo logy and, as he emphasises time 

and time again, ;'not the reli gion [Islam] so cynically linked with that ideology". Islam ic fundamentalism is 

an ideology which is not the cause of the current cri sis in the world , but both an expression of it and a 

response to it. It does not, however, present a solution, but, rather, is one of the pi llars of an emerging new 

world disorder. C learly then, the term fundamen tali sm, and Islamic fundamentalism, in particu lar, refers to a 

politi ca l more than a reli gious phenomenon. 

Secondly, fundamental ists tend to rej ect the authority of past commentari es on their sacred foundational 

tex ts, be they the Torah, the New TesTamenT or the Qurall. Instead they claim to adhere to what the text 

"really says" (though thi s is an act of interpretation itse l f), stating that the text ' s authority is guaranteed by 

its di vine author and is therefore beyond contestation (Euben 1999: 18). Hoveyda ( 1998: 126) quotes 

Appleby as saying: 

For the fundamentalist, the sacred tex t is a blueprint for soc io-political action as we ll as a guide 
to sp iritual life . .. In fact, the supernatural character of revelation is particularly important to the 
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fundamentalist sense of identity in that it connotes a way of knowing and a source of truth 
superi or to those of the secular scienti st of philosopher. Be li ef in things unseen is considered 
unreliab le in secu lar pursuits ; fundamenta li sts make it the central tenet of their identity; what is 
not in line with the sacred book is sacrilegious. 

Belief in the un contested authority of the sacred tex t makes fundame nta li sts subject on ly to divine authority 

and a ll ows them to determine o nce and for all how all " true" Muslims, Jews and Chri stians are to 

authenti call y li ve in a community (Euben 1999: 18). Roy ( 1994: 85) talk s of fideism, a re liance o n fait h and 

a belief that everything that Is lam says is true and rational, which characteri ses neofundame nta li sm (hi s term 

for the phenomenon of fundamentali sm) instead of inte llectual research . 

Thus we see a tende ncy where sacred texts are interpreted in terms of what they "obv io usly" say, whi ch, 

ironically eno ugh, still means that the reader interprets them in a way that suits him or her. This particular 

interpretation is then credi ted as true, rati onal and the only way of readi ng the tex t. This co uld be 

problematic if, for example, an Is lamic fundamentalist and an "ordinary" Muslim were to differ o n th eir 

respective interpretations of the QlIrCill. Who is right? Most likely those with greater po liti cal power wou ld 

be ab le to enforce their views on the rest of soc iety, views, as is seen later on when the practices of the 

former Taliban regime of Afghan istan are di scussed, at times vio late the precepts and principles of the 

QlI ra ll. 

Third ly, fundamenta li sm is characteri sed by its complex re latio nship wi th modernity. To repeat 

Armstrong's arguments above, fundamental ism ari ses as a resu lt of the moderni sati on process hav ing taken 

root in a society and the perception by fundamentali sts that secul ari sm is threatening to wipe out religion. 

What is key to thi s relationship between fundamentalism and modernity, however, is that modernity is 

necessary for fundamenta lism to ari se. Fundamentalism is a uniquely modern phenomenon and as Lapidus 

states "may be understood as a reaction against modernity, but more profoundly (fundamentalists ) are also 

an expressio n of modernity". Rather than mere ly " reacting to modernity" , one can argue that 

"fundamentali sm is profoundly criti cal of as well as constituted by assumptio ns regard ing the requirements 

of modernity and modern politics" (Euben 1999: 18). 
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2.2.4 Islamic rundamentalism in practice 

The former Taliban regime in Afghanistan, which came to power in 1994 (and was deposed after the US·led 

invasion into A fghanistan following the September 11 th attacks in 2001 ) was determined to return to their 

interpretation of the "ori ginal vision of Islam". The government was ruled by the ulama and practi ces such 

as the veiling of women, stri ct censorship and Islamic puni shments such as stoning and mutilation were 

reintroduced (A rmstrong 2000: 170). Roy ( 1994: 82) talks of simi lar practi ces, if less ex treme, enforced by 

Islami c neo fundamentalists in general, underlining their obsess ion with the corrupting effects and influences 

o f Western culture. "Compromise with the West is forbidden: neckti es, laughter, the use of Western forms of 

salutation, handshakes, applause." This " Puritani sm" is al so characteri sed by the rejection of all di straction, 

such as music or theatre, as well as the desire to eradi cate places of pleasure and leisure such as cafes, video 

and dance clubs, ci nemas and certain sport clubs. Pleasure is only legitimate as long as it neither transgresses 

the Sharia nor the superi or goals of man (Roy 1994: 80). 

It is important to point out, however, that the Tal iban was in many ways violating crucial Islamic principles. 

A n example was the discrimination of the Taliban, mostl y members of the Pashtun tribe, against non

Pashtuns. Thi s goes against the principles of both the Prophet and the Q lIrcl lI. The Q Urclll also clearl y forbids 

the harsh treatment of minority groups and the Taliban' s discriminati on against women, equally, does not 

conform either to the precepts of the Prophet or the first wllmC/. The Taliban are typica lly fundamentalist 

when it comes to their highly se lecti ve vision of religion, which " perverts the Faith" and turns it into the 

opposi te direction of that for which it was intended. Li ke (some of the) fundamentalists of all major faiths, 

(some) Muslim fundamentalists, in their struggle to survive, make re ligi on a too l of oppress ion and even of 

violence (Armstrong 2000: 170- 17 1). 

M ost Sunni fundamentalists have, however, not been as ex treme as the T aliban. A n example is the 

fundamentalist movements that were formed in the I 970s and 1980s to bring religion back into their 

soc ieties. The fee ling was that Muslims had failed, especially under seculari st policies, to be true to their 

reli gion. While fundamentali sts could see that seculari sm and democracy had been very successful in the 

West, these practi ces had only benefited an elite in the Islamic world and had done nothing for ordinary 

Musl ims. Throughout the Islamic world then, students and factory workers started changing their immediate 

environment by, for example, setting up we lfare societi es with an Islami c ori entati on to demonstrate that 
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Islam worked better for people than secu larist governments did. Activities like these can be seen as attempts 

to give back to Islam some of the importance that secularist society had taken away from it (Armstrong 

2000: 171 ). 

The return to islamic dress follows the same principle. When people are forced to dress in Islamic style 

against their will , as was the case with the Taliban, thi s is li kely to create quite a vi rulent reaction against 

such coercion. However, many Muslim women see ve iling as a symbolic return to the pre-colonial period, 

before the destructive influences of modernity on their society. This does not mean that they are stuck in 

time. For some women who come from a rural background and enter urban l ife for the first time, Is lamic 

dress provides continuity and makes their encounter with modernity less traumati c. In joining the modern 

world on their own terms, they assert their identity. Veiling can be interpreted as a subtle critique of 

modernity as we ll. As opposed to Western culture, where people tl aunt thei r youth or attempt to appear 

young by means of wearing revealing clothing and dressing elegantly, the shrouded Islamic body is a symbol 

of transcendence. Di vinity is of greater importance than li fe on earth, and the uniformity of dress abolishes 

diFferences in class. A sense of community, rather than the Western notion of indi viduality, is thus 

emphasised (Armstrong 2000: 172). 

People have often used religion as a way of making modern ideas and enthusiasms comprehensible. An 

example is when during the I 960s Ayato llah Ruhollah Khomei ni managed to initiate and lead a revolution 

that would overthrow the powerful regime of Muhammad Reza Shah in Iran. Khomei ni identified the Shah 

with a typica lly unjust ruler in Shii Islam: Yazid , the Umayyad caliph who had been responsible for the 

death of Husain at Kabala. He successfull y called on Muslims to fight such tyranny. They responded 

because thi s call fitted in with their deepest trad itions. (A ca ll to protest w ith a socia li st mot ivat ion would, 

most likely, have fallen on deaf ears). Khomeini managed to offer a Shii alternati ve to the secular 

nat ionali sm of the Shah and seemed to the Irani an people more and more like one of the iIl/CIIIlS: 

Like all the ill/all1s, he had been attacked, imprisoned and almost killed by an unjust ruler; like 
some of the imams, he was forced into exi le and deprived of what was hi s own; like A li and 
Husai n, he had bravely opposed injusti ce and stood up for true Islamic values; li ke all the 
imams, he was known to be a practi sing mysti c; like Husain, whose son was killed at Kerbala, 
Khomeini ' s son Mustafa was killed by the Shah 's agents (Armstrong 2000: 173). 
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In thi s instance religion proved to be so powerful a force that it brought down the Pahlavi state, which had 

seemed the most stable and powerful in the Middle East. 

Hoveyda ( 1998: 56) points out another reason why Islamic fundamentalist leaders can be hugely successful 

when it comes to influencing Muslim populations. He allributes this success to the basic "fundamentali st" 

character of contemporary Islam. An example of this is the fact that, according to Hoveyda, Muslims see 

their faith as predestined to rule the entire planet and generall y wou ld respond more than wi llingly to slogans 

such as " Islam is in danger", which has been used by Khomeini in Iran and other fundamentali st leaders 

elsewhere in the world. 

Hoveyda's argument should perhaps be juxtaposed with similar calls which have been made by leaders in 

other countries. President George W . Bush' s ca ll for a "war on terrori sm" , which garnered substantial 

support from Americans in the aftermath of September 11 th, is a case in point. Sim ilarly, Americans, and 

Westeners in general, also tend to believe in the superi ority of liberal democracy and Western va lues, so that 

the phenomenon of believing in one's culture is by no means unique to Islam. 

Having discussed an instance of a controversially re-interpreted form of Islamic practi ce in Afghanistan, 

instances of less drastic Islamic fundamenta li st practi ce in Islamic soc ieties and ways in whi ch religion can 

be used to further political campaigns, it now becomes appropriate to look at how the Islamic world drifted 

towards neofundamentali sm, as Roy ( 1994: 75) terms it, during the 1980s. He focuses particularly on the 

process of re- Islamisation from below, militants promoting the return of the indi vidual to Islam and says that 

with their pro-Sharia campaign, they " resemble the traditional fundamentalist IIIl1l1ahs from whom they are 

now distingui shed only by their intellectual origins, profess ional inserti on in modern society and 

invo lvement in politics." What becomes clear here, once more, is the link between fundamentali sm and 

politics, cl earl y defining it as a politi cal activity. 

Another particular characteri stic of neo-fundamentalism, which Roy ( 1994: 76) refers to, is the tendency to 

deeply penetrate into society, before starting to question the state. A practi ce that has been retained from the 

Islami st movement is to address all of soc iety, with neofundamentalists' actions ex tending to all levels: 

canvass ing preachers, organizers of vari ous associations, union or grassroots organisers. As a group they aim 

to influence society, not the state and their aim is to do so by means of social action at grassroots level. 
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Roy ( 1994: 85) also points out neofundamentalists' aversion to science and technology and thei r critique of 

its "perverse effects", a characteri stic which goes hand in hand with a retreat from modernity, rather than its 

adoption. Tibi ( 1998: 24) makes the distinction between cu ltural modernity and institutional modernity that 

is useful here. Cultural modernity refers to an attitude where an indi vidual is defined as " an indiv idual of 

free will , capable of determining his/her own destiny and changing the socia l and natural environment." This 

thus very much fits in wi th the rational view of humankind, which is di scussed in greater detai l later on in 

this chapter. Institutional modernity, on the other hand, takes " science and techno logy as its instrumental 

achievemems." Often, Tibi argues, it is the institutional modernity which takes root in non-W estern 

civili sati ons, without the concomitant acceptance of cultural modernity. Thi s can ex plain what may perhaps 

seem a paradoxical phenomenon: why those Islamic fundamentali sts who turn to violence in their fight 

agai nst modernity and seculari sm use the essentially modern too ls of technology and science. 

The attempt in thi s section of the chapter has been to prov ide a detailed discussion of fundamentali sm, in 

general, and Islamic fundamentali sm, in parti cular. Vari ous different points of view have been incorporated 

to allow for a broad interpretation of the concept Islamic fundamentalism and to include several of the 

elements which authors associate with it. The discuss ion now moves to a critique of modern rationalism and, 

more specifically, modern rationali st interpretations of Islamic fundamental ism. 

2.3 MODERN RATIONALISM - A CRITIOUE 

2.3.1 The development of rationalism 

Approaches to explaining Islamic fundamentali sm are numerous, including moderni sation theory, structural

functionali sm, class analysis and rational actor theory. While thi s suggests a diversity that may be ab le to 

deli ver insightful analyses when it comes to Islamic fundamentalism, Euben ( 1999: 20) argues that instead 

these approaches agree on Islamic fundamentalism as being "reacti ve, defensive and nati visti c, its appeal a 

function of its effi cacy as a conduit for the fury, fear, insecurity, and alienation that are the concomitants of 

trying soc io-econom ic conditions and politica l circumstances in the modern world". Additional elements, 

when looking at these descripti ons of Islamic fundamentalism, include frustration at the failed attempts at 

modernity in the Middle Eastern region and the resultant emergence of a particu lar class with specific 
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reactionary, conservati ve ideo logical tendencies. These tendencies would be the result of a fa ilure of leftist 

regi mes and "alien" ideo logies imposed on the Middle East, as we ll as due to a lack of a lternati ve channe ls 

fo r po liti cal express ion because of state repression. 

From thi s po int of view Islamic fundamentali sm is thus reduced to a mere " reacti on" against a varie ty of 

prob lems fac ing Middle Easte rn countri es, ranging from socio-economic di spariti es to po liti cal repress ion of 

Islami c groups to the failure of regimes adopting lefti st o r other ideo logies. Furtherm ore, thi s "reacti on" is 

made out to be someth ing negati ve. Instead of potenti a ll y bei ng able to solve the problems mentioned above 

by presenting a viab le alternative, Islam ic fu ndamenta li sm is presented as backward and conservati ve. 

Euben ( 1999: 2 1) attributes thi s agree ment to the result of the inte ll ectua l inheritance of the d iscourse of 

modern rationa li sm. Here the language of sc ience, objecti vity and un iversality is ex hibited, but at the same 

time po liti ca l life is interpre ted by means of placing the notions of rati onality and irrati onality opposite each 

other. The Western world at spec ifi c moments in its hi story came to ce lebrate reason "as the means by which 

to know and thus master the worl d; as the oppos ite of the authority of re li gio n, trad iti on, habit and fa ith" . At 

the same time the increasi ng role of instrumental rati onality, when it comes to all aspects of human li fe , is 

seen as constituti ve of ·'modernity". Taylor (in Gray 1995: 160) describes the modern concepti on of "reason" 

as fo ll ows. He refers to 

T he picture of an agent who in perceiv ing the world takes in "bi ts" of in formati on fro m his or 
her surroundings, and then " processes" them in some fas hion, in order to emerge with the 
"picture" of the world he or she has; who then acts on the basis of thi s picture to ful fil his or her 
goa ls, through a "calculus" of mea ns and ends. 

Everythin g that an individual does can thus be put down to a matter of act ing in order to ac hi eve one's aims. 

In this way he/she is depicted as a lmost roboti c, a ca lcul ating entity who carefull y and strategica ll y weighs 

up options against each other and chooses the best poss ible one to fac ili tate goal achievement. 

T here are vari ous " rati onal isms" in the hi story of Western thought, but most important here is the "progress 

of reason", artic ulated in the European Enlighte nment and 19th century theori es of rationali sati on, whi ch 

fi rst linked the expansion of rati onality to the progress of Western culture and late r the advance of a ll 

c ivili sati on (Euben 1999: 2 1). How, when and why did thi s parti cul ar rationali sm emerge? Th roughout the 
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Middle Ages, know ledge, metaphys ics, logic, ethi cs, politics and economics had all been held together by 

theology. Thi s changed, however, when nationalisti c and intellectual forces increasingly began to challenge 

the Church's authority during the Reformation between the 15th and 17th centuries. Because the Church was 

unable to success full y cope with thi s challenge, another method of discovering knowledge had to be found . 

Thus the focus shifted to the autonomy of the individual. Temple (in Hallowell & Porter 1997 : 285-286) 

describes thi s development: 

But i f the Church and its system were repudi ated, what could take i ts place? If a man's thought 
and purposes were no longer to take their start from the only trad ition available, where could 
they begin? And the only poss ible answer was ·'with himsel f." I f a man was not going to start 
as a member of a system, accepting that system and hi s own place in it, then he must start with 
his iso lated self. Of course he would submit to the authority of consc ience, but it would be hi s 
conscience. He would submit to the Voice of God as he heard it, but it would be as he heard it. 
So the modern movement was bound to be a movement of individualism. We owe to it the 
distincti ve bless ings of modern life, but also its di stincti ve ill s. 

The primary characteri sti c of modern philosophy is thus a focus on the indi vidual as the source or medium 

of authority (Hallowell & Porter 1997: 287). According to thi s moderni sation narrati ve, then, what 

facilitated moderni sation was ··the retreat of an authoritati ve transcendental order from the public realm" 

and at the same time ·'the eclipse of the epistemologica l, hi stori cal and political certainties sllch an order 

was thought to have sustained". The only way for rati onality to become a dominant force in public life was 

i f the " di vi ne order ., was no longer in the forefront (Euben 1999: 2 1). 

A nother important element underl ying thi s rationalist trad ition is the superi ority accorded to science. As 

the statll s of the indi vidual gained in significance during the Renaissance peri od, science, at the same time, 

promised to, ultimately, penetrate the mysteries of life and prov ide humans with the necessary too ls to 

assert their independence. It was hoped that sc ience would ·'unleash the power that would make us 

[humans] masters and possessors of nature" (Hallowell & Porter 1997: 294). 

Thi s focus on science has had effects in terms of, first ly, the intellectua l tradition and, secondly, when it 

comes to how human beings view and treat the natural environment. To clari fy the first point it is important 

to look at the tradition of analyti c philosophy, which is closely linked to the Enlightenment proj ect. Here 

the methods employed in the natural sciences are crucial in accounts of what constitutes knowledge and 

how it is acquired. One of the consequences of attaching importance to natural-sc ientific methods as a 
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regulative ideal for rational enquiry is that analytical philosophy does not encompass recei ved traditions of 

enquiry, whether deri ved from reli gions or political traditi ons like M arx ism or nationalism, Like for the 

Enlightenment proj ect, the focus is thus on the indi vidual, and traditional sources of authority, such as the 

metaphysica l, are discredited (Kell y 2000: 226-227): 

Using canons of reason and justifi cation deri ved from the natural sciences, the analytica l 
tradition either undermines moral reasons and authority altogether, or else provides alternati ve 
explanations of moral claims in naturalistic terms, identifying them for example as emoti ve 
ejacu lations or irreducible desi res or preferences (Kelly 2000: 229), 

In terms of the scientifi c focus's impact on the intellectual rat ionali st traditi on, any actions which are not 

easily explained through natural sciences method enquiry and are based on metaphysical or traditional 

influences are thus di scarded as simply emotional or irrational. This close ly ti es in with rationalist 

explanations of Islamic fundamentalism, which are discussed later on, 

In order to illustrate how the focus on sc ience impacts on how human beings view and treat the natural 

environment, it is important to look at Gray's ( 1995: 158) conception of modernity, One of the primary 

tenets of the moderni st worldview is an understanding of sc ience as "the supremely privileged form of 

knowledge", enabling humans not only to understand the natural world, but also to master and control it. The 

conception of the natural world as " an obj ect of human exploitation and of humankind as the master of 

nature" forms a vital part of the modern world view and of Westerni sation more specifica lly, By implication 

thi s same concepti on has also been passed " lastingly and destructively" onto non-Western cultures th rough 

the spread of Western culture and va lues, Though it is diffi cult to pin down thi s development hi stori ca lly, it 

is cl ose ly linked to the Christi an conception of the unique status of human beings as " loci of infinite worth" , 

Ultimately then, as part of the moderni st world view, the natural world needs human beings in order to have 

some value and " the proper relations of humans with the natural world are relations of domination and 

exploitation", 

In terms of thi s second point, the effect of according such importance to sc ience has in fact been to penetrate 

the mysteries of life and has allowed human beings to "possess" nature, just as it was hoped during the 

Renaissance era, The side effect of dominating nature, however, has meant an ever-greater destruction of it, 

as well as a spread of thi s destructi veness to traditionally non-Western societies, 
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It is thi s attitude, one of " reason" and "sc ience" being superi o r to "metaphys ics" and "tradition" which 

underli es rati onali st interpretati ons of Islamic fundamenta li sm. Instead of de lving into the ideology of 

Islamic fund amenta li sts fro m a point of view open to insights and new understanding, Islamic 

fundamentali sm is conceived as di fferent and oppos ite to rati onality, in o ther words, as irrati onal, from the 

o nset. 

Ultimately it is necessary to understand rationali st interpre tati ons as both "expressing" Western conceptions 

of "truth, po liti ca l fears and cultural unease", while at the same time describing what fundamentalis m "rea ll y 

is" . Thi s argument is parti all y based on ideas expressed by Foucault, who states that di scourses considered to 

be scienti fic are constituted and ex pressed in rules and instituti ons that contro l and centra li se knowledge, 

while at the same time discarding other, competing sets of knowledge as inadeq uate . Certa in sets of 

knowledge are thus classified as " infe ri o r" by those who have the monopoly on interpreting the world in a 

certa in way. Ano ther contributor to the argument above is Said . He states th at O ri enta li sm, rather than be ing 

a "valuable and truthful di scourse about the Orient itself ', is a European "produc ti on" of the Orient by an 

Orienta li st who c la ims to stand outside the Orient. The object of study, in thi s case the Orient, is thus 

manufactured by, as well as re fl ected in the scho larl y endeavour of Orientali sm (Euben 1999 : 22-23). The 

point made here by Euben is thus that rationali st interpre tati ons of Islamic fundamenta li sm, while claiming 

to be objective, with the analyst being " removed" fro m the subject, in reality incorporate the prej udices and 

fea rs the analyst may fee l towards Is lamic fundamentali sm while giving a so-called "neutral" descripti on of 

its nature, Such descripti ons can thus be rather one-s ided accounts. 

A nother problem with rati ona li st accounts of Is lamic fundamenta li sm is that they assume it to be a mere 

" re ll ex reacti on" to certain po liti ca l or socio-economic circumstances . This implies that it would thus no t be 

necessary to pay much attention to "a fundamenta li st system of ideas as a substanti ve vision of the world" . 

The foc us is thus not on how Islamic fun damentali st ac ti ons are the result o f a "system of meanings" , but "a 

scientifi c study of correlations among urbani sati on, ex pandi ng of education, commerciali sati on, 

industri ali sati on, and ali enation th at ' produce' Islamic rev ival". What is therefore considered of primary 

importance is thejilllction th at re li gion plays in society, not the suiJstance of ideas underl ying it. Islamic 

fundamenta li sm is presented as irrati onal in thi s way, as it is seen both as a "by-product" of and a "reacti on 

against modernity", spec ifically against the "rati onali sati on of society, economy and politi cs". What is 

interesting in thi s view, however, is that, while Islamic fundamenta li sm opposes changes tak ing pl ace as a 
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result of moderni sati o n, it is at the same time regressive: 'The refu ge of the antidemocrati c, the fru strated , 

the antirati o nal, irrati onal or at the very least archaic, fundamenta li sm thus represents the regrettab le but 

ultimate ly transient birth pangs o f a culture ente ring the modern world". The Is lamic fundamentali st is 

portrayed as the " irrati o nal rati onal actor" : ratio nal eno ugh to turn toward an ideo logy that prese nts an 

a lternati ve to the Western route o f moderni sati on, but irrati o nal in the sense that thi s ideo logy is not 

progress ive, but instead carri es " patho logical reactionary sentiment". What is suggested , furtherm ore, is that 

such a view of Is lamic fundamenta li sm not onl y neglects the importance of Is lamic fundamenta li st ideas, 

but, worse than thi s, misrepresents and di storts them (Euben 1999: 24). 

What becomes important now is to examine some examples o f above-me ntio ned ra ti o nali st approaches, in 

order to illustrate to whi ch ex tent Islamic fundamenta li sm is portrayed as a reacti o nary re fl ex reacti o n 

against modernity and Is lamic fun damenta li sts as irratio nal rati onal actors. 

2.3.2 Islamic fundamentalism as a reaction against modernitv 

In hi s 1958 work , The passil/g a! traditiol/a I society, Lerner (in Euben 1999: 26) analyses moderni sation in 

the Middle East. What does po liti cal moderni sati on entail ? Firstl y, the state is rul ed by a sing le , secul ar, 

nati o nal po liti ca l auth ority, re placing vari ous authoriti es th at may have preceded it. Secondl y, moderni sati o n 

means that new po liti ca l functi o ns are diffe rentiated and th at speciali sed stru ctures are deve loped to perform 

those functi ons. Thirdly, po liti ca l moderni sati o n entail s increased parti c ipati o n in po liti cs by soc ia l gro ups 

th rougho ut society. What thus di stin gui shes modern po liti cs fro m antecedent po liti cs is rati o na li sed 

authority, d iffe renti ated structure and mass parti cipati o n. Lerner sees moderni sati on as the introduction of a 

" rati o na li st and positi vist" spirit whi ch Middle Easte rn soc ieti es need so th at they are no lo nger locked in "an 

increas ing ly unstab le para lysis born of tensio ns endemic to late-developing trad itio nal societi es". Earl y 

fundamenta list movements are depicted as reactin g against and prov iding an o bstacle to the process of 

moderni sati on. The perceived situati o n is one o f inherent tensions between the entrenched power of the 

traditi onal patterns of governance - hie rarchi cal, patri archal and patrimo ni al - and the ri s ing ex pectati ons of 

a class whi ch is increas ingly bette r edu cated and expects to somehow be nefit from the process o f 

moderni sati on, yet at the same time faces ri sing unemployment. 

27 



Instead of leading the moderni sati on process, thi s over-educated, under-employed class moves towards the 

"extremes of po liti cal acti on, attracted toward the instruments of propaganda, agitation and vio lence, by 

which they hope to disrupt the settled order and to speed their way toward a more sati sfying way of life". 

The foc us is not at all on Islamic fundamentalist ideas, but, instead, these are perceived as simultaneously 

ex pressing and obscurin g what is the rea l source of the problem: moderni sati on and disenfranchisement 

taki ng place simultaneously, rapid urbani sati on among limited resources, improved and ex tended education 

go ing hand in hand with rising unemployment, increased literacy wi thin an exclusionary regime and rising 

expectati ons of the populace, though li ving in the contex t of grim socio-economic prospects. The functional 

s ide of Islamic fundamentalism is thus represented here in terms of its effecti ve ness as a channel for materi a l 

disco ntent. At the same time it a lso represents the last fl are-up of archai c impulses at the moment that the 

transition to modernity takes place (Euben 1999 : 26-27) . 

What is clear fro m the above interpretati on of Islamic fundamentalism is the distinct labe lling of it as 

reacti onary and unable to benefit from moderni sation for vari ous reasons. By implication it a lmost seems 

that th e Middle East is inferior to the West in that an anti -modern reacti o n is show n: protest against 

moderni sati on rather than an embrace of it. Also, this interpre tati on may be labell ed somewhat superfi cial, as 

the ideas underl ying Islamic fundamenta li sm are cast as ide in favo ur of the "real causes" for the "revo lt 

against moderni sati on". It thus becomes ev ident how thi s interpretati on supports Western noti ons of 

"superiority" toward a less-deve loped "Other", while at the same time supposed ly giving an objecti ve 

description of Islamic fundamentali sm. 

2.3.3 Islamic fundamentalism as the only alternative political channel 

In Sivan's ( 1985) Radical Islam, Islamic fundamentali sm is seen as a reacti on against modernity, as a result 

of the failure of a series of liberal, social ist and nati onali s t regimes to cope with the social and economic 

d iffi culties currentl y fac ing several Middle Eastern states. 

Radical Islam is primarily a hi story of ideas, but Sivan also depicts the s trength of Islamic fundamenta li sm 

as a refl ecti on of the fai lure of lefti st intell ectual s and progressive regi mes to offer a successful a lternative to 

what fund amenta li sts have to offer. Furthermore, Islamic fundamentalism he lps its supporters assoc iate with 

the famil iarity that trad itional Islamic be li efs hold for them, rather than embracing "foreign" belief structures 
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such as soc ialism or liberali sm (Euben 1999: 29). A related concern expressed by fundamentalists, according 

to Sivan ( 1985: 10), is the "open-door" policy of the 1970's, opening up the Middle East to Western 

investment. Th is would, fi rstly, integrate the Islamic world into the system of multinationals, which is totally 

alien to Muslim concepts of interest, insurance and taxation. Hence, thi s would ri sk the latter's complete 

eradication and virtuall y eliminate any chances of reintroduction. Secondly, in vestment implicitly would 

bring with it a large foreign contingent and the need to cater for these foreigners would be likely to corrupt 

those who work with them as we ll as the nouveaux riches wanting to emulate them. Thirdl y, in addition to 

whatever moral defects consumeri sm may hold, one of the biggest problems associated with it is "creating 

new needs and raising expectati ons th at the economy cunnot deli ver" . 

Thi s is espec ially relevant in a global system of relati ve deprivation where the " have-nots" are only too 

aware o f their relation in status to the world 's " haves". One sees thi s trend not only on a global level 

(developing countries perceivi ng their financial shortcomings vis-a-vis developed countries), but also on a 

local leve l. The result, as Si van points out, is the destruction of local traditi ons and culture, increased 

emulation of Western mindsets, va lues and practices by the Middle Eastern upper class and increased needs 

and expectations by all , which a moderni sing economy most likely will not be able to deli ver. This points 

out the di ffi culty of dealing with moderni sation, not only in terms of the undoubted danger it would present 

to traditional Islamic values (hence the fundamentali sts' need to challenge it), but also in terms of the 

populace ' s increased ex pectations inherent in an "opening up" to W estern influences, yet at the same time, 

the state not being able to fulfil these. 

Euben ( 1999: 29) mentions that si milar interpretations have appeared in several influenti al art icles published 

in the /nrem arional Journal of Middle Easrem Srudies in the 1980s. Four reasons can thus be found for the 

appeal of Islamic fundamentali st ideas: failures of lefti st regi mes, unavailability of alternati ve pol i ti ca l 

channels, Islam as an indigenous ideology and Islam fulfilling a " de-a lienating" function ri va l political 

movements cannot match. Ultimately, however, these explanati ons, although moving away from defining 

Islamic fundamentalism as nothing more than a " refl ex" reaction to modernity, are still based on the 

importance of moderni sation and its related developments presenting challenges to Middle Eastern regimes, 

who consequently are unable to cope. Again , thu s, there is not sufficient focus on the importance of the ideas 

of Islamic fundamentalism, on the contrary, these are all but ignored. 
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2.3.4 Islamic fundamentalism: backward and irrational 

A n example can now be given of an account which is typical of depicting Islamic fundamentalism as 

backward, irrational and the enemy of the West. Norval (200 I ) in his book Trillmph of diso rder: Islamic 

fu ndamentalism, rhe lIew face of war deals with the threat of Islamic fundamentalism to the West. Norval 

(200 I : 38) talks of the world entering a peri od of "warfare between ethnic, cultural and nationalisti c groups", 

where "re ligious attitudes, beliefs and fanaticism of the warring groups w ill playa larger ro le in the 

motivation of armed conflicts than it has since the counter-reformation three-hundred years ago". He 

aLLributes the popularity of Islam to " most people in the world (not being) pacifists" and therefore people in 

many parts of the world finding Islam attracti ve, " because it is prepared to fight". Throughout the book, an 

image is created of Islamic fundamentalism being the unquestionable enemy of the West, an enemy to be 

feared and hated. Thi s can be seen in the way in which Islamic fundamentali sts "v iew the enemy". 

According to Norval (2001: 33): 

The enemy must then, in some way, be dehumanised, degraded to less than full human status. The 
infidel- those who aren' t Muslims - fi t the bill for the militant Islamic fundamentali st. In the 
minds of the rad ica l fundamentalist, i f one isn' t enlightened enough to see the ri ghteousness of 
Islam, that person is a subhuman being. The infidel is pictured as ev i I and loath some, deserving to 
be killed as an enemy of God. 

What becomes clear from this account is the tendency of rationalist approaches of Islamic fundamentali sm to 

depict thi s as in feri or, irrational and al most insanely incomprehensible when pitted agai nst the rational 

secular logic of the West. This presents a picture of Islamic fundamentali sm which is bound to fi ll Western 

readers with fear and hatred, not making Islamic fundamentalist ideas any more comprehensible, but rather 

making them seem threatening and irrevocably different. Hav ing looked at the shortcomings of three 

different "views" of Islamic fundamentalism , the discussion now turns to rational actor model interpretations 

of Islamic fundamentalism. 

2.3.5 Islamic fundamentalists - irrational rational actors 

Rational Choice Political Theory (RCPT) has only recentl y begun to focus on religious action, and 

fu ndamentalist acti on in parti cular, but it is still worth mentioning, as it aims to explain all politi ca l action. 

Becker (in Euben 1999: 3 1) assumes that people engage in max imising behav iour, which Monroe (in Euben 
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1999: 3 1) breaks down in to seven assumptions: "( I ) actors pursue goals; (2) these goals reflect the actor's 

perceived sel f-i nterest; (3) behaviour results from conscious choice; (4) the indi vidual is the basic uni t of 

analys is; (5) actors have preference orderings that are consistent and stable; (6) if given options, actors 

choose the alternati ve with the highest expected utility; (7) actors possess ex tensive information on both the 

available alternati ves and the likely consequences of their choices". Hechter ( 1997: 148) argues that the 

hallmark of rational action lies in its instrumentality. People are rational to the ex tent that they pursue the 

most effi cient means they have available to attain their most preferred ends. These ends can be either 

materia l or non-materi al. People, on the other hand, are irrational when they pursue a course of action 

regardless o f its consequences. h is irrati onal to "value for its own sake some ethical , aestheti c, religious, or 

other form of behaviour, independently of its prospects of success". Thus, as long as people have a specific 

aim in mind when mak ing choices to pursue parti cular courses of action, they can be characterised as 

rational. 

Islamic fundamentalism can then be analysed by filling in the blanks. The goals of Islamic fun damenta li sts 

cou ld be defined as a need for be longing or security, making membership itse l f a sel f- interested goal. 

Di fferent from the approaches discussed above, deal ing wi th fundamental ism as a revo lt against modernity 

or the most ideologically "comfo rtable" alternati ve to failed regimes in the M iddle East, RCPT focuses on 

the intrinsic appea l of fundamentalism. Yet, thi s appea l does not rest on the moral power of fundamentalist 

worl dviews, but merely on the "advantages" they seem to hold for people. So, even martyrdom can be 

construed as rational sel f- interested behaviour, as the result it leads to, namely sa lvat ion, is worth the self

sacri fice. 

M ost peculi ar about the RCPT model is the insistence that all behav iour can be ex plained simply by 

classi fy ing each action as rational behaviour and thus making it " intelli gible to market logic". What does not 

make sense here, as Dies ing (in Euben 1999: 31-32) states, is to pose an economic questi on such as "How 

much is sa lvation worth to you?" This is what you would have to ask to understand Islamic fundamental ism 

in terms of the market logic espoused by RCPT. The problem here is that an adherence to the di vine and 

actions associated with it is reduced to a set of economically j usti fiable actions, where every ac tion can 

ultimately be labelled " rational" as a result of the actor achiev ing his or her ultimate goal, for example 

salvation. Neitz and Mueser ( 1997: 107) suggest a useful rev ision of the concept of rationality. They argue 

that rationality should rather be seen as part of a sense-making acti vity and should be more concerned w ith 
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the processes people use to arrive at their cho ices, which are ti ed to their attempts to understand who they 

are and where they are, than wi th , as is pos ited by rati onal choice theori sts, ourco/nes . Thi s is evidentl y a 

shift in foc us and arguabl y fits in more close ly with Euben ' s call to examine Islamic fundamenta li st 

world views and ideo logies, rather than merely looking at an ends/means kind of analysis. 

Much of the RCPT literature which pertai ns to re li gion looks at issues such as how much time is a llocated in 

religious participation, the calculus by which one religion is chosen over another and the economic position 

of fundamentali sts (Euben 1999: 32). Interpreti ve accounts of partic ipants' behav iour are thus al so usuall y 

overlooked and rather the foc us is on the ullri butcd needs and benefits that would make such behaviour 

conducive to market logic. A n example would be Azzi and Ehrenberg referring to an "afterlife consumption" 

(Euben 1999: 32). Thi s statement suggests that what is " in vested" during one ' s lifetime, in te rms of 

contri buti ons to re li gious organi sati ons, time spent worshippi ng, vo lunteerin g for re li gious-related projects 

and so on, will ultimate ly "payoff ' in an afterlife, where one is to reap the rewards of one ' s re li gious efforts 

o n earth . Therefore adherents to a particular faith put in a certain effort w ith the ex pectati on that thi s will 

benefi t them somehow in the afte rlife. 

There is still another dimension to RC PT's view of fundamentali sts. Mo nroe (in Euben 1999: 32), for 

example, suggests that RCPT tends to depict fund amenta li sts as " ri sk averse" and too immature and 

unintelligent to cope with the stresses th at moderni sati on and secul arisati on entail. What RCPT 

interpre tati ons seem to portray in additi on to a ll acti ons being red ucible to "market logic" is that 

fundamentali sm is a form of "escapi sm" fro m the realiti es of a moderni s ing world , a re treat into what is 

security-a nd comfort-inspiring: the di vine. As is c lear fro m the examples give n above , fu ndamenta li sts ' 

behav iour can be construed as rati onal th rough the use of RCPT, but only after fundamentali sts have been 

imbued with certain characteri sti cs, whi ch one could poss ibly ca ll weak nesses of character, such as 

" insecurity, immaturity, or into lerance of ri sk" (Euben 1999: 33), 

Hechter ( 1997: 150) points out some diffi culties when it comes to app lyi ng RCPT to re li gion . Firstl y, he 

ra ises doubts about the viab ility of ta lking about "re li gious markets" , which Iannaccone ( 1997: 27) w ide ly 

makes use, Iannaccone argues that just as in other markets, where se ll ers have to market their goods in order 

to ensure a steady supply of buyers, re li gions "have little choice but to abandon ineffi cient modes of 

producti on and unpopular products in favour of more attrac ti ve and profit able a lternati ves" . Hechter 
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questions thi s equation of an economic marketplace with a market where different religions vie for people's 

support, ancl ultimately souls, and poses the question of how markets can ever arise for inscrutable goods, 

those goods of wh ich it is imposs ible to determine the value. How would " consumers" choose between 

different churches (or, to some extent, even religions), all of which claim to " produce" the same goods

salvation? Another prob lem is that the promised product itself is intangible. This means that "the accuracy of 

many promises made by a priest cannot be checked readily, since they often refer to events tak ing place in 

the hereafter." 

Secondly, Hechter ( 1997: 15 1) points out that rati onal cho ice models work with the assumption that 

reli gious goods are highly substitutab le. To some ex tent thi s is true - goods offered by religious groups seem 

to be close substitutes for goods offered by political and soc ial groups, such as welfare, entertainment, 

presti ge and relief from loneliness. Hechter 's problem is, however, that rati onal choice models prov ide l ittle 

insight into how substitutable the vari ous goods are that are produced by different religions. What kind of 

goods, for example, does Islam offer as opposed to Catholicism, and would someone convert from the one to 

the other because he or she can attain greater instrumental benefits by doing so? 

One's allegiance to a religion is on average sti ckier than loyalty to a particular brand of coffee. 
Di sputes over reli gion are far more likely to breed violence than disputes over hea lth care 
initi atives; people are more wont to gi ve up their li ves for their reli gion than for their finn . All 
told, religious commitments are sometimes far more intense and sa lient than secular social 
communities (Hechter 1997: 151 ). 

These questions thus dea l wi th what one reli gion offers as opposed to others and why and when people 

would turn to another religion. The focus is also on what it is that makes religious commitments so much 

more intense than, for example, economic, and, at times, even nati onalisti c or politi ca l commitments. In the 

context of Islamic fundamentalism an approach that deals with more than " market logic", but also focuses on 

the ideas and world views that influence adherents of Islamic fundamentali sm, would be crucial to determine 

why specific acts are committed and with what aim in mind . 

Thirdl y, Hechter ( 1997: 152) identifies the tendency of many rational choice models to assume that peop le' s 

values are "both stable over time and homogeneous across individuals" as problematic, Hechter views thi s 

assumption as limiting. Rather, more attention should be paid to people ' s va lues and beliefs, in order to 

understand their religious behaviour. It becomes clear from Hechter' s criti cism that it is imperative that an 
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attempt be made to closely examine people's values and beliefs, especially as far as religion is concerned, 

rather than assume that these remain constant over time and are the same for different individuals. 

To elaborate on the arguments above, Brennan's ( 1997: 89) di scussion of Rational Choice Politica l Theory 

(RCPT) and the viability in its application to political processes is briefl y dealt with . RCPT dea ls with 

applying the analytic methods and techniques of modern economics to the study of politica l processes in 

order to, firstl y, make political sc ience one aspect of a single over-archin g social theory and secondly, to 

provide a " rational basis for the nonnati ve assessment of poli tical arrangements in the contex t of the 

economist' s theory of the state" . 

Brennan ( 1997: 106) refers to four parti cular critiques of RCPT and its ability to adequately interpret 

political processes. The fi rs t is the " uni versa list" critique, which states that RCPT is aimed at 19th - and 20th

century Western political practi ce and is thus not amenable to different cultures or political systems in other 

histori ca l peri ods. Brennan ( 1997: 167) sees it as unlikely that RCPT analysts would " think that actors' ow n 

theori es about the nature of what they were doi ng in participating in politics (that i s, what lVe identi fy as 

politics) would be of fundamental explanatory power - ... " 

The " uni versalist" crit ique usefull y adds on the critique of RCPT above. It can be considered prob lematic to 

apply theori es developed in a Western contex t to other cultures, specificall y the world of Islam. This has 

already become ev ident in the tendency of rational choice theori sts to put down all behaviour of 

fundamental ists to so-called "market logic", a term ori ginating in Western political systems with little 

reference to those predominantly adhering to traditi onal Islamic be liefs. As also becomes clear from 

Brennan's statement about RCPT analysts not attributing much ex planatory power to actors' own 

interpretations of their parti ci pation in politics is the problem of a neglect of Islamic fundamental ist ideas. 

Actions are thus explained in terms of the " benefits" ( from the point of v iew of market logic) that actors are 

thought to attain th rough their actions, with no attention being paid to the ideas underl ying these actions. 

The second critique is " imperialist", and charges RCPT with looking at political processes excessive ly 

through an economic lens and with appealing too much to market analogies. Brennan ( 1997: 107) concedes 

that rational choice models need to be applied in several ways to apply to politics. This critique ti es in with 

what has been argued above, namely that " market logic" is used to explain the actions of fundamentalists. 
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The third is the "exclusivist" critique, which claims that RCPT sees rational choice theory as the only 

"proper way" of doing political analysis. Brennan ( 1997 : I 07) explains that RCPT wi ll eliminate one of two 

rival exp lanations of a social phenomenon, as according to RCPT it wi ll be impossible for both to be con·ecl. 

I f, however, there are two different, yet compatible explanations, RCPT w ill do its best to accommodate 

both . This seems fair enough, provided that accounts different from Wes tern ways of reasoning area not 

automatically rej ected on the basis of their di f ference. 

The fourth crit ique is called "heterogeneous", which refers to actors responding to the same apparent 

stimulus in directly opposi te ways. An example would be an increased po lice presence in some cases leading 

to an increase in criminal acti vity on the streets, while in others the leve l of criminal acti vity decreases. 

Brennan ( 1997: 108) here argues that allowance needs to made for a to lerably ri ch moti vational structure in 

rationa l choice analysis and that within that structure there needs to be room for some moti vational 

heterogeneity. This comment ties in with the need to look beyond "benefit max imisi ng" motifs when it 

comes to Islamic fundamentalism, but to, more importantl y, study Islamic fundamenta list ideas as well. 

RCPT thus has considerab le shortcomings when applied to the study of religion and Islamic fundamentalism 

in particu lar. There needs to be a move away from merely reducing fu ndamentalists' behaviour and ac ti ons 

to "market logic" and, rather, the focus needs to be broadened to incorporate the Islami c fundamentalist 

ideas and worldviews whi ch influence them. Now that modern rationalism has been discussed in detail and 

several rationalist interpretations of Islamic fundamentalism have been touched on, the discussion turns to 

the postmoderni st reacti on to both modernity and rationalism. Parti cular attention is paid to one of the key 

elements of postmodernism, namely anti -foundational ism, and the probl ems thi s, according to Euben, poses 

for political theory when it attempts to explain the increasing prevalence of foundational ist practice in 

contemporary politica l life. 

2.4 POSTMODERNISM AND ANTl-FOUNDA TlONALISM - A DISCUSSION 

2.4.1 Some consequences of rationalism's influence on society 

As has been seen in the discussion above, a key characteri sti c of the En lightenment project is that it adheres 

to an "ex treme form of rationalism." Moral practi ces, convent ional norms of behaviour and traditional 
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claims of authority and knowledge are all justified by means of applying impartial reason to judge them. 

Reason is ab le to arbitrate claims to truth , authority and justification once rid of its traditi onal and 

conventional fetters. There are however thinkers, ranging from Kant through to contemporary 

communitarians and anti -foundationalists who argue against thi s concept. This is because reason cannot be 

separated from its cultural context. En lightenment rati onality is therefore only one particular form of 

enquiry, " in which the canons of natural scientific explanation are rai sed to an abso lute authority as criteri a 

of knowledge". The problem here is that when searching for foundations thinkers end up "ex pos ing the 

groundlessness of the Enl ightenment 's own canons of truth , reasonab leness and justifi cation". 

Enlightenment rati onality is simply groundless and represents only one histori ca l version of the attempts of 

human beings to render their ex istence transparent. The consequence is nihilism, a loss in reli gious and 

moral values (Kelly 2000: 230-23 1). The problem thus clearl y is one of where rationalism, which only 

presents one particu lar way of perceiving life, claims absolute superi ority over alternati ve viewpoi nts and 

enforces itse l f on both Western and non-Western societies. 

Gray ( 1995) elaborates on one of the consequences of rationalism ' s influence when he states that " within 

Western cultures, the Enl ightenment project of promoting autonomous human reason and of according to 

sc ience a pri vileged status in relation to all other forms of understanding has successfully eroded and 

destroyed loca l and traditi onal forms of moral and soc ial knowledge . .. " Gray links thi s to the irrecoverab le 

displacement of trad itional "foundational" and " primordial " forms of know ledge and understanding, such as 

humanism, the Chri sti an traditi on and the logocentri sm of Greek philosophy (Gray 1995: 145- 146). This 

tendency of an erosion of traditional ways of life has also spread to many of those non-Western cultures or 

polities which have been under the influence of the En lightenment project. The reaction has been the ri se of 

" counter-projects of re-enchantment of the world , via fundamenta list rel igion or a reversion to pre-modern 

forms of thought or community", which is exactl y what thi s dissertat ion is concerned with. Gray suggests an 

attempt to find a middle ground by combining modernity and traditi on. Where traditional cultural forms are 

still practi sed and adhered to, it is sensible to aim to " nurture" them, to shelter them from modern 

technologies which would destroy them and to develop new technologies wh ich serve human needs whi Ie 

preserving traditi onal communities and cultural forms (Gray 1995: 146). 

A nother consequence of rationalism's influence is the tendency, perceived both by Gray and M acintyre (in 

Kelly 2000: 23 1), that nihilism is spilling over into the wider public sphere. M acintyre, for example, talks 
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about the "emot ivist culture of protest" as a consequence of En li ghtenment modes of thinking. Public debate, 

for him , becomes a fo rm of protest, where participants merely express their preferences and emotions. They 

are no longer able to engage in debates about fundamental va lues, for example, because these are beyond the 

scope of "philosophy or rati onal deliberation". Thi s ties in with the above section where rati onalist 

interpretations of Islami c fundamentali sm were examined . The suggestion is that behaviour or values with a 

divine influence do not conform to rationali st enquiry and can thus easily be misunderstood and condemned 

both by (rationali st) po litical theorists and, according to M acintyre, the general public in soc ieti es whi ch are 

exposed to a rati onali st way of thinking. 

The last consequence of the rationalist influence to be discussed here is the eros ion of metaphys ica l faith, 

especially when linked to modern science. The metaphys ica l faith, which science is ori ginally based on , has 

ceased to be avail able to human beings, as a result of Chri stianity fad ing more and more in Western culture. 

Science is thus responsible for a disenchantment of the world and the view of science remains as nothing 

more than "that of human nature whose goal is to control nature". Nietzsche (in Gray 1995: 166) fee ls that 

Western culture, through adopting a "radically ex perimental methodology of sc ience" has displaced all 

transcendental fa iths, including that which animated science itse l f. There is no longer the idea of an absolute 

point of view on things. The consequence has been emptyi ng the world of metaphysica l meaning and 

importance, In thi s view, therefore, human beings, especially in societi es no longer according any 

importan ce to reli gion, have to face a meaningless ex istence, in which science has taken a decisive step 

backwards from its initial purpose of uncovering natu re's mysteries to contro lling and destroying it. As Gray 

( 1995: 166) puts it, all that remains is" the expansion of human producti ve powers through the technologica l 

domination of the world". 

The paradox ica l situation in which we find ourse lves now, in whi ch Westerni sation has become 
in one decisive respect nearl y uni versa l at just the hi storical moment when the hollowing out of 
Western civili sati on by nihilism is virtually complete, and in which non-Occidental cultures are 
asserting themselves against the West while accepting its legacy of a nihilist relationship with 
technology and the earth is one which no form of Western thought that is traditional or 
reactionary in its orientation can begi n to grasp (Gray 1995: 178- 179). 

Now that some of the negati ve consequences that the rationalist influence has had on contemporary soc iety 

have been discussed, it becomes important to look at the postmodernist reaction against it. 
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2.4.2 The postmodernist reaction to modern rationalism 

In the last quarter of the 20th century, the concept postmoderni sm became a principal topic of discussion in 

phi losophy, cultural analysis and soc ial and political theory. One of the cornerstones of the postmodern 

trad ition is the delegitimation of "grand narratives" as espoused by Lyotard (i n Dews 2003: 343-344) in La 

cOlldition p05tl1lodeme. Lyotard argues that the "grand schemata of histori cal progress and social 

development" wh ich stems from the Enlightenment had at the end of the 20th century lost all credibi lity. 

Universal stori es of modern advancement are now being received with a considerable measure of distrust 

following the "political horro rs and moral catastrophes" of the 20th century. Modern scientific knowledge 

has also contributed to thi s tendency, as, instead of being regarded as the tool to di scover the uni verse's 

mysteri es and help humankind assert its independence as during the Renaissance era, it is now se lf-avowedly 

characterised as "provisional and instrumental". Lyotard also argues agai nst the not ion of " the progressive 

triumph of liberal democracy" and refers to it as merel y another "grand narrati ve". The future, he argues, 

would have to be characteri sed by more modest loca l narrati ves, which abandon the idea of a generally 

shared consensus. 

Foucault (in Dews 2003: 352), influenced by Nietzsche ( 1844-1 900), produced a body of work 

representative of all of the fundamental post modern influences. Two of the lessons learnt from Nietzsche are 

the fo llowing. The first is to distrust the " immediate ev idence of experi ence on which phenomenology 

relies". It is more important here to look at the background structures, the structures that underlie what 

appear to be intuiti ve ly obv ious meanings. The second is to distrust " all notions of development. direction 

and purpose in the analys is of social and hi stori cal processes" . More genera lly speaking, Nietzsche'S 

influence on Foucault was an encouragement for the latter to treat the heritage of the Enli ghtenment era with 

suspicion and to rea li se the damage caused by the "rationali sation and instrumentali satioll of the modern 

world". 

Postmoderni sm is thus concerned with a criti cal approach toward modern rati onalism, the influences it has 

had 0 11 the modern world and the way in which dominant rationa list narrati ves re late both histori cal and 

contemporary developments. 

The dominant themes that characteri se the postmodernist movement are: 
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I . I Anti -foundationalism: "a conviction that moral norms and political principles cannot be given an 

ultimate metaphysical grounding, and that all knowledge claims are relati ve to linguisti c, social and 

histori ca l contex ts" (Dews 2003: 352). 

2. 2 The critique of the "subject": "a rej ection of the notion that human beings can be essentiall y 

defined as rational, refl ecti ve subjects of experience and as consc iously self-determining agents or 

initi ators of action, a notion assumed to be central to the modern philosophical traditi on." Instead, 

subjecti vity is viewed as "di vided, internall y conflictual, and shaped by the opaque workin gs of 

unconscious des ire"(Drews 2003: 352). This ti es in with the critique, mentioned above, of 

interpreting Islami c fundamentalists as " irrational rational actors" who engage in rational isi ng, 

calcul ating behaviour, for example martyrdom, in order to achieve a speci fic goal, for example 

salvation. As can be seen from Euben's discuss ion of this parti cular interpretation of Islamic 

fundamentali sm, for example, their behaviour is more complicated and cannot merely be reduced to 

such a si mplisti c " means-end" scenario. Ex ternal influences, such as ideology, arguably also playa 

part in impacting on actors' behaviour and may, to some ex tent, shape the actors " unconsc ious 

desire", as suggested by Dews above. 

3. 3 Acknow ledgement of difference, and the claims of the " Other": "a conviction that uni versalisti c 

moral and political di scourse inevitably rides roughshod over cultural, ethn ic, gender and other 

di f ferences between human beings, excluding or marginalising subordinate groups and dissident 

voices, From thi s perspective, Enlightenment rationali sm and uni versa li sm appear as a 

metaphys ically di sguised Eurocentri sm" (Dews 2003 : 352). A proponent of thi s theme is Connolly 

(i n Dews 2003: 359). He focuses on the exclusionary features of politi cal and social identities: 

" Identity requires difference in order to be, and it converts di fference into otherness in order to secure 

i ts own se l f-certainty" . The problem then is that groups that are politi cally marginalised and exc luded 

can only achieve equality by being recognised for their di stinct identity. This identity, however, is 

marked by intrinsicall y constraining or repressive features, which makes it difficult for these groups 

to assert their identities and achieve equality. Even i f they manage to do so their achievement is 

undermined, because they are percei ved as inherently in ferior to pol iti cally dominant groups. A t the 

same time, however, Connolly does not suggest that the liberal proj ec t of acknowledging di f ference 
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and individuality should be abandoned. Rather, he suggests adopting an ·'a lternati ve militant 

li beralism" based on a ··multifarious politicisation of difference". 

2.4.3 Why anti-foundationalism is problematic 

As mentioned earli er, the theoreti ca l framework of thi s dissertation is based on the dialogic model of 

interpretation, as espoused by Euben. When considering the dominant themes of postmoderni sm, as listed 

above, the second and the third fit into what Euben has to say about rationalism quite well (i .e. refu sing to 

accept individuals as rational, reflective subjects of experi ence and acknowledging the claims of the 

"Other"). It is with the first postmoderni st theme, anti -foundationalism, that Euben has a problem. What are 

some of the main ideas behind anti - foundational ism and why does Euben perceive it as problematic~ 

To repeat Dews (2003 : 352) definition of anti-foundational ism; it is a ·'a conviction that moral norms and 

politica l principles cannot be given an ultimate metaphys ica l grounding, and that all knowledge claims are 

relati ve to linguistic, social and histori ca l contex ts." This implies a refusal to accept that it is necessary for 

human beings or the political rules or institutions according to which they function to be lieve in or be 

inspired by a metaphys ical or di vine entity. Another important element here is that a critique of metaphys ical 

foundationalism does not imply any speci fic di fficulties for li beral democrat ic values, nor does it provide 

any deep chal lenges to contemporary soc iety (Dews 2003 : 358). 

Rorty (in Dews 2003 : 358), a well known proponent of anti-foundationa l ism, argues that the search for an 

ultimate truth should be abandoned in favour of an open-ended conversation between divergent points of 

view. He also argues that the know ledge that our be liefs (including moral and politica l) lack metaphys ical 

foundations does not imply that we should despai r. ·'Since reason, truth and justice simpl y are what a gi ven 

community defines them as being, since there is no more ultimate court of appeal, we have no reason to 

abandon the beliefs of the community to which we already belong". This means, for example, that the 

princip les of liberal democracy remain both va lid and poss ibly even superior to the principles of other 

traditions for those who propagate them. The problem here is not one of justifying li beral democracy, or any 

other form of government for that matter. What is problemati c, however, is that one particular set of values, 

i .e. those of liberal democracy, can, by means of denying the ex istence of metaphysical fou ndations as a 

basis to our moral and politica l beliefs, be seen as superior to other political forms. I f one ·'point of view'· is 

accorded superior status to others then thi s undermines Rorty' s idea of ·'an open-ended conversation 
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between di vergent points of view". What also needs to be taken into account here is the history of 

domination of both Western accounts of hi story and the impos ition of W estern ways of life on origi nally 

non-Western cultures. Related to thi s is the destruction of local traditions and culture, as we ll as 

environmental destruction through the introduction of modern technology. 

To soften the criticism of Rorty, it is necessary to mention that he seems to have in mind an evolved, 

progress ive form of liberali sm. He states that a post-modern liberali sm would not see the lack of foundations 

as a deficit; indeed the search for foundations means a lack of self-confidence on the part of libera l cultures. 

Rorty (in Gray 1995: 170- 171 ) summari ses his project as the attempt: 

To reformulate the hopes of liberal soc iety in a non rationalist and nonuni versalist way - one 
which furthers their rea li sati on better than older descriptions of them do ... in its ideal form, the 
culture of li beralism would be one which was enlightened, secular, th rough and th rough. It 
would be one in which no trace of divinity remained, whether in the form of the di vinised 
world or a divinised se lf ... The process of de-divini sation ... would, ideally, culminate in our no 
longer being able to see any use for the notion that finite, mortal , contingentl y existing human 
beings might derive the meanings of their li ves from anything except other finite, mortal, 
contingently ex isting human beings. 

What problem does Euben have wi th anti -foundational ism? She argues that thi s particular theme of 

postmodernism refers to the perception that it is no longer necessary for a we ll -ordered society to strive 

toward a "metaphysical conception 01' the good". This is especially the case in post-Enlightenment 

theoretical discourse, where arguments in favour of metaphysica l foundations are considered anachroni sti c. 

Generally there seems to be a feeling of " unease" among certain theori sts when it comes to the concept of 

transcendent foundations. Thus, taking into consideration that certain strands of contemporary political 

theory are characteri sed by what could be termed an anti -foundati onalist approach, there ex ists the problem 

of " how to construct a just society without the transcendent foundations thought to have prev iously sustained 

it" (Euben 1999: 3-4). 

Thi s development is i ronic in the sense that while political theory tries to explain community in terms of no 

longer experi enci ng a need for metaphys ical truths, thi s attempt takes place in a world where political 

practi ce is increasingly being driven by foundationali st certai nties and where efforts are constantly made to 

"remake politica l, cultural and economic power in accordance with these" . One example of how politica l 

actors are driven anew by foundational ism in the Western world is a meeting of Fonner US Vice President 
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Dan Quayle with re li gious-right activ ists in Florida, where he pledged a llegiance to " the Christ ian fl ag, and 

to the Saviour, for whose Kingdom it stands, one Saviour, c ruci fi ed, ri sen and coming again , with li fe and 

li berty for all who bel ieve" (Euben 1999: 4). This seems to contrad ict Ron y's idea that liberal democracy' s 

moral and po liti ca l va lues are no longer based on metaphysica l foundatio ns. Though thi s may be the case for 

most West European states, the US can be viewed as an excepti on as, according to Gray ( 1995: 145), it 

remai ns strong both in terms of fundamenta li st re li gion and fundame ntali st affirmations of the 

En li ghtenment project. The crucial point here is that given the US's dominant po liti cal and military pos ition 

in the worl d, it wou ld be rather short-sighted to overlook its adherence to foundationa list c laims, when it 

comes to how it justifies itself both po litica ll y and mora ll y. 

O ther examples of the overriding presence of founda ti onal ism deal ing with the world of Islam, include the 

Islamic governments of Iran and Sudan, the American embassy bombings and the establi shment of a shadow 

system of med ica l c linics and banks by Islamic groups in Egypt (Euben 1999: 3). The events of September 

Il lh prov ide an additio nal example, as well as the refusal afterwards of Afghani stan ' s Taliban reg ime to 

succumb to Western states' pressure and hand over Osama bin Laden , the suspected mastermind behind the 

attacks. What is a lso important here is the importance that fundamenta li s ts, in general, and Islami c 

fundamenta lists, in parti cular, attach to the lite ral interpretati on of sacred tex ts. As was discussed earlie r in 

the chapter under the secti on of Islamic fundamentalism, previous interpre tati ons of ho ly tex ts, such as the 

QUrcl ll, are rejected in favo ur of what the text " reall y" says. This a lso implies introd ucing re li gious practi ces, 

as fou nd in the QUrcllI , to everyday life. In the context of Islamic fundame nta li sm it is important to 

remember that sometimes interpre tati ons of the QUrcllI are dis torted to suit the po liti cal agendas of leaders. 

A n example is the fo nner Ta li ban regime in Afgha ni stan , whi ch, as mentioned earli er, di scriminated against 

non-Pashtuns. In other instances more moderate attempts have been made to resacrali se ordinary li fe . An 

example here is selling up faci lit ies fo r people to pray at places of work. C learl y thus foundat ionali sm plays 

an important pan in everyday life in the Islamic world . 

This, then is the problem which an anti -foundationali st method of enquiry is faced with. Even more 

di squ ie tin g is the fact that it is classed as one of the three themes of postmoderni sm, whi ch implies that it 

p lays a majo r pan in contemporary political theory. Here it becomes necessary to look at some 

interpretati ons of Islamic fundamen tali sm which have disregarded the im portance of foundations and to 

po int out their shortcomings. 
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2.4.4 Fukuvama's "end of history" thesis - Western triumphalism without any substantial 

challenges? 

An example of how approaches that do not pay attention to foundations have failed to explain political 

events in the contemporary world is Fukuyama's "end of history" thesis. Th is claims that " the total 

exhaustion of viable systematic alternati ves to W estern liberalism'" (Fukuyama 1989: 3) has taken place and 

that humankind has reached the endpoint of its " ideological evolution" which means " the un iversa lization of 

Western li beral democracy is the final form of human govern ment" (Fukuyama 1989: 4). 

A l though l iberal democracy for the moment only dominates the ideological world, Fukuyama ( 1989: 4) 

argues that there are " powerful reasons for believing that it will govern the materi al world in the long run". 

How does Fukuyama see the role of Islamic fundamentalism in the contemporary world ? With the 

neutrali sation of fasc ist and communi st challenges to liberal democracy, reli gion is left as one of its 

remaining challengers (the other being nationalism), in particular the rev ival of religious fundamentalism 

within the Christi an, Jewish and Muslim trad itions. This is the result of the broad unhappiness of the 

" impersonality and spiritual vacuity" associated with liberal consumerist societi es. Fukuyama consequently 

quotes Islam as the onl y religion offering a politica l alternative to liberalism and communism in the 

contemporary world in the form of a theocrati c state. Thi s he follows by saying, however, that the doctrine 

has little appeal for non-Muslims and that " it is hard to believe that the movement will take on any uni versal 

signi ficance"(Fukuyama 1989: 14). 

Fukuyama ends off his essay by arguing that in a " posthi stori cal" world, nationali st, ethnic and religio

politica l confli cts and ideologies still ex ist, but wil l ultimately be worn out together with the actors "still 

stuck in history" responsible for them. The end of history is described as a very sad time, which will mean 

that " the struggle for recognit ion, the willingness to ri sk one's li fe for a purely abstract goal, the world wide 

ideologica l struggle that ca lled forth daring, courage, imagination and idealism will be repl aced by economic 

, Lib~ rali sm is characterised by a commi tment to the concepts o f equali ty. li bert y. indi viduali ty and rat ionality. T his 
illvolvl.::s that everyone should have the ri ght to an eq ual opportunity in life within the contex t of an extensive amount 
of indi vidual libert y. including religious and economic freedom. The rationality element comes in where views in the 
public domain have to be open to criti ca l scrutiny to test and afnrm thdr validity (Be ll amy 1994: 24-25). 
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ca lcu lation, the endless so lvi ng of technical problems, environmental concerns, and the sati sfaction of 

sophisticated consumer demands" (Fukuyama 1989: 18). 

Despite Fukuyama's optimism, it has become clear that the contemporary world does not show the 

predomi nance of Western liberalism without any challenges to it, but that , instead, there is an abundance of 

people and movements who are very much opposed to it (Euben 1999: 5). This statement of Euben ' s could 

be criticised in so far as Fukuyama does make prov ision for possible conflict between those states "still in 

history and those at the end o f history" (Fukuyama 1989: 18). He does thus not dismi ss the possibility of 

oppos ition to liberal democracy, but questions the viability of the challenges posed by reli gion and 

nationalism now that fascism and communism have become defunct. Nonetheless, Euben ( 1999: 4) raises a 

va lid poi nt when she labels as prob lematic Fukuyama 's support of Western triumphali sm and his related 

omiss ion of important distinctions between, for example, Islam, Islamic fundamentalist ideas and Islamic 

fundamenta list militari sm. Islam, for example, refers to the re l igion as a whole and is not to be confused with 

the politi cal ideo logy of Islamic fundamentali sm. The militaristi c aspec t of Islamic fundamentali sm comes in 

where violence is used by some Islamic fundamentalists to achieve spec i fic goals. 

It is important to recogni se Fukuyama4 as part of a broader grouping of post Cold War writers, who 

represent, according to Barber ( 1995: 35), the paradigm of Western triumphal ism. T his view emerged at the 

end of the Cold War, when US President George Bush proc laimed that the ideas and ideals of "the free 

world" had tri umphed over those of the "evi l empire". The Western Triumphali st approach, more generally, 

is based on the fo llowi ng assumptions: 

International behaviour is mainly determined by the internal nature of the states that make up the 

international system; 

2 Liberal democracy has proved that it is superior to other form s of government and has successfully 

defeated the challenges of authoritarian regimes, for example fascism and communism; 

..\ O ther writers representati ve of thi s stream arc W elsh of the U ni versity o f Cape Tow n. who sta les that even if one 
does nol accept Fukuyam<1 enti rely, one can still recogni se the current situation that li bera l democracy is not faced by 
any serious ideological challengers. In future. he argues, debates wi ll mostl y centre 0 11 the institutional embodiments 
o l' liberal dt: lllocrar ic principles. what res traints shou ld be placed on market forces and how comprehensive welfare 
systems should be. Strohe Talbott , wrote in 1995, as adviser to President Clinton. that "de mocracy brings prosperily 
10 ils peoples and peace 10 hi s neighbours" (Barber 1999: 37). 
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3 The economic, soc ial, po liti cal and cu ltural fo undati ons on whi ch libera l dem ocracy is bu ilt , offer the 

indi vidual and the community, as a whole, greater freedom , security and prosperity; 

4 Liberal democracies compete, but do not fi ght each o ther. This is because they reali se that co

operati on is more profitable than confli ct; 

5 Internal barrie rs keep some states and soc ie ti es from adopting li beral democracy; and 

6 Although libera l democracies are not aggressive, they have to de fend their interests against other 

types of states. 

O ne can ultimate ly argue that Fukuyama's "end of hi story" thes is is not ab le to ex plain po liti cal practice 

characteri sed by a fou ndati onali st nature, as in hi s view Islamic fundamen ta li sm is merely dismissed as most 

likely no t being able to take on any "uni versa l significance". Though it has to be taken into account th at 

Fuku yama wrote thi s essay in 1989, before any of the recent po liti cal saliency of Islamic fundamenta li sm 

had emerged, it is c lear th at the noti on th at re ligion , in thi s case lslamic fundamentali sm, onl y poses a 

limited chall enge which will be ultimatel y defeated, is a rather simpli stic one whi ch does not exp lain the 

"daring, courage, imagi nat ion and idea li sm" whi ch Islamic fundame ntali st ideas currentl y seem to insp ire in 

a large number of adherents. Thi s is despite Fukuyama' s argument that these qualit ies are mean t to be 

progressive ly rep laced by "economic ca lcu lati on, the endless so lving of techni ca l prob lems, environmental 

concerns, and the sati sfacti on of sophi sti cated consumer demands", inherent in the triumph of li bera l 

democracy. 

The lack of abi lity to account for or exp lai n the fo undati onali st natu re of po lit ical practi ce can be ex te nded to 

the Western triumphali sm approach as a whole. When look ing at its ge neral characteri sti cs it becomes 

ev ident that the mai n focus is on the superiority of li beral democracy when compared to other forms of 

government and it is implied th at those states who do not read ily embrace it must be faced with certa in 

"internal barriers" that keep them from doing so . Fina ll y, there is an implicit justifi cati on for libera l 

democracies to "defend their interests" against "other" states, using force, if necessary. The US's recent 

attack on Iraq , despite bei ng fra ught with controversy, may, in thi s view, be construed as such a "defense". 
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The tendency to want to "g lobalise" liberali sm as espoused by neo- liberal internationalists (a variant of 

liberali sm identified by Dunne (in Baylis and Smith 1997) virtually identica l to the " Western Triumphali sm" 

described above) can be criti cised in vari ous ways. 

Firstl y, neo- liberal theori sts, like Fukuyama and one of the main proponents of the Democrati c Peace theory, 

DoyleS
, are complacent about the ex tent to which their own society may be characteri sed as liberal and are 

prone to overestimate the number of stable liberal democrac ies in the world . In rea lity thi s number is rather 

limited - only about 24 out of 180 states in the world are li bera l democrac ies, according to Halliday (in 

Dunne 1997: 156). 

Secondly, the defeat of Stalinist-type communism does not mean that liberalism has triumphed over all other 

ideologies. Social democracy remains important in Northern Europe and non-liberal constitutionalism is a 

dominant factor in As ia, for example (Dunne 1997: 156). With relevance to th is chapter and the dissertati on 

as a whole, one can also mention the increas ing popularity of Islamic fundamentalism. In the contex t of 

September Il lh, 'The War on Terrori sm" and the continuing unrest linked to Islamic fundamentali st acti vity; 

it is evident that liberal democracy has not unequi vocall y triumphed. As Bellamy ( 1994: 45) puts it, 

" (Ii berali sts) ignore the significant pockets of dissent from li beral values by nationalist and re ligious 

groups ... " He also mentions the " liberal incomprehension at the continued appeal of fundamentalist 

re ligion", as li berali sts apparently overestimate the poss ibility of fundamentalist views bei ng encompassed 

into a common framework with liberalism. 

Th irdly, Western states have done little to counter the point of view (shared by increas ing sections of their 

own populations) that spreading li beral values is merely a convenient way for promoting Western fi nns' 

commercial interests (Dunne 1997: 156). This underlines the idea of the liberal doctrine be ing marketed as 

" superi or" , as the "best" poss ible form of government; but, at the same time, thi s doctrine being used to 

mask the related exploi tation of local populations, the destruction of the natural environment in the countries 

in which these Western f irms invest and the progressive eros ion of local traditions and culture. This 

'i Doyk is one o f the main proponents of the D emocratic Peace thesis. which clai ms that lihcral stales do not go to 
war wi th other liberal states. This does, however. not mean that they no longer engage in canlliel with non
democratic states. Doyle had an important inlluence on NeD-Li beral Internationali sts, Fukuyama in particular 
(Russell , Layne, Spiro & Doy le 1995: 164 - 184). 
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argument ties in with what has been mentioned in the discussion of the postmodernist reaction to rationalism 

earli er. With the ever-widening gap between the world's ri ch and poor, Bellamy's ( 1994: 45) argument that 

liberali sts in favour of spreading liberal democracy overlook " the continuing sources of social tension from 

deprivation and inequalities arisi ng from a number of structural factors both wi thin and between states" fits 

in here. This can be related to both the divide between elites li ving in lu xury and their deprived populations 

in developing countries, as we ll as the North-South divide. 

The fi nal, rather ironic development linked to the spread of economic liberalism and good governance is that 

this inevitably comes into conflict with the norms of sovereignty and self-determination and more 

importantly interferes with the relationship between governments and thei r populations. The result is 

anything but conducive to modern li beral forms of representative democracy (Dunne 1997: 156). 

What these criticisms against the "globalisation" of liberalism suggest, is how thi s ideology clai ms to be the 

inevitable result that all of the world 's cu ltures will end up with. There seems to be a kind of arrogance here. 

Difficulties are merely overlooked or swept aside with assumptions that what has worked so well for little 

more than 24 states in the world, must necessari Iy be the idea l so lution for the rest. Not to be forgotten is the 

political dri ve behind exporting the world hegemon' s ideology and, of course, its econom ic and, lately 

especially apparent, security interests. Ultimately, however, the Western triumphal ism or neo- libera l 

institutional approach does little to clarify the resurgence of Islamic fundamentalism in an era when 

liberalism is meant to have triumphed, and, if not yet complete ly so, is definitely meant to be on its way to 

an unquestionable victory. 

2.4.5 Huntington's "clash of civilisations" - The West vs. the Rest 

Huntington's thesi s (i n Euben 1999: 5) descri bes Islamic militancy as a c lash between "the West and the 

Rest", presenting the final evolutionary stage of internati onal conflict. He defines the West in terms of a 

commitment to " indi vidual ism, liberalism, consti tutionalism, human ri ghts, equal ity, liberty, the rule of law, 

democracy, free markets, the separation of church and state" and argues that often, opposing iden titi es and 

movements are pitted against it. These can be labe lled as "agents of disorder" - "an expression of 

particularisms and differences over universality and equality". Huntington argues "this is no less than a clash 
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of civilisations - the perhaps irrational but surely hi stori c reaction of an a ncient rival against our Judeo

Chri stian , heritage, our secular present, and the world-wide expansion of both". 

Huntington sums up the reasons for the "clash" between Islam and the West as fo ll ows: "The underlying 

problem for the West is not Islamic fundamentalism . It is Islam, a differe nt civili sation whose people are 

convi nced of the superiority of their culture and are obsessed with the inferiority of their power. The 

problem for Islam is not the CIA or the US Department of Defense. It is the West, a different civili sati on 

whose peo ple are convinced of the uni versa lity of their culture and be li eve that their superi or, if declining, 

power imposes on them the ob li gati on to ex tend that culture th roughout the world. These are th e basic 

ingredients that fuel confli ct between Islum and the West. " (Huntington 1996: 2 17-2 18). Huntington' s thesis , 

accordin g to Euben ( 1999: 6), captures the prevailing mood in the West, one where Is lamic fundamenta li sm 

is presented as "the threat to the New World Order", having rep laced the "Red Menace" of Cold War 

discourse. 

What Huntington ( 1996: 215) depicts as we ll is the growing Western concern with the " Islamic threat"' that 

has paralleled growi ng Muslim anti-Westerni sm. He argues that Islam is seen as a source of nuclear 

pro liferati on, terrori sm and (when it comes to Europe) un wan ted migrants. A lso, both Western pub lics and 

their leaders share these concerns. He qu otes an example which says that 6 1 percent of a 1994 sample of 35 

000 Americans interested in foreign po li cy said "yes" when asked if the "Islamic reviva l" posed a threat to 

US interests in the Middle East. On ly 28 percent answered "no" to the question. In the same year when 

asked to identi fy criti ca l threats to the United States, 72 percent of the pub li c and 6 1 percent of foreign 

po li cy leaders mentioned " nu clear pro liferati on" , while 69 percent of the public and 33 percent of leaders 

said that "internati onal terrori sm" was a threat - two issues whi ch Huntington says are widely assoc iated 

with Islam. Similar concerns were ex pressed by other Western po liti cal leaders, with the secretary general of 

NATO declaring in 1995 that Islamic fundamenta li sm was "at least as dangerous as communism" had been 

to the West and a "very seni o r member of the Clinton admini strati on" po inting to Islam as the g lobal rival of 

the West. 

Here it becomes important to look at more recent stati sti cs on the maller, especially in the aftermath of 

September 11 th According to a po ll conducted by the Chicago Counci l on Foreign Relations and the German 

Marshall Fund of the United States in 2002, the US public has undergo ne some major changes in terms of 
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ris ing inte rnati onal awareness, concern and acti vism. In a post Septembe r II th envi ronment, the percentage 

of members of the US public which sees internati onal terrori sm and related "threats" as criti cal to US vita l 

interests has un derstandabl y increased. So, fo r example, 9 1 % of Ameri cans view " Internatio na l terrorism" as 

a criti cal threat (as opposed to 84% in 1998). "Chemical and bio logica l weapons", arguably linked to Islami c 

fundamenta li sm in the public eye, rank second as a criti cal threat with 86%, as opposed to 76% in 1998. In 

terms of military force to combat terrori sm, 87% (up from 74% in 1998) favo ur US air strikes to take out 

te rrori st training camps, 84% favo ur ground troops (57% in 1998) do ing the same. (It is important to reali se 

here, however, that 88% of Ameri cans also support "working through the UN to strengthen internati onal 

laws aga inst te rro ri sm and to make su re UN members enfo rce them". There is thus not onl y support for a 

vio lent so lution to the problem of inte rnati onal te rrori sm) (Harri s Interacti ve 2002). 

Fina ll y, and of crucial importance to thi s di ssertati on, is how the Ameri can public perceives Islam. 

According to the po ll , there is an increased wariness of Islam. After September II th 6 1 % view Islamic 

fun damenta li sm as a criti ca l threat to the US' s vital interests (up fro m 38% in 1998). 76% of Americans a lso 

fee l th at a fte r September 11 th it has become necessary to restri ct the immigration of Muslims and A rabs in to 

the US, whil e 2 1 % of Ameri cans view the Septe mber II th attacks as representati ve of "the true teachings of 

Islam " to a great degree", 18% "to some degree", 17% "not very much" and 40% "no t at all" . Despite thi s 

increas ing distrust of Muslims and Arabs, and poss ibly Islam in general, a large majority of the US public 

rejects the idea of the "clash of civi li sati ons". Only 27% be li eve that Muslim re li gious, soc ial and po liti ca l 

traditi ons are incompatible with Weste rn ways and that a confli ct be twee n the two civili sati ons is inev itable. 

66% believe th at common ground can be fo und between the Islamic and Western world and that vio lent 

confli c t is therefo re not inev itable (Harri s Interacti ve 2002) . Thus, whil e Huntington's s tati sti cs are to some 

ex tent repeated here, with a substanti al percentage of Ameri cans express ing di stru st of Islam, a fear of 

Muslim and Arab migrants and most obviously intern ati onal te rrori sm, it is important to no te that 

Huntington's pessimi sti c predi cti ons of a clas h between Islam and the W est are onl y supported by 27% of 

A meri cans. 

Fuller (2003: 145) argues that Huntington's writin gs on the "clash of civ ili sati ons" ide ntify culture or 

c ivili sati on as "a key source of future internati onal fri cti on in the coming century". The key flaw in thi s 

thesis, according to Fulle r, is that Huntington confuses the vehicle of cOIl/ licr with rhe source of cOI/j7icr. As 

he puts it , 
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A ll soc ieti es prefer to ennoble their conflicts th rough j ust ification at the highest level of moral 
cause. Thus, few will go to war in the name of capturing territory, destroying a ri va l, exacting 
revenging [s ic], gaining geopolitical hegemony, or se izing economic assets. Instead, war is 
waged in the name of Christian va lues, the proletari an revolution, the master race, the war to 
end all wars, the free world, the forces of history, manifest destin y, or whatever. The banner 
raised is not really the actual cause of conflict; it ra ther springs from quite concrete issues, 
gri evances that are more suscepti ble to so lution that lofty abstract concepts about "clashes of 
civilisations". 

To find abstract explanations for the causes of confli cts like " cl ashes of civili sati ons" , and " Islam versus the 

West" and " they hate our values" is in a sense a way of conveniently shifting responsibility to primordial 

forces beyond one' s control. I f one cannot take responsi bi lity for a conflict for the reasons implicit in the 

"c1ash of civili sations" thesis, this effecti ve ly means that the United States would not need to engage in any 

measure of self-examination of its own responsibilities. Fuller (2003: 146) opposes thi s notion and argues 

that in order to understand and dea l with sources of contlict it becomes necessary to examine rea l, concrete, 

grounded and workab le i ssues on both sides, including psychological legacies. The idea of delving deeply 

into causes of conflicts, specifica ll y situational factors such as economic and politica l conditions coupled 

with ideology, ti es in with the dialogic model of interpretation which is be introduced in detail later on in 

thi s chapter. 

What is striking about Huntington's arguments in hi s discuss ion on " Islam and the West" ( 1996: 209-2 18) is 

the rec iprocal distrust the West and the Islamic world bear each other, each being characteri sed as the 

"Other" respecti vely and therefore not open to either mutual understanding or co-operation: "So long as 

Islam remains Islam (which it will ) and the West remains the West (which is more dubious), thi s 

fundamental conf lict between two great civ ili sati ons and ways of life will continue to define their relations 

in the future even as it has defined them for the past fourteen centuries" (Huntington 1966: 2 12). Thi s thus 

ev idently presents somewhat of an opposition to Fukuyama's "end of hi story" thes is where Islamic 

fundamentalism is depicted as a son of irritati on to Western liberal democracy, not presenting any concrete 

challenge to it and ultimately doomed to failure. Huntington perceives the "clash" between " Islam and the 

West" as both inevitable and, more importantly, dangerously so. Again, as with Fukuyama, there is 

insufficient focus on the foundationali st ideas underl ying Islam fundamentalism, with "Islam and the West" 

merely being pitted against each other as ex treme oppos ites. 
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The question that now needs to be asked is what these two theses have in common. Euben ( 1999: 7) says that 

neither of the two di scusses the status of the truth nor the tension between politics and metaphys ica l 

conceptions of the good, but that both are attempts at depicting the world "as it is and wi ll be" in a 

persuasive and realisti c way. Fukuyama does so with a certain optimi sm, fuelled by a belief in the triumph of 

W estern liberal democracy, whi le Huntington' s is a rather more pessimistic account, based on the inevitable 

occurrence of conflict between " Islam and the West" . The one takes the challenge of [slamic 

fundamentalism too li ghtly, while the other focuses primarily on the inevitab le fau lt line predisposing "[s lam 

and the West" to a conflictual relationship. Euben argues that finall y they seem to be "unable to encounter 

the content of" import of such polit ical practi ces (an example be ing fundamentalism) in a meaningful way". 

This thus ti es up with the point rai sed earlier, where it is stated that contemporary anti -foundationali st 

po liti cal theory is not able to explain the increas ing importance of foundationa l ism in contemporary political 

practice. Another characteristic of both these theses is the idea of religio-political movements being pitted 

against the West in a relationship of the " particularisti c, irrational and archaic" in relation to the 

"uni versa li stic, rational and modern " . Ultimate ly politica l [slam is defined as a " menace" and a threat to 

" modern , legitimate politics" that needs to be overcome. 

The scene has thus been set to explain and just i fy use of the dialogic model of interpretation, as espoused by 

Euben. Shortcomings of rati onalist approaches to Islamic fundamentali sm have been pointed out and the 

problems of accounts that do not pay attention to the foundationa list character of contemporary politica l 

practice have been ex plained as we ll. The need to focus on the ideologies of Islamic fundamentalist groups is 

central to the dialog ic model of interpretation and will now be explained. 

2.5 A DIALOGIC MODEL OF INTERPRETATION 

2.5.1 Explanation and justification 

As argued in detail earli er on, rati onalist interpretations of Islamic fundamentali sm have severe limi tations, 

speci fically in terms of their neglect of the ideo logies of Islamic fundamentalists. A dialogic model of 

interpretation is useful in providing a "better" understanding of fundamentalism. Rationalist interpretations 

of Islamic fundamentalism can help provide an idea of the soc io-economic and politica l conditions prevalent 

in the case studies which are examined, Algeria, Sudan and South Africa, but more importantly, as is 
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expl ained, it is also necessary to look in detail at the ideologies of Islamic fundamentalist groups in these 

states, in order to come to a deeper, less condemnatory understanding of Islamic fundamental ism. 

Euben ( 1999: 36) refers to Heidegger and Gadamer specifica lly when mentioning the traditi on behind the 

dialogic model of interpretation, though it invo lves numerous other debates within and about hermeneutics 

as well . Gadamer (in Euben 1999: 36) argues that language is the basic premi se of human existence and that 

an interpreter will therefore see all obj ects of interpretation from the point of view of his or her own 

world view, bel iefs, norms and practices. The notion of a neutral observer or "a point of view outside the 

experience of the world in language from which it could become an object" is thus abandoned. This at the 

same time in vo lves a move away from a positivist epistemology that sees understanding as discovering "the 

final and objecti ve truth". Instead, understanding wou ld be the result of a dialogue between two horizons of 

meaning, neither of which is able to claim a monopoly on what " the truth" consists of. The idea here is to 

have all participants, in thi s case the analyst and Islamic fundamentalist groups, enter into a dialogue. The 

analyst wou ld not "claim" to be in the ri ght from the outset, but, ra ther, would be open to new interpretations 

and insights that cou ld be gained th rough mutual participation in this dialogue. 

Habermas (i n Dews 2003: 360-36 1), another postmodernist who could be added here, proposes 

"communicative reason" instead of pursuing a " total ising critique of reason" . T hi s implies not limiting 

rationality to "a drive for instrumental calcul ation and control", but also making room for the ability of 

human beings to " rai se, respond to and assess validity claims", for example claims to truth raised in 

linguisti c communication, This abi lity needs to i nclude identi fy ing oneself wi th or putting onese l f in the 

place of the interl ocutor or "Other" . It is by developing thi s ab ility that reflecti ve subjectivity emerges. The 

idea of communicati ve reason overrides the assumption that reason is inevitably dominating and 

exclusionary, because the "rati onal goal of achiev ing consensus" depends exactl y on recognisi ng what the 

"Other" claims as potentially more vali d than what you yourse l f claim. Again, thu s, the idea prevails of not 

forming a preconceived notion of the "Other", based on the idea of the superi ority of rationali st enquiry, but 

of attempting to identi fy onese l f with the "Other" in order to come to a more comprehensive understanding 

of what the "Other" has to say. 

Levinas (in Dews 2003 : 362-363) argues that our ethica l relation to the "Other" implies a sense of boundless 

responsibility. Simple, naked being for Levinas constitutes the it y a (or "there is") as anonymous, neutral, 

52 



oppressive and horrifying. The only way to escape thi s cl austrophobic pressure of being, is by interacting 

with the '·Other". Only here is it possible to catch a glimpse of the divine. This potential perception of 

divinity does not, however, mean an embrace of metaphysical foundations or "the elusive trace of the divine 

[which] is disclosed through our ethical response to the human Other". Although there is a suggestion of 

anti -foundationali sm here, which , for Euben poses seri ous problems to enquiry into contemporary political 

events, because (as explained earli er) many are in fact characterised by a strong foundational ism, what 

Levi nas stresses in particul ar is the importance of interacting with the "Other" to overcome the " horrifying" 

reality of mere ex istence. 

What is important here as we ll , is that the conditions of the dialogue - the participants, the tradi ti ons to 

which they belong, the prejudices, which they bring to the conversation - form pan of the claims that are 

brought forward and mediated. Understanding is thus not eeing things from an ex ternal "objec ti ve" point of 

view, but in vo lves a Hfusion of horizons". Gadamer argues that the hermeneuti c ori entation invo lves the 

analyst being Ha partner in dialogue with others in the past and present" , di scarding a monopoly on truth and 

at the same time enjoin ing an openness to other meanings (Euben 1999: 36). 

A nother characteri sti c assoc iated with the dialogic model of interpretation is that the analyst needs to 

acknowledge hi s or her own prejudices so that " di sparate understandings" can ultimately be transformed into 

" mutually intelligible meanings". This requires the analyst to be wi lling to enter into a transforrnati ve 

process where one's own status and that of the other are continuously renegotiated. This would discard the 

idea of different cultural practices as locked away in separate boxes of meaning and at the same time 

challenge the possibility that there is " a transcendent pos ition from which to see the one-to-one 

correspondence of truth to linguisti ca lly naked facts in the world". A key related idea here as we ll is that of 

the "i nexhaustibility" ' of the meani ng of tex ts (Euben 1999: 37). 

Very important, as can be seen from the argument above, is thus the idea of acknowledging one's prejudices, 

but doing thi s with the aim of incorporating what the other participant in the dialogue has to say. Prejudices 

are thus not necessaril y limiting, as they can potentially help one continuously adapt one's point of view as 

the dialogue progresses. Using the dialogic model of interpretation thus counters the temptation of separating 

different cultures and their related idea-structures so as to keep them unintelligible to each other, and that of 

imposing a single, Western-inspired version of the truth on an interpretation of Islamic fundamentalism. 

53 



Haberm as (i n Euben 1999: 39-41 ), in a c riti cal discussion of Gadamer' s dialogic model of understanding, 

whi ch reduces soc ial inquiry to a di alogic ex plication of meaning, points out that one also needs to take into 

account the ways in which language can disto rt and concea l, but al so express the social, po liti ca l and 

economic conditi ons of life. Language can thus al so function as a medium of domination and soc ial power. 

Furthermore, according to Haberm as, what is important, is that the dia logic mode l of interpre tati on makes 

possible both eva luati on and criti que. The dialogic model of interpretati on thus, in thi s way, does not 

endanger objecti vity, but rather challenges a parti cul ar pos iti vist standard of objec ti vity, which advocates a 

final, transcendent no ti on of the truth . What one find s whe n employing the dialogic mode l of interpretati on 

is a standard of compatibility that ex ists between the interpreter and the understandings of the partic ipants. 

Thi s includes the possi bility of being distanced suffi c ientl y from the participants' own meanings to a ll ow 

roo m fo r c ritique of how they understand their own ideas and , more specifica ll y, fo r the poss ibility th at 

participants can misunderstand or misrepresent aspects of their own behaviour. 

It is thi s e lement of the dialogic mode l of interpretati on th at prevents it from being too uncritica l and 

accepting about what the participants have to say about their own ideas. T hi s woul d, in a way, present the 

oppos ite of a Western rationali st-inspired condemnation of Islamic fundamenta li sm, as there wo ul d be a 

somewhat too unconditional acceptance of the ideas of Islamic fundamentali sts. 

A fina l cauti onary note is necessary when discussing the dialogic model of interpre tati on. Euben ( 1999: 41) 

states that these "d ialogues" across cultu res often take place under conditi ons which are characteri sed by 

substantia l leve ls of inequality - be tween "centre" and "periphery", fo r example . Thi s is exacerbated by the 

fact that modernisation and globa li sati on, processes originating in the West, often confront peripheral or 

post-co loni al states not with greater parity, but with hi gher levels of inequality. O ne thus needs to attend to 

the "cultural, economic, and political ineq ualities that shape the conditio ns and te rms of the d ialogue" when 

entering into cross-cultural conversati on. The dialogi c model of interpre tation is not in vulnerab le to the 

inequalities of power of the participants, but is useful in the sense that it is open to and aware of these. " If it 

is imperati ve to seek understanding, and to seek the best understanding poss ib le, we are paradox icall y 

perhaps, best served by methods attenti ve to the finitude of our capaci ty to understand complex matri xes of 

meaning in part constituted by systemati c inequalities of power". 
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The dialogic model of interpretation makes it possible to di f ferentiate between " better" and "worse" 

interpretati ons, " Better" interpretations involve the poss ibility of attaining a " fu sion of hori zons" whi ch 

would make room for the fundamentalists to voice their opinions as well. Instead of advocating a fi nal, 

objective, positi vist- inspired notion of the truth, "better" interpretations would be aware of their own 

conditionali ty and open to distorti ons that may be the result of substantial inequality in the postco loni al 

world, Finally, " better" in terpretations focus on an explanation of the subject's meanings, while still 

allowing the interpreter to distance him or herself from the subjects to such an ex tent so as to be able to 

criticise their accounts of their own experiences (Euben 1999: 44-45). 

Hav ing established the usefulness of the dialogic model of interpretation in analys ing the ideologies of 

Islamic fundamentalists, it now becomes important to point out how rationalist interpretations may prove 

useful when using the dialogic model of in terpretation, despi te the critici sms level led against them above, 

Fi rstl y, rationalist analyses are useful in that they express the power of a dominant discourse by assuming 

that there is an objective reali ty outside the subject of Islamic fundamentalism, From here the concept can be 

both described and at the same time in fused with certain characteri sti cs (for example, " irrationality" or 

"backwardness") and thus, in a way, created. Secondly, rationali st analyses of Islamic fundamentalism are 

use ful in that they help illustrate the socio-economic conditions which may lead to the emergence of 

discontent and di saffection, often accompanying the growth of revolutionary movements. M odern isation, 

urbanisation, industriali sation, ri si ng unemployment, yet increased levels of ill iteracy at the same time do 

parti ally explain the "urge to challenge prevail ing cond it ions and the powers and processes that produced 

them". It is crucia l to understand, however, that merely painting a picture of the politica l, economic and 

soc ial conditions in Mi dd le Eastern countries is not suff icient to explain why Islamic fundamentali sts are 

drawn to a fundamental ist ideas rather than any other set of ideas (Euben 1999: 47). 

The dialogic model of in terpretation is adopted in the political analysis of the ideologies of Islamic 

fundamenta list groups in A lgeria, Sudan and South Afri ca. Reasons for use of thi s model have been given 

above, The aim is to move away from rationalist approaches to Islamic fundamental ism, which tend to 

reduce Islamic fundamentalism to a reflex reaction against modernity and place it in irrat ional opposi tion to 

the rational West. Rather, thi s dissertation attempts to come to a " better" understanding of Islam ic 

fundamental ism in the states which are examined by means of analys ing the ideologies underl ying Islamic 
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fundamental ist groups in A lgeria, Sudan and South Africa, but also by means of incorporating some of the 

use ful elements of rati onalist analysis, for example taking into account struclllral factors: political, cultural 

and soc io-economic conditions. Structural factors are significant in terms of their impact on the ideologies of 

Islamic fundamentali st groups in A lgeri a, Sudan and South Africa. This implies predominant use of the 

dialogic model of interpretation, but without disregarding what rationali st analyses of Islamic 

fundamen talism can contribute. 

2.5.2 Practical implementation of the dialogic model of interpretation - some ideas 

In terms of practi ca l implementation considerati ons, Gray ( 1995) proposes some ideas. He argues that a 

more modest, but also more hopeful prospect than revolts against modernity (eg Nazism or reli gious 

fundamenta lism), would be political forms ari sing in truly post-Enlightenment cultures to shelter and ex press 

diversity. This wou ld imply allowing different cultures, worldviews and ways of life to co-ex ist in peace and 

harmony (Gray 1995 : 155). It is important here to give up certain conceptions of morality, science and 

religion (not as a vesse l for a particular way of life, but rather as the bearer of truths possess ing uni versal 

authority). The same goes for the humanist conception of humankind as a pri vileged site of truth (Gray 

1995: 155). Thi s ti es in with the dialogic model of interpretation in the sense that thi s approach would 

necessitate co-operation between different cultural groups and, more importantl y, for Western societies to 

renege any claims to superiority. This is a rather idealisti c notion, however and far from rea li sati on. 

Gray ( 1995: 156) elaborates on the above idea by saying that liberal states need to learn how to li ve with 

non-libera l states. In the same way, libera l and non- liberal cultural forms need to start co-ex isting peacefu lly 

and harmoniously. Nothing in liberal practice is ·'central, foundational or indispensab le" and li bera l life 

contains nothing that is fixed or exempt from questioning. Liberal policies and projects such as the policy of 

global free trade embodied in the Global Agreements on Tariffs and Trade (GATT) project need to be 

reconsidered and rejected because they attempt to disso lve ·'distinctive ways of life" in the context of " the 

all -consuming commensurability and homogeneity of the global market". Again thi s is rather optimistic, 

considering the fact that it is the world ·s industriali sing states who set up the GATT agreement in the first 

place. It is hi ghly questionable whether they would be willing to give up the benefits they are gaining 

through these agreements, for example additional markets for their surplus goods, in favour of allowing 

different cultures to li ve together in harmony and preventing their traditional ways of life from being 
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destroyed. Gray's ( 1995: 180) optimi sm becomes apparent in his argument that the uni versal ising proj ect of 

Western cultures must be surrendered and replaced by a willingness to share the earth wi th cultures which 

are distinctly di fferent from the Western one. The aim here is not to achieve absolute sameness, but an 

expression of openness to cultural difference. 

A similarl y idealisti c suggestion comes from Irani an president Mohammad Khatami and his proposal for a 

" Di alogue among Civili sations." He refers to "necessity and significance of dialogue" and what is necessary 

to faci litate thi s: " rejection of force, promotion of understanding cultural , economic and politica l fields, and 

strengthening of the foundations of li berty, justi ce and human rights." A lso, " i f humanity [l tthe threshold of 

the new century and millennium devotes all efforts to institutionali se dialogue, replacing hostility and 

confrontation with discourse and understanding, it would leave an invaluable legacy for the benefit of future 

generations" (Khatami 200 I : 18). He elaborates on thi s by talking about the need to "bring hearts together" 

and the necessity for "minds to be brought closer together" . In order to achieve thi s, it is necessary for the 

"great thinkers 0 1' the world to make a specia l eFfort to understand the main concepts in the thoughts of 

others and then to communicate these to their own people" (Khatami 200 I : 26). 

The overl y idea li sti c and optimistic nature of these suggestion is all too clear. Wonderful as it sounds to 

bring people's hearts and minds together, there is li ttle ev idence in the world that such efforts are currently 

being made or will be made in the short to long term . How does President Khatami envisage thi s "dialogue 

among civili sati ons?" Some of the suggestions he makes is to introduce reform into the United Nations 

Security Council , combat terrori sm (which he identifies as a particular prerogati ve for the government of the 

Islamic Republic of Iran), rid the world of "the ni ghtmare 01' nuclear war and weapons o f mass destruction" 

and halt the "systematic devouring of nature", instead preserving the environment, whi ch, " as the common 

natural heritage of [hu]mankind, constituted the most important priority of the coming century" (Khatami 

200 I: 18-21 ). He also suggests the formati on 01' a World Culture, which ought not to overl ook the 

characteri sti cs and requirements of nati ve local cultures and, more importantly, should not aim to impose 

itse l f on them (Khatami 200 I : 32). This is different from the Western culture which is penetrat ing more and 

more tradit ionally non-Western cultures, but, despite substantial attempts to the contrary, is not succeed ing 

in making its norms and values part of these cultures, as is pointed out earl ier in the chapter. A nother 

important point raised by Pres ident Khatami (200 I : 33) is the poss ibi lity of aimi ng at " meta-hi stori ca l 

discourse", which wou ld attempt to illuminate such eternal human questions as the ultimate meaning of life 
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and death, or goodness and evil. " Without a discussion of fundamental s, and by simply confining dialogue to 

superfi cial i ssues" not much progress would be made. 

When superficial i ssues masquerade as " real ", "urgent" and "essenti al", and no agreement - or 
at least mutual understanding - concerning what is trul y fundamental is obtained among 
partners to dialogue, misunderstanding and confusion are proliferated at the cost of empathy 
and compassion 

This, of course, underlines one of Euben's main prerogati ves, as is pointed out earlier, the criticism of anti 

foundational ism and the need to make room for a model that will be able to dea l with increas ingly 

foundationalist political practi ce as found in contemporary life. The fact remains, however, that important 

and relevant as such a "dialogue of civili sations" may be to promote peace, it will be difficult to rea li se and 

will require more than large amounts of idealism to achieve. 

Having justi fi ed the use of the dialogic model of interpretation, it becomes necessary to situate influenti al 

Islamic fundamentalist world views in the global histori ca l contex t from which they have ari sen and to 

afterwards describe them, because of their influence on the ideologies of Islamic fundamentalist groups in 

A lgeri a, Sudan and South A fri ca. In thi s way, a more complete picture w ill emerge of the difficulties fac ing 

Muslim populations in the contemporary world as a whole, as we ll as those in the states to be discussed. 

2.6 SUMMARY OF CHAPTER TWO 

Chapter two dea ls with the theoretical framework behind the di ssertation. A broad discuss ion of Islamic 

fundamentali sm is entered into in order to prov ide a range of possible understandings of the concept. 

Fundamentalisms, incl uding Islamic fundamentalism, have ari sen alongside the development of modernity in 

all major faiths, and show si milar characteri sti cs across the world 's major reli gions. These incl ude a 

disenchantment with modernity, which has not deli vered what was expected of it, as we ll as a certain degree 

of fear that the secular establishment wants to wipe out religion. While there is no doubt that the 

phenomenon of Islamic fundamentalism is a force to be reckoned with, use of the term itse lf is controversial 

and di sputed. Nonetheless, according to Euben ( 1999), it is the best term to use. A lso, she argues that it is 

re lati ve ly clear-cut as it has a politica l, rather than exclusively religious, dimension, claims to have (he 

authoritati ve reading of what the QlIrall rea lly says, and has developed alongside, rather than merely in 

reaction to, modernity. Islamic fundamentalism has also taken on many forms in practi ce, including the 
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notoriously di ctatorial Taliban regime in Afghanistan, but also less rad ica l Islamic fundamentali st initiatives 

at socio-economic upliftment in Islamic countries. 

When wanting to justi fy the dialogic model of interpretation, it first becomes important to critici se ri va l 

ways of approaching the phenomenon of Islamic fundamenta li sm. While rati onalist analyses may certainly 

prove helpful in terms of looking at structural (poli tical , soc ial and economic) factors in Islamic soc ieti es, 

they nonetheless lack the cruci all y important focus on Islamic fundamentali st ideas, which di stinguishes the 

dialogic model of interp retation. In addition, rationali st analysts often claim to be neutral and to stand 

outside the situation they wish to examine, thereby ultimately producing rather one-sided accou nts and 

reducing Islamic fundamentali sm to no more than an irrational reflex reaction and by-product to modernity. 

Postmodernism has provided a criti cal chall enge to rationali sm, in terms of criti cising the ex istence of a 

monopoly on the truth , but at the same time shows the shortcoming of not according enough import ance to 

the foundationali sm or need to stri ve for a higher metaphysical good in society that characteri ses many 

Islamic soc ieties. 

The dialogic model of interpretati on aims to combine the advantages that rat ionali st analyses hold with the 

postmodern rejec ti on of a single, uni versa li st version of the truth . The idea is that the analyst enter into the 

situati on he/she aims to analyse and to engage in dialogue with the partic ipants in vo lved, rather than cla im to 

stand outside it. This does not, however, exclude the possibility of criti cising the participants' ideologica l 

justifi cations. There have been suggesti ons about how to reali se the di alogic model of interpretation, in terms 

of foste ring understanding and co-operation between world' s different countri es . While these are noble and 

certainly wo rth strivi ng for, they are nonetheless highl y idea li stic and probably unattainab le in the short 

term. 
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CHAPTER 3: ISLAMIC POLITICAL THOUGHT 

3.1 INTRODUCTION 

Thi s chapte r commences with the hi story of the re latio nship be tween the world o f Is lam and the West. The 

o nce dominant and powerful Islamic civili sati o n became increasingly subject to Weste rn intluence and thi s 

deve lopment eventuall y culminated in Muslim states becoming co lonies of the West. Attenti on is paid to 

how Muslims perceive and expla in their loss of glo bal po liti cal and inte llectu al influence, as we ll as to 

severa l other causes whi ch may have contributed to the decline of the Is lamic world . This di scuss ion is then 

taken further in order to illustrate how the contemporary re latio nship be tween the world o f Is lam and the 

West is pe rceived by commentators fro m bo th sides, what the shortcomings and dangers of these views are 

and what needs to be do ne in order to improve re lati ons. The a im is to link the hi sto rica l di scussio n o f the 

interacti on between the West and Muslim states to the present and to deal with how Muslims view their 

hi story and the ir re latio nship with the West, but a lso ho w the West has viewed and treated Muslims. 

Nex t, the effects of the impos iti on of secul ari st and natio nali st ideo logies on the new ly independent Muslim 

states are di scussed. The secul ari sati on process promoted by the post-independence reg imes th roughout the 

Muslim world has not resulted in development , but instead in the transplantati o n of a li en Western 

instituti o ns, laws and procedures that have eroded the traditi o nal system of Is lam and have c reated a seri o us 

identity cri s is whi ch Muslims a ll over the world suffer. In additi o n, many Muslim states are characteri sed by 

economic and po liti cal instability. 

The focus then turns to Is lamic revivali sm, a phenomeno n whi ch is characteri sed by Muslim populati ons' 

increased interest in Islam as a po liti cal system, and , simultaneously, Muslim governments' rea li sati o n that 

in vokin g Is lami c symbols and values in po liti cal programmes, though no t necessaril y intending to establi sh 

an Is lamic system, is a promising way of gaining popular support. Is lam is thus c lose ly linked to bo th 

po liti cal aspirati ons o f the future (the establi shment of an Is lamic system ) and po liti ca l necessiti es o f the 

prese nt (ensuring support for curre nt regimes). This is fo llowed by a di sc ussio n of fo ur categories of 

rev ival ists: Is lamic fun damentali sts, Is lamic traditi o nalis ts, Is lamic moderni sts and Is lamic pragmati sts in 

order to clari fy d iffe rences betwee n the diffe rent forms o f Is lamic po litical thought. Parti cul ar attenti o n is 

paid to Is lamic fundamentali sts, as it is Is lami c fundamenta li sm that is dealt with in the fo ll owing chapters 

60 

 
 
 



when it comes to analys ing the ideologies of Islamic fundamentali st groups in A lgeria, Sudan and South 

Africa. 

3.2 WESTERN HEGEMONY IN THE MIDDLE EAST 

3.2.1 The rise of the West 

The Muslim world 's and impress ive history of territorial and intellectual expansion, spanned more than 1000 

years . Fuller (2003: I ) cites the Israeli scholar Kramer: 

In the year 1000, the Middle East was the crucible of world civili sati on. One could not lay 
claim to true learning if one did not know Arabic ... A n Islamic empire, establi shed by conquest 
four centuries earlier, had spawned an Islamic civili sati on, maintained by the free wi ll of the 
world's most creati ve and enterprisi ng spirits ... [T]here could be no doubt that the dynasti es of 
Islam represented the political, military, and economic superpowers of the day ... The supremely 
urbane civili sati on cultivated genius. Had there been Nobel pri zes in 1000, they wou ld have 
gone almost exc lusive ly to Moslems. 

By the ninth century, the world of Islam had attained impressive proportions, ranging from the Indus Ri ver 

in the east to the A tl as Mountains in the west. Christian Europe saw the cons istent infiltration of Islam into 

its territories: The Muslim world held Spain, Southern France, a part of Italy, as well as the islands of 

Crete, Corsica, Sici ly and Sardinia. The Islamic world also led the world in science, art, mathemati cs and 

military mi ght. Both intellectuall y and politically, its supremacy was at thi s point unequalled (Husai n 1995: 

158). 

No other culture in the history of the world equals Islamic civili sation in terms of the duration of its 

ex tensive influence and the geographically diverse and vast region of the world it covered. As Ful ler (2003: 

2) puts it : "Thi s civi li sati on formed the heart of the world order far longer than Western civili sati on has, 

and over a far broader region." Fuller 'S statement merits a closer look at what lay behind thi s prolonged 

achievement of Islamic civilisation. For many Muslims it is unnecessary to speculate about the reasons for 

their predecessors' success. Islamic civili sation created an enduring system of be lief, governance and social 

order, incorporating a substantial variety of regions, cultures and peoples, because of the strength of Islam 

which lies in the fact that it is the message of God as revea led to the last of His prophets: Muhammad. 

Islam, as reli gion, thus becomes important in Muslim hi story as a source of "deep sustenance, support, and 
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guidance" and its spiritual inspiration and related vi sion of soc ietal organisation can be seen as a reason for 

its permanent acceptance by such a di versity of cultures and peoples over such a long peri od of time. In 

fact, rarely in history has any Muslim culture been supplanted by another religious culture. To sum up then, 

even Westerners, however they may view Islam, cannot ignore the fact that it , in both a political and social 

sense, has prevailed over a greater part of the world, for a longer peri od o f time and has included more 

diverse cultures than any other religion. Thi s impress ive hi stori cal record suggests that Islamic civili sati on 

represents a powerful cultural force, capable of meeting the soc ial, ethical and moral needs of diverse 

cultures for long peri ods of time under di ffering histori cal and reg ional conditions (Fuller 2003: 2-4). 

However, despite their impressive record of dominance in several important spheres, Muslims were 

unprepared for a shift in the balance of power and creati vity away from them, something that started 

around the 15th century. ''The ri se of the West is unparalleled in world hi story", A rmstrong states (2000: 

14 1). For centuries the countries north of the Alps had been viewed as backward. By the 12th and 13th 

centuries these European countries had more or less caught up with the dominant cultures of the time, and 

by the 16th century a process of maj or transformation and development had begun that would result in the 

West's domination of the rest of the world . This unique developmental achievement would even surpass 

the pos ition the Islamic empi re held during the ninth century (Armstrong 2000: 14 1). 

A t the beginning of the 18th century several parts of the Islamic world had become subjected to the impact 

of the economic and military challenge of an emerging moderni sing West. A key development that took 

place was a reversa l in the power relationship between the Islamic world and the West. Whereas the former 

had held an offensive, ex pansive pos ition vis-cl-vis the West, it was now forced to take on a defensi ve 

posture. Islam's dominant ro le in world history was replaced by that of Chri sti an Europe, which '''as 

experi encing a prolonged peri od of outstanding creati vity whi ch was to prove hi storically decisive for all 

the world" (Esposito 199 1: 42). 

3.2.2 Colonisation of the Islamic world 

European moderni sation would impact seriously on the Islamic world. The constant progress made by the 

moderni sed states and their industriali sed economies, in both Europe and progressive ly al so its A merican 

co lonies, meant that there would have to be continual expansion in order to tap new markets, as those in the 
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home countries had been saturated. A process of co lonisation began, with the aim of drawing agrarian 

societies into Europe's commercial network (Armstrong 2000: 143). By the late 19th and early 20th 

centuries European coloni alist penetration of the Islamic world ex tended from Morocco to Indonesia6 A 

military and economi c presence often resu lted in foreign political domination or rule: the French in North, 

West and Equatori al Afri ca, as we ll as the Levant (now Lebanon and Syria); the British in Palestine, 

Transj ordan, Iraq, the Arabian Gu l f and the Indian subcontinent; the Dutch in South-East Asia. Even where 

Muslims retained self-rule, as in the Ottoman Empire and Iran, they were nonetheless forced in to a defensive 

posture against Western political and economic expansionism (Esposito 199 1: 42). 

European interest in the Middle East was until the 20th century mainly strategic. Throughout the 19th 

century the "Eastern quest ion" had invo lved Russia and Britain competing for influence in the reg ion and 

contro l over communications at the expense of the Ottoman Empire. The end of World War One saw a 

dramatic shift of focus in terms of the " Eastern question". A n important development was the 

dismemberment of the Ottoman Empire: its heartland became Turkey, while its former Arab dominions were 

divided into seven separate states or co loni al entities. Two of these new entities (Lebanon and Syri a) were 

now ruled by France, three (Iraq, Jordan and Palestine) by Britain, and two (Saudi Arabia and North Yemen) 

became independent Arab monarchies (Halliday 1996: 23). According to Armstrong (2000: 148) thi s was 

seen as an outrage or, more strongly, as a betrayal, as the European powers had prom ised independence to 

the A rab provinces of the Ottoman Empire. A nother Factor that contributed strongly to the Muslims' fee ling 

that they had been betrayed was the Arab provinces' support for the A llies in the First World War against the 

Ottoman Empire which had sided with Germany. 

Halliday ( 1996: 23) explains that with the di vision of the Ottoman Empire, a redefin ition of the strategic 

ri va lry in the region took place. Just prior to World War One substantial quantities of oil had been 

discovered in and near the Persian Gulf, which meant that the Middle East, which had thus far been of geo

strategic importance, now took on an intrinsic economi c significance. A lso Western Europe would 

increasingly have to deal with ri val powers in the form of the US, wh ich had entered the Middle Eastern 

arena for the First time (in the earl y stages mainly in the form of oil companies) and Communist Russia after 

the 19 17 Bolshevik revo lution. 

f> More specilically: France cS lablishcd ilsdr as a colonia l power in Algeria ( 1830). Tunisia ( 188 1) and Morocco 
( t912) ; Italy in Libya ( 19 It ) and Britain in Egypt ( 1882). Sudan ( 1898), in South Arabia ( 1819) and in the stri ng o r 
coastal Persian gulf states (la te nineteent h century to 19 14) (Hall iday 1995: 22-23). 
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As the Middle East took on more and more significance, one Muslim country after another came under 

Western contro l. The co lonised countries consequently provided raw materials for export to the European 

states which had colonised them , and would receive cheap manufactured Western goods in return, usually 

ruining the prospects ofa success ful local industry (Husain 1995: 158). M oderni sation along Western lines 

would also take place; financial and commercial li fe would be transformed to conform to a Western system, 

and at least some of the " nati ves" needed to famili arise themselves with the modern ideas and ethos that they 

had now become permanently exposed to (A rmstrong 2000: 144). Husai n ( 1995: 158) also mentions the 

introduction of Western secular education and exp lains how the indigenous el ite, simultaneously impressed 

and antagoni sed by European power, both emulated and cooperated with their co lonial masters. Embracing 

Westernisation and seculari sati on, they internalised Western attitudes, lifestyles and ideologies and were 

thus poised to take power following independence. 

The introduction of moderni sation in the Muslim world is dealt with by Esposito ( 199 1: 43) who discusses 

how the Ouoman Sultan Mahmud II ( 1808-39) and his vassa l in Egypt Muhammad (M ehmet) A li ( 1805-49) 

tried to emulate the West in the 19th century. It is interesting to note that these leaders went to great lengths 

to reform their societies along Western lines, even though, at this stage, their territori es were not yet under 

colonial rule. This underlines their fervent desire to se lecti ve ly adopt modern developments in the hope that 

this wou ld result in material improvements. It is important to note here that earl y 19th-century moderni sation 

efforts were not ex tended to all areas of society, but had their primary impact on the mi litary-bureaucrati c 

insti tuti ons of the state. Change was adopted by the state and implemented by a small politica l elite, wh ich 

was responding to the ex ternal threat of European expansionism and not to internal , societal pressures for 

soc ial change. Watt ( 1968 : 11 6) adds an interesting point in that he says that often, but in especially in the 

case of the Ottoman Empire in the 19th century, "a show was made of taking over European institutions in 

order to impress on European statesmen that Islamic countries were rapidly transform ing themselves into 

'modern ' states." 

Thi s initial piecemeal moderni sation introduced by M ahmud II was later developed and systemati sed by his 

son Abdu lmejid through an ambitious series of reforms known collecti ve ly as the Tanzimat 

(reorganisations). State-supported, modern , European-inspired institutions soon challenged thei r Islami c 

counterparts: new secular schools were establi shed to train not only the military but a new bureaucrati c 
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corps; land reforms were introduced, as we ll as new legal codes and courts to regulate civ il , commercial and 

penal affairs. A significant characteri sti c of these reforms was the increas ing seculari sation that the Islamic 

state was becoming subject to: religion was separated from the institutions and functions of the state. 

U ltimately, however, the effects of modern reforms, both in the Ottoman Empire and elsewhere in the 

Muslim world, did not filter through to all sections of the local populations. The Islamic basis of Muslim 

states had been altered by a progress ive seculari sation of society, in which the ideology, law and institutions 

of the state were no longer of an Islamic nature but were indebted to imported models from the West. This 

resu lted in a bifurcation of Muslim soc iety, which was ev ident in both its educational, as well as its legal 

system. The coex istence of traditi onal religious and modern secular schools, each with its own constituency, 

trained two classes with di vergent perceptions: a Westerni sed elite minority and a more traditi onal, 

Islamically ori ented maj ority (Esposito 199 1: 44-46). 

A rmstrong (2000: 145) makes a similar point. She argues that the process of W estern is at ion was not 

embraced by the entire populations of agrarian co lonies, who, instead, ex perienced it as " invasive, disturbing 

and alien". M oderni sation took place only superfici ally, as, what had taken Europe three centuries to 

develop, had to be achieved at top speed in the colonies. Whereas all classes of European society had had the 

opportunity to deal with modern ideas, usually only the upper classes in the co lonies would rece ive a 

W estern education and come to terms wi th the dynamics of modernity. A di vision thus took place in soc iety, 

between those who had had the opportunity to embrace moderni sation and those who had been left behind to 

continue functi oning according to an agrari an way of life (this can be seen to include not only long

establi shed modes of production, but also a trad itional way of thinking and adherence to a fixed set of 

cultural prac ti ces). Those who had been exc luded from the moderni sation process suddenly had to deal with 

see ing their country become totall y alien to them; suddenl y they were rul ed according to secul ar foreign law 

codes, which hitherto they had been unfamiliar with. 

It is here where it becomes necessary to consider the impact that such drastic changes had on the populations 

of Muslim countries. What had been the causes for the dec line of the world of Islam? How would Muslims 

react to these; how would they explain them ? What wou ld be the impact of moderni sation and the 

introduction of modern secular institutions on the political, economic and social conditions in Muslim states 

and how has thi s impacted on conditions in these states today? Most importantly, for the purposes of thi s 

dissertation, what would be the impact of moderni sation on Islamic politica l thinkers, specifically 
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fundamenta li st thinkers? A ll of these questi ons are pertinent and need to be addressed in order to set the 

scene fo r a tho rough and successful analysis of the ideologies of Islamic fundamentali st groups in Algeria, 

S udan and South Afri ca, which is what the nex t chapters deal with . 

Musli ms started posing several questi ons about what it was that had led to the decline of the Islamic world 

and why it is that Western civi li sati on that had once lagged so far behind the world of Islam had managed to 

not onl y take over but a lso dominate it. These questi ons are not onl y of re levance to the period immediately 

following the West 's infiltration of the Islamic world (as has been di scussed so far), but are a lso important in 

li ght of the West's ever-increasing cultural, economic and po litical hegemony today, as personi fied by the 

US and its va lues, and Islamic thinkers' and acti vists' react ions to thi s (as is dea lt wi th in detail later on). For 

a number of Islamic thinkers the mora l and spiritual decline of Mus lim societies is the primary source of the 

prob lem. Fuller (2003: 4) elaborates on thi s statement and the addi ti onal complex issues that it rai ses: 

What is it that Islam provided that has been lost? Precise ly what element of a straying from 
Islam was most responsible for that subsequent dec line? Lack of rightly gui ded - that is good -
leadership? Poor governance? Withering of just societi es? Loss o f mora l va lues by the masses 
of the popu lati on? Weakness stemming from loss of direction ? Even if these failures are 
ack nowledged, specifi ca ll y what mistakes were committed? Does it simply bo il down to non
observance of the Sharia (Islamic law)? Or a broader loss of faith (Il11all )? 

The above gives some insight into an Islamic perspecti ve on the decline of the world of Is lam. The crucial 

ro le of Islam in peoples' po liti ca l, social and spiritual env ironment is central to an understand ing of such a 

perspective. If Muslims saw the success and strengt h of Islam as the reason for the dom inance of Islamic 

c ivil isati on in the past, in terms of both Islam ' s re li gious and social capacity, it follows that a decline in 

Islami c civili sation wou ld be lin ked to a view that Muslims have somehow strayed from the path of Islam . 

As Fu ll er (2003: 2) puts it: 'Thus many Muslims attribute the past achi evements and durabi lity of Islamic 

civili sation to the very message and impleme ntation of Islam itself. Logica ll y then, an y apparent straying 

from the faith may be perceived as a direct source of decline and fai lure." It is important to take into 

consideration thi s parti cular viewpoint, as one may posit the argument that if the strength and influence of 

Islam we nt hand in hand with the successes of Islamic civili sation in the past from the po int of view of 

Muslims, a revival of Islamic values may be necessary to re-invi gorate the pos ition of Muslim countries (vis

ii-vis the West) in the world today. The precepts of Islam ic political thinkers wi th a range o f differing ideas 

and proposal s on the subject are di scussed in detail later on. 
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Fuller (2003: 5-7) a lso pos its a few other signifi cant causal factors, other th an moral and spiritual decl ine, 

that may be viewed as reasons fo r the loss of power of the Islamic world . The first of these factors is what he 

refers to as "the death of Islamic inte ll ectual vigour and curiosity", which resulted in a decl ine of creati ve 

thinking in the fi e lds of Islamic theo logy, philosophy, science and technology. This a lso meant that 

graduall y it became forbidden to criti ca ll y scrutini se Islam's own tex ts and sources of authority, as had been 

poss ible in earli er centuri es . The stagnati on of Muslim intellectual vigo ur became ev ident in the co ll apse of 

Muslim sciences and even a general passivity toward late r sc ientifi c and technological development in the 

West, unti l it became imposs ible to ignore the increasi ng importance and challenge of Western civili sati on. 

Eve n in the face of the West 's challenge, most Muslim refo rmers prim ari ly saw the West as rhe ori g in ancl 

produ cer of technology, without cornin g to grips with other crucial e lements of Weste rn civil isati on, such as 

democracy and li beral va lues, that made it a ll function, Noorani (2002: 33) makes an interesting point : 

" Muslims woul d do well to refl ect why Europe, whi ch had borrowed a lot fro m the m, fo rged ahead, while 

Muslim states stagnated." It is a lso important to note that hi storicall y the inte llectual stagnati on ex peri enced 

by the world of Islam preceded Western co loni a li sm and thus made res istance to it very diffi cult. The fac t 

that the Muslim world , whi ch had once been at the fo refront of inte l lectua l and scientifi c achievements, 

stag nated and soon lagged far behind the West part iall y ex plains not only why Islamic civ ili sati on decreased 

in importance, but a lso why it was unab le to meet the cha ll enges of the West, namely co loni a li sm and 

moderni satio n. 

In te rms of extern al factors, Fu lle r (2003: 5) also argues that recentl y in Muslim hi sto ry it has been 

co loni ali sm whi ch has been a fac tor in impeding th e development of Musli m states across the world. As 

already discussed earli er, traditi onal institut ions were replaced by secul ar a lternati ves, which, however, did 

not a lways successfull y take ho ld in Muslim soc ie ti es. Musli m states are sti ll concerned with ex ternal 

dominati on today, even if it no longer takes the form of co nt ro l and dominati on by the coloni al powers. 

A nother facto r that can be linked to the decline of the Muslim worl d is e nviro nmental degradati on. Di amond 

(in Fulle r 2003: 6) argues that over the centuries the Fertil e Crescent increas ing ly started showi ng signs of 

deforestati on, dess icati on, as wel l as a decreased avail ability of animal and natural resources. The argument 

goes that a lthough Western Europe contributed little to world civili sati on unti l the late Midd le Ages, its 

fe rtil e land and emerging creati ve and inte llectual vigour led to the eventual emergence of a new and 

powerful West. European civili sation was founded to a substanti a l ex tent on the successes and know ledge of 

past societies, such as those of the Islamic world, whose enviro nments were no longer as produ cti ve, It also 
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has to be taken into consideration that Europe was ri ch in coa l, hydropower, timber and iron ore at the time 

of the fina l co llapse of the Ottoman Empire, which were essential for the industriali sation process and 

crucial for Western political and economic development, to take hold. The Middle East, on the other hand, 

was marked by a growing aridity, and was at thi s point in time not aware of its considerable oil riches which 

wou ld on ly be discovered later on under European colonial control. 

A number of factors thus contributed to the weakening of the Muslim world 's dominant position in the 

world. [n the eyes of Muslims these may predominantly take the form of a straying from the path of Islam, 

which had for centuries been close ly linked to the political and intellectual successes of Islamic civili sati on. 

In addition, a number of other causes, both internal and ex ternal , seem to have played a role in making the 

Islamic world more vulnerable to penetration and ultimate ly co loni sation by the West. It now becomes 

important to give a detailed analysis of the feelin gs that Muslims harboured towards the West and vice-versa 

and how these attitudes impact on the relationship between the Muslim world and the West today. 

A s a result of the co lonisation process, the [slamic world was quick ly and permanently reduced (like 

virtually all of the developing world) to a dependent bloc by the Western European powers. The co loni sts 

openly showed hostility towards Muslims, as they, being so focused on their modern ethos, were appalled by 

what they perceived as the backwardness, inefficiency and corrupti on of Muslim soc iety (Armstrong 2000: 

146). Noorani (2002: 29) cites Minou Reeves' work Mllhallllllad in Ellrope on the hostil e attitude of 

European co lonists toward Islam . Reeves (in Noorani 2002: 29) describes thi s as follows: 

On his arri val in Jerusalem [ 19 17] General Allenby made a hi stori c remark which indicated that 
the long-standing animos ity between Christendom and [slam was not over and that the 
crusading mentality was still ali ve. Speaking in public, he announced that the crusades were 
now finally completed [because of Britain 's success ful occupation of Palestine] . And three 
years later in 1920, when French troops occupied Damascus, their commander marched up to 
Saladin 's tomb in the Great Mosque and cried: "Nolls reVe/lOns, Saladin" (We are back, 
Saladin). The deep-seated contempt for Islam had long disp layed itse lf amongst the French 
colonialists as a sense of vindictiveness towards the Muslim populations of the Fonner Ottoman 
Empire. 

Another example which illustrates the co loni sts hostility towards the inhabitants of the Muslim countries 

they occupied is the opinion of British Foreign Secretary AJ. Balfour on the subject of Briti sh occupation of 

Palestine: "The four Great Powers are cOlllmitted to Zionism, and Zionism, be it ri ght or wrong, good or bad, 

is rooted in age- long tradition, in present needs, in future hopes, of far profounder import than the desires 
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and prejudices of the 700 000 Arabs who now inhabit the ancient land". This statement needs to be 

considered in li ght of the fact that there were only 60 000 Jews in Palestine at the time, as opposed to the 750 

000 Muslims, mostl y Arabs, who li ved there. Reeves takes Western co lonial dictates and Zionism as being 

the factors that tri ggered the modern confli ct between Muslims and Jews. In this way Islam was rad ica lised 

and severed from its "mother-faiths" Judaism and Christianity, as had happened in the Medieval Ages. 

Westerners assumed that European culture had always been progressive, but lacked the historical perspective 

to see that all that was " wrong" with Muslim society was that it was pre-modern and agrarian, exact ly what 

Western Europe had been a few centuries earli er. The co lonists also o ften assumed that Westerners were 

inherently and racia lly superi or to "orientals" and ex pressed thi s contem ptuous notion in a vari ety of ways. 

As is to be ex pected, this treatment of the Muslim populations by their W estern European co loni sers had 

serious consequences. Western people are often at a loss to understand the hostility and anger that many 

Muslims feel for the Western culture, a culture which Westerners associate wi th liberation and 

empowerment. This very same culture is, however, assoc iated with very different ideas by the Mus lim 

populations on whi ch it was forcefull y imposed (Armstrong 2000: 146). Thus, while for Western Europeans 

and US ci ti zens industria li sati on and its related developments resulted in a betterment of economic 

conditions and politica l liberti es overall , for Musl im people the imposition of secular Western politica l and 

economic institutions on their Islamic culture was seen as a threat to religion, morality, tradition. It also did 

not, as is seen later on, bring political and economic empowerment to Muslim states as the local elites had 

hoped. Thi s was because, as was the case with most former colonies, co lonial powers would not allow for 

the coloni sed countries to become too developed under co lonial rul e; the idea was to benefit from them, not 

create potential competitors. 

The Muslim response is not bizarre or eccentri c when seen in light of the fac t that because 
the Islamic world was so widespread and strategically placed, it was the first to be 
subjected, in a determined and systematic way, to the colonisation process in the Midd le 
East, India, Arabia, Malaya and a significant part of Africa. The Muslim reaction to the 
moderni sation process imposed by the West was 'he paradigmatic reaction shown by 
other co lonised populations too (Armstrong 2000: 146). 

3.2.3 "Islam" and the "West" 

Here it becomes necessary to critically examine how the re lationship between the West and the Muslim 

world is viewed by writers and thinkers from both sides and also how these perceptions impact on the 
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general public in Europe, the US and Muslim countries respectively, in order to link the histori ca l discuss ion 

of the interaction between the West and the Muslim world, which has taken place so far, to the present. Such 

a discussion is also important because it sets the scene for the section on Islamic rev iva lism to fo llow, 

poi nting to some important elements that characteri se the relationship between the West and the Muslim 

world . 

Halliday (2002: 14) states that whether the discussion has been about relati ons between Muslim states and 

non-Muslim countries, or relations between non-Muslims and Muslims w ithin Western countries, the 

tendency on both sides (with some exceptions) has been one o f alarmism and simplification. A 

simplification by Westerners of Muslims in volves many obvious issues: terrorism (thereby assuming that 

most Muslims are terrorists or most terrori sts are Muslims); the degree of aggress iveness found in the 

Muslim world; the ex tent to which Muslims are responsible for thi s and the unwillingness of Muslims to 

allow for diversity, debate and respect for human ri ghts. The sensat ionali st media in the West expounds such 

ideas, as do writers who are aware of the current anxieti es of the reading publi c: Samuel Huntington's "c lash 

of civili sations" thesis (which has been dealt with in the second chapter of this dissertation) is a case in 

point. Muslim simplification of Westerners invo lves, on the one hand, a stereotyping of the West, on the 

other, the asserti on of a unitary identity for all Muslims, and of a unitary interpretation of text and culture. 

Pu Iler (2003: 146) adds to the li st of Western gri evances: prol i feration of weapons of mass destruct ion, 

Israel 's security, oil and strategic instability. Western imperiali sm, an American-dominated hegemonic 

world order, Western interventioni sm, US indifference to democracy in the Arab world and indiscriminate 

US support for Israe l are items added to the li st of Muslim grievances. 

Western deni gration of Islam goes back centuries and is close ly linked to the threat which Western Europe 

saw in the erstwhile dominance and superi ority of Islamic ci vili sati on for hundreds of years. Reeves (in 

Noorani 2002: 30) points out how "over the course of no less than 13 centuries a stubbornl y biased and 

consistently negati ve outlook had persisted, permeating deep levels of European consc iousness ... 

Churchmen, historians, ori entalists, biographers, philosophers, dramati sts, poets and politicians alike had 

sought to attribute to Islam and especially to Muhammad fanatica l and disreputable, even demonic 

characteri sti cs" . As was pointed out earli er already, thi s att itude was carried over to the period of 

coloniali sation by the West of the Islam ic world , which Western European leaders and officials generally 

saw as a continuation of the Crusades (a series of seven had been launched against Muslim rulers from 1095 
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to 1270), a ri ghtful assertion of Western prowess vis-d-vis the Islamic world . Though the persistently 

derogatory vi ew of Islam has to some degree been tempered by more balanced pictures of Muhammad and 

hi s re li gion which have begun to appear in Western writings, entrenched in the minds of many Westerners 

are images of a radical , anti-Western and violent Islam that bears the characteristi cs of age-o ld prejudices. 

Furthermore, there are several problems with the notion that " Islam" is the enemy of the West. As Halliday 

( 1996: 107) puts it, the image of an "Islamic threat" presupposes that those peo ple who are " Islamic", in 

some general re li gious and cultural sense, ad here to beliefs and policies that are strict ly described as 

·· Islamist" o r ··fundamentali st"". This also suggests that most Mus lims seek to im pose a po litica l programme, 

supposedly deri ved from their re li gion, on their soc ieties. The fact that most Muslims are not supporters of 

fundamentali st movements is obscured, and the conditi ons under which some Muslims do turn to 

Fundamentalism are overl ooked . Thus, everything is far too simplistically ascribed to Is lam and its ge neral 

influence. As with other political myths the fact that certain ideas about them are propagated gives them a 

di stinct rea lity - '·for those they are designed to mobili se, but also for those against whom they are directed" 

(Halliday 1996: 107). 

Noorani (2002: 36) elaborates on thi s point by referring to instances where reputed Western scho lars of 

Islam, as opposed to the sensati onal ist media or pub li c opinion, have equated everything that has to do with 

the Muslim world wi th ·' Islam". He quotes Said' s view on thi s issue (i n Noorani 2002: 36) in the lalle r" s 

Coverillg Is/alii: 

Why is it that a who le range of politi cal, cultural, soc ial , and even economic events has often seemed 
reducibl e in so Pavlov ian a way to ··Islam"? What is it about " Islam" that provokes so quick ancl 
unrestrained a response? In what way do ·' Islam" and the Islamic world differ fo r Western ers from, 
say, the rest of the Third World and , during the Cold War, the Soviet Union? 

One author who deserves special noti ce in terms of projecting the stereotypical image of Islam and Muslims 

as menacing militant fundamentalists is Lewis, a British writer who has dealt with the subj ect mailer of the 

Arabs and Islam for over halF a century and has become a renowned academic in both Britain , and more 

recentl y, the US. His essay ·'The Roots of Muslim Rage" is according to Noorani (2002: 38) ·'a crude 

polemic devoid of hi storical truth, rati onal argument, or human wisdom", which ·'attempts to characteri se 

Mus lims as one terrifyingly collective person enraged at an outside world that has disturbed hi s almost 

primeva l calm and unchallenged rule". This is dangerous as it presents the essentially peaceful and tolerant 
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Islamic faith as a "subversive", "dangerous" phenomenon out to seek revenge against Weste rn domination 

and all Muslims as equally "enraged" at having been exposed to the modern world and not being able to 

deal with it. To once more emphas ise thi s point : Said noted that in the works he studi ed " Islam" was not 

onl y dealt with inaccurate ly, but there was a lso an abundance of "express ions of unrestra ined e thnocentri sm, 

cultural , and even racial , hatred, deep yet paradoxi ca ll y free-noating hostility". All of thi s was present in 

what is genera ll y presumed to be a fair, balanced and responsible coverage of Islam (Noorani 2002 : 39). 

Ano ther reason why connating " Islam" with all the issues and problems in Muslim countries is proble matic 

is because a lthough a substanti a l percentage of the gri evan ces vo iced by Muslims in any society may relate 

direc tl y to re ligious matters (on issues such as the schoo l curri culum, dress and diet), much of what is 

presented as the Islamic critique of the West has littl e or nothing to do wi th re li gio n. Support fo r Palestine, 

denunciati ons of Western hegemony in the oil market, so li darity with iraq , opposition to Soviet invo lve ment 

in Afghani stan, denunciations of cultural imperiali sm and protests at double standards on human ri ghts are 

a ll part o f "Muslim" protests against the West, but are not necessaril y reli gious in content, or specific to the 

Muslim world . The Chinese condemnation of Western human ri ghts interference, on the grounds that it 

vio lates sovereignty, mirrors the Iranian one (Halliday 2002: 25). Again then, reducing issues in Muslim 

countri es that somehow in vo lve the West to a predominantl y re li gious-inspired, fanati cal " Islamic threat" 

obscures the ex istence of concrete po liti cal, economic and soc ial grievances th at Muslims may have. If a ll 

Muslim complaints against the practi ces of Western governm ents are c lassed as re li gion-inspired , it becomes 

much easier for the latte r to (pretend to) be ignorant of why many Muslims find Western po li c ies in the 

Middle East upsetti ng. 

Also, the anal ys is within the West of attitudes toward Islam and Islamic traditi on cannot be divorced from 

what is go ing on within Mu slim, societies thell/selves. It is crucial not to deny those Muslims who are 

sufferin g human ri ghts abuses at the hands of other Muslims the ri ght to protest. (The victims may range 

from politi cal pri soners to trade unioni sts, journali sts and women, as we ll as members of those e thni c groups 

within Musli m countri es who are deni ed recogniti on and group ri ghts.) " Islamopho bi a", Halliday (2002: 26) 

argues, can easil y be used to s ilence criti cs of national states and e lites, because from thi s premi se there can 

onl y be one Musli m voice, whi ch would prec lude the possibility of Mus lims protestin g against the practi ces 

of other Muslims. 
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On the other side of the coin, it is also important to consider the dangers of overly simplified views that 

some Muslims hold of the West, what Fuller (2003: 149) terms thejihadisT view of the West and which ties 

in close ly with the radicalist branch of the Islamic fundamentalist contribution to Islamic rev iva lism which is 

discussed in later on. The modern jihadisT ideo logy reinterprets the concept of j ihad against unbelief as 

central , indeed essential to the practi ce of Islam. (It is important to note that j ihad is di vided into greater and 

lesser variants. The fonner comprises a greater struggle within oneself against ev il impul ses that must be 

overcome to lead a pious life, while the latter represents the defence of the Muslim community against non

Muslims, or an ex ternal war against unbel ief (kllf r) under vari ous conditions.) T hejihadisT ideology places a 

great deal of emphas is on lesser ji lwd and also seeks the reestabli shmel1l of a unified t llllll /(/. The di vision of 

the till/lila into states that has taken place directly contravenes the intent o f Islam and is hence illegitimate. 

In thi s view, according to Fuller, the struggle between Islam and the West is viewed as implacable; i t 

genuinely embraces the concept ··clash of civili sati ons" and rejects all efforts at compromise and 

reconciliation as be ing no more than attempts to compromise, divide and weaken Islam. 

Halliday ( 1996: I 10) supports thi s statement by citing Khomeini , Ghann ouchi (ex iled from Tunisia), al

Turab i ( in Sudan) and ai-M adani ( in A lgeri a) as examples of Islamic fundamentalists who make use of much 

the same themes that are found in allli -isiamic propaganda in the West. These include a rej ection of Western 

va lues of seculari sm, democracy, the rule of ci vi I law, equality between men and women, and between 

Muslims and non-Muslims. Ironically enough, certain Muslims in their rhetori c willingly reinforce the 

stereotypes some Western writers are so quick to enforce on the Islamic world . The idea of a perennial 

conflict with the " West" , which could rev ive with the end of the Cold W ar, is not onl y an invent ion of 

European or A meri can demagogues. In fact, some Muslims, at the end of the Co ld War, affirmed that they 

would indeed replace Bolshev ism as the major challenge to the West and that they would do so more 

ef fecti ve ly, because their challenge is inspired by God. In January 1989 Ayatollah Khomeini wrote an open 

letter to the USSR's leader Gorbachev, urging him to abandon materiali sm and engage in a serious study of 

Islam. 

Similarl y, the idea that there ex ists a " hi stori cally determined, essential ' Islam"', which is supposedly able to 

account for all that Muslims say, do, and should say and should do" is not only a Western invention". 

Ultimately then, myths and stereotypes about Islam do not only originate from Western fear and prejudice, 

but are also strongly propagated by certain Muslims. 
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An issue which is crucial to the understanding of why many Muslims feel resentment and anger toward the 

West is, as Fuller (2003 : 152) puts it, " the problem of the creation of Israel". [t is important to keep in mind 

the politica l sensitivity surrounding the subject and that any discussion of the realities of the situation could 

easily be read as a subtle argument against the ex istence of [srael. Fuller acknowledges the ri ght of all people 

to a homeland, but also argues that thi s recognition does not preclude the necess ity For a thorough 

examination of the question of Israel and how thi s has impacted on Muslim perceptions of the West. For 

Muslims the creation of Israel was exceptional and ex traordinary: never before in lIIodem l illles had 

Europeans (European Jews) consciously created an ideology, then a permanelll co lony and fi nally 

estab lished an independent Western -style state on territory with primaril y non-European inhabitants. 

(Similar cases like that of South Africa go back several hundred years). The impact of the creation of Israel 

was not only limited to a single event, but has ultimately resulted in the most prevalent and ongoing 

international contlict since the Second World War. Al so, thi s was not merely a matter of a state having been 

established by Europeans on lands under Muslim rule. The new Israeli state, in defending itself against 

immediate Arab attack, kept enlarging its territory, in the process dri ving out large numbers of Palestinians 

from their homes, thereby creating a substanti al refu gee problem which most Arab states have done little to 

allev iate. 

Fuller (2003: 153) sums up the situation as fo llows: 

In simplest term s, the Arab world has not let thi s aspect of the co loni al peri od fade into past 
memory; Israel for most Arabs is a li ving symbol and product of the Briti sh co loni al order that 
fac ilitated the creation of Israel while Arab states were still under co lonial contro l. The 
continued ex istence of the Palestini an question as an open wound helps maintain anti -Western 
views at a higher and fresher level than any other political issue in the world , continuously 
humiliating Arabs in their military impotence and their sense that the Palestinians have been 
depri ved of bas ic j usti ce. 

While an eventual peaceful settlement of the Arab-Israe li conflict would remove some of Muslim grievances 

towards the Jews, such a possibility seems far removed at present. An additional factor which makes the 

question of Israe l a maj or cause for Muslim anger at the West is the considerable power of the pro-Israeli 

lobby and the Christi an ri ght in US politics, which heightens paranoia among Muslims about Israe l 's ability 

to influence or manipulate all US policy toward the region. 
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Fu ller (2003: 156-159) also mentions other factors which are contributing toward an an ti -Western and, more 

specifically, anti-American fee ling in the Muslim countries. One of these is the essential role that the Middle 

East plays in supplying the US (and other countries) with oi l. The US uses thi s to justify its military presence 

in the Middle East (with the aim of facilitating its broader strategic purposes) under the pretext of 

"safeguard ing the free flow of oi l". The result has been long-term regional hostility - the military presence in 

Saudi Arabia was, for example, the immediate cause of Osama bin Laden's resentment toward the US. 

Another problemati c i ssue is that of terrori sm, which will remain a constant source of tension between the 

US and the Muslim world for the foreseeable future, espec ial ly as the US led " War Against Terrorism" 

strengthens anti-Ameri can selllimellls among Muslim populations, possibly lead ing to further acts of 

terrori sm. 

What has become evident from the discussion above is that the relationship between the Muslim world and 

the West is problematic not only in terms of percept ions from quarters on both sides, but also in terms of the 

causes for the tensions and animos ity between the two sides. Hall iday ( 1996: 13 I ) argues that in practice 

Western Europe would have to develop a two-sided, bal anced pol icy towards issues enclosed in the term 

·· [slam". There needs to be a greater awareness and condemnation of raci st attitudes and general ethnic

rel igious prejudice that Muslim immigrants in Western European societies and the inhabitants of Muslim 

countries are often subjected to. Furthermore, it should be recognised that Western Europe has often 

permitted and indulged the oppress ion of [slamic peoples, whether in Palestine or Bosnia. Over and above 

these changes in behaviour i t becomes essential for the West to develop a long-term policy of economic 

interaction with Muslim countries in order to help them develop. 

Halliday ( 1996: 129) also ex plains in more detail the challenges that face economic and social development. 

The capital generated by the fl ow of oil revenues, if channe lled along producti ve lines, could be of great 

benefit. What is problematic is that many [slamic countries have a record of diverting economic resources, 

however generated, into consumption or the purchase of arms for various forms of " security" . Also, many 

of these countries have social and economic structures that undermine economic development. An example 

is the rise of export-ori ented industriali sati on which has led no Middle Eastern country (with the exceptions 

of Turkey and Tuni sia) to greater economic development. [n fact, if oil revenues are factored out, the 

economic record of Muslim states is one of the poorest in the world, matched only by parts of Africa. 

Muslim states also do not offer the same attractions to potenti al investors when compared to South-East 
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Asia, Latin America and Eastern Europe. The lesson that the Islami c world thus needs to learn is that in 

order for it to be successfully integrated into the wider non-Islamic four-fifths of the world, it will have to 

e ngage in economic competition, as opposed to a recourse to competiti on fo r military supremacy. 

Fuller (2003: 163) adds another perspecti ve . He argues that Muslims need to be li eve that their states have an 

important ro le to play in "some greater global process" rather than be the victims or objec ts of its whims. US 

unilaterali sm, which Fuller views as a major part of the prob lem, would have to be addressed, as otherwise a 

continuing sense of Muslim "world impotence" may very we ll lead to inc reasing vio lence and te rrori sm that 

would exacerbate an a lready serious gap. An example of an issue that needs particular attention is the Israel

Palestine situation, whi ch requires the US making a seri ous effort to bring forth a just settlement, something 

whi ch up to now has not been the case. He suggests that in this respect it would be necessary for the US to 

e ngage not onl y with friendly pro-US autocrats, but to a lso direct their attention at Muslim soc ial leaders 

who enjoy widespread respect within their soc iety even though, or poss ibly because, they are outside the 

ru ling circles of th ose societies. Democratisati on is a lso of cru cial importance. Again, the US is we ll 

pos iti oned to play an important part here but has so far been quite unwilling to do so for fear of the e lecti on 

of anti -US vo ices. Democrati sati on would invo lve far more than merel y free and fair e lecti ons. It would 

mean for example more open societies to break the "tota litarian ho ld of the state over the life of its c itizens". 

It al so in vo lves encouragement of freedom of speech, media, associati on and the rule the law. At th e leve l o f 

Mus lim state society and economy there is a great deal the US could do - edu cati on being a key fie ld that 

needs deve lopment and where the US has a lready had much ex perience in its work through AID (Age ncy for 

Intern ati onal Development). The curri cula could be broadened and hi gh quality state-sponsored or private 

secul ar education (now ofte n poor or limited) could be supported. Th is is of course a hi ghl y sensiti ve 

cultural area in whi ch unpopular broader US reg ional po li c ies can lead to a hi gh degree of defensiveness 

among Muslim edu cators a lthough they kn ow th at a prob lem ex ists. The US would be wise to work on these 

projects th rough other Western countries o r international institutions tha t carry far less baggage. 

Now that the relationship between the Muslim world and the West has been dealt with to some ex tent, it 

becomes important to move on to the conditions that prevail in Islamic s tates and the extent to which these 

have been effected by the failure of secul arist ideologies whi ch were largely implemented after the Muslim 

countries gained independence. In this way the basis wi ll be laid for a th o rough discussion of Islamic 

revivali sm, whi ch deals with the multifaceted responses fro m Muslims to the growing influe nce fro m the 

76 

 
 
 



Western world and the related moderni sation they became exposed to. For the purposes of thi s dissertation it 

is essential to come to a balanced, well -rounded understanding of the different strands of Islamic political 

thought ( to counter the notion that a hate- filled, revenge-seeking anti -Western world view characteri ses all 

of Islamic revivalism) and, most importantly, to thoroughly examine what is termed as Islamic 

fundamenta lism. This in turn will set the scene for the analysis of the ideologies of the Islamic 

fundamenta li st groups in A lgeria, Sudan and South Africa which follows in subsequent chapters. 

3.2.4 The failure of secular ideologies 

A fter the final dismemberment of the Ottoman Empire had taken place and the CaliphaTe had been 

abolished, di sappointed Muslims ended up with one tyrant replacing another. Even the 

W estern -favouring elite in the co lonies became increas ingly disappointed wi th the co lonial rulers and 

despaired of their own stagnation. Anti-colonial sentiment started spreading throughout the Muslim world. 

After the Second World War had taken place, the West, which had been exhausted both spiritually and 

economica lly, started with the process of deco loni sati on, hoping to detach itse l f from its " increas ingly 

troublesome and strife- filled co loni al possess ions" (Husain 1995: 159). The idea of nationali sm proved 

useful in the anti-co lonialism struggle, as the co lonialist powers found it difficu lt to object against the 

Muslim co lonies ' ri ght to " national self-determination" , especially in the post World War Two context. 

Once independence was attained, however, nationalism gave little guidance for how the respective newly

independent Muslim states were to consequent ly develop (Watt 1968: 11 7). 

Instead of promoting the unity Musl im post-independence leaders had hoped for, nationalism further divided 

the Muslim world. In the interests of realpolitik, Muslim leaders often placed the interests of their own states 

before those of the lIl1/lI l([ and fai led to come to the aid of fe llow Muslims in other parts of the world : the 

starving popu lations of Ethiopia and Somali a, for example (Husain 1995: 16 1). The question of nationali sm 

also proved problematic in the sense that it was difficu lt to suddenly create a national spirit, as some of the 

new states had been created in such a way, that tension among their citizens was inevitable. Sudan, for 

example, was made up of a predominantly Chri stian southern part, with the north being Musl im. A common 

Sudanese nationalism was therefore difficult to conceive, especia lly as Muslims had been used to define 

their identity in religious terms. In other states, such as Syria, Egypt or Iraq, nationalism would be followed 

by the elite, but not by the more conservative masses. In Iran, the Pahlav is' nationali sm was direct ly hostile 

77 

 
 
 



to Islam, as it tried to cut the country's links with Shiism and , instead, based itse lf on the ancient Persian 

cu Iture of the pre- Islamic pe ri od (Armstrong 2000: 159- 160). 

Nati ona li sm and secul ari sm coincided in the Western ideo logy of secul ar nationali sm, usuall y with a 

soc iali st tinge to it, that most Third World states , including Muslim states, adopted after gaining 

independence. A lthough the first generati on of independemleaders had often tactically co-operated with 

re li gious forces durin g the nati onal liberati on struggle, they were themse lves heav il y influenced by Western 

va lues, man y of them hav ing been schooled in the Western metropole. The Western model of state building 

thus formed the basis for the newly independent states. Unfortunatel y, however, independence in most cases 

failed to so lve many of the key national prob lems, c reatin g new ones instead, whi ch were characte ri sed by 

the authoritariani sm, incompetence, corruption and intern al strife of the new regimes. These new regimes, 

genera ll y based on secul ar nationa li sm, in variabl y looked to the transformative and even coercive power of 

the state fo r fulfi lment of their age nda. The abstract a ll-European state, not the people, thus became the 

symbol and rep resentati ve of the nati on (Fulle r 2003: 69-70). The aim of post-independence regi mes was 

thus to transform the predominantly rural , traditi onal and, as they saw it, "backward" Muslim world into 

modern urban nati on states by pursuin g moderni sation, Westerni sation and secul ari sati on initiati ves (Husain 

1995: 160) . From the above it becomes evident that the Muslim leaders in the immediate post-independence 

era approac hed the process of governin g their newly formed Muslim countri es from a Weste rn perspective. 

Thi s, of course, would prove problemati c, as the Western coloni al regimes and the ir po li cies had been 

unpopular, so th at carrying on in the same vei n was bound to eventuall y cause instabi lity. 

Predominant characte ri sti cs of these newly independent Muslim states were pove rty and po litical fragility. In 

the midst of Cold War po liti cs, those Mus lim states who needed aid and were hostile to athe ist communi sm 

became alli es of the an ti- socia li st, anti -communi st Western bloc. A much small er number of Muslim states 

looked to the sociali st camp, whereas the rest became non-a li gned. This created dependence on fo reign a id , 

drew the Mus lim world into geopoliti cal confli cts and also divided its leaders on a national and ideological 

basis (Husain 1995: 159- 160). Thus, despite the co loni al era hav ing ended, dependence both on po liti cal 

ideas and economic aid persisted. Much like in other fonner co lonies, outside th e Muslim world, the post 

independence period initiated an era of unreso lved po liti ca l and economic crises, whi ch in several cases 

contributed to po liti cal instability or even civil unrest. 
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Within a few decades the credibility and legitimacy of the post-independence governments had waned 

considerab ly. Even though some Mus lim countries did experience rapid economic growth, thi s did not 

significantly benefit the impoverished majority, as any economic gains have almost exc lusive ly been to the 

advantage o f the wealthy elite. Muslim leaders merely adopted Western ideology and industry rather than 

adapting it to the particular needs of their respecti ve populations. Similarly, the moderni sati on process, 

which took place very rapid ly, did not allow for sufficient economic, political and soc ial development to 

take place7 (Husai n 1995: 161 ). 

A significant post-independence promise which Muslim leaders fai led to keep was that of implementing 

liberal parliamentary democracy. Instead, most regimes in the Muslim world are authoritari an and 

dictatori al, some to the extent of their countries' former co loni al reg imes (Husain 1995: 16 1). One of the 

reasons for the failure of parliamentary democracy was the presence of a patron-client system in most new ly 

independent Islamic states, which not only undermined the functioning of democratic institutions and 

processes, but also resulted in political and socio-economic inequality. Here follows a description of the 

functioning o f a patron-cl ient network. M ost Islamic countries adopted democracy in the form of liberal 

constitutions and parliamentary systems of government, after hav ing achieved fu ll or partial independence. 

This democracy, however, was not based on the emergence of a strong midd le class, nor did it result from 

pressures exerted by trade unions and the peasantry. Instead, liberali sm in countries such as Egypt, Syria, 

Iraq, Pakistan and Indonesia was run by the upper classes consisting of, amongst others, large merchants, 

absentee landlords, urban lawyers and civil servants ti ed to commercial interests. As a result, a system of 

patronage prevailed where the majority of the popu lation was treated as an anonymous conglomeration of 

clients. A sys tem of patronage is characterised by a vast network of power exerted by political bosses, who 

pay little attenti on to what constitutions or liberal laws have to say and thereby implicitly also violate the 

ex istence of citi zens' lega lly protected ri ghts. Thi s means that the civil service, as we ll as the economy and 

organs of the state, are reduced to mere ex tensions of informal power bases found in urban quarters and 

vi llage communities, as well as at regional level. The client is drawn towards the patron and hopes to receive 

7 Development. as opposed 10 moderni salion, includes the n::lative welfare of a Slale's popu lation. In the West, 
deve lopment was able to lake place as modern isation has benclitcd a growing middle class. In the Muslim world. 
however, onl y the elite has benefited economically. whereas the masses slill languish in underdevelopment. Poli tical 
development refers to lht.: formation of polit ical instit utions to improve popular participation in government and 
allow for political compcli lOrs. Political development also signitics the capacity of government to both sustai n and 
adapt to the pressures of modernisation and to direct thl.! course and rate of economic , social and po litical change. 
M oderni sation has underm ined and overwhelmed ex isting polit ical institut ions in most Muslim countries, and though 
pol itica l deve lopment is usuatly expected to go hand in hand wi th Western scculari salion, the taller is oft en tabl:: lkd 
as the major cause of underdevelopmen t (Husain t995: 163- 164). 
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certain favours, like being admitted to an educational institution, being appointed at a city firm or bank or 

getting a loan from a financial company. In return the patron demands unswerving loyalty, electoral support 

and gratitude. This results in a relationship of inequality and insidious coercion, where the client is 

continuously expected to offer renewable services in return for benefits and rewards whose realisation 

depends on the whims and moods of the patron (Choueiri 1997: 47-48). 

As the liberal regimes failed to tack le the political , economic, cultural and defensive problems lslamic 

societi es were faced with, parli amentary democracy crumbled as a vehicle for national development. A 

system gradually emerged where various parties, associations, clubs and professional institutions were 

formed which started espousing the new ideologies of soc ialism and nationalism. They hoped that these 

would bring the so lutions parliamentary democracy, partly as a result of the debi litating patron-cl ient 

network it was restricted by, had not been able to provide. These parties had clear soc ial and economic 

programmes and, interestingly, drew a large percentage of their membership from the armed forces which 

had ri sen in importance during thi s crucial period between 19 19 and 1950 (Choueiri 1997: 49-50). 

As already explai ned above, however, these ideologies also failed to bring development and progress to 

Muslim states. Muslim leaders never made good their post-independence promise of genuine independence 

and sovereignty either. M odernisation reinforced dependency on the West, rather than breaking it (Husain 

1995: 16 1). Armstrong (2000: 145) rai ses an important point in thi s regard . She mentions the fact that 

Western societies had also found it difficult to adjust to the moderni sation process. For al most 400 they had 

been characteri sed by revolutions, reigns of terror, wars of religion, genocide, the destruct ion of the 

environment, substantial social upheavals, exp loitat ion in the factories, spiritual malaise and profound 

anomi e in the urban areas. These "s ide-effects" of modernity characterise developing countries today, 

culminating in an extremely difficult passage to modernity for them. Though thi s is what Western and 

developing states have in common, namely difficulties on the way to moderni sing their soc ieties, there is a 

fundamental di fference in the "spirit of modernity" that took hold in the West, as opposed to the one 

characterising developi ng states. Whereas in Europe and A meri ca moderni sation went hand in hand with 

innovation and autonomy, in the developing world modernity has meant a loss of i ndependence and national 

autonomy. Instead of adopting a cul ture of innovati on and technology, developing countries can only 

moderni se by imitating the West , which by thi s stage is so far advanced that catch ing up with it is a near 

impossibility. A lso, since the moderni sing process has not been the same, it is unlikely that the final product 

of modernity will look the same in developing countries as it does in the West. 
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It is perhaps relevant lO elaborate on these points. The loss of independence and national autonomy was a 

result of the co lonisation process. Entire popu lations became subjugated to foreign rule and were instructed 

to modernise, whilst being restructured according to, what was lO them , an alien political system. What is 

important to remember here, and what has already been touched on, is that these co lonies were never meant 

to develop to such an ex tent lO challenge the coloni sers politically or economically. They were establi shed 

merely as suppliers of raw materials and consumers of goods that the industries in the co loni sing states were 

no longer ab le to sell to their already saturated markets. Hence a relationship of both politica l and economic 

dependency developed, with the " mother countries" taking good care that the co lonies onl y developed to 

such an extent as wou ld serve the industriali sed worl d's purposes. From thi s then fo llows the inability of the 

co lonies ' industri es to develop a culture of innovation, partl y because of being centuries behind the Western 

process of moderni sation, but also because of faci ng competiti on in the form of cheap imports from the 

co lonising states' industries. This becomes evident when looking at some development fi gures in Muslim 

countries in terms of the United Nations Development Programme's (UNDP) Human Deve lopment Index 

(HDI) which is ca lculated every year for each country, as discussed in Ahsan (2002: 183- 185). HDI is an 

aggregate value of li fe expectancy, adult l iteracy, mean years of school ing and per capita income. The 

findings for the Muslim countries are not encouraging. According to the HUll/ali Deve/opll/elll Report 1998 

as many as 40 out of 50 Musl im countries had a lower value of HDI compared lO the world ' s average. The 

report also shows that the four countries (M ali , Burkina Faso, Niger and Sierra Leone) which were at the 

bottom of the li st of 174 countries be long to the Organisation of Islamic Countries (OIC). The World Bank' s 

stati sti cs indicate that out of 50 Muslims countries, 24 were in placed in the " low income" category, 13 in 

the " lower middle income" category and seven were counted as "upper middle income" countries. Only five 

small Muslim states (Brunei, Ku wait, Lebanon, Qatar and the United Arab Emirates) fe ll into the category of 

" high income" countries. It is estimated that dependency on foreign loans in di sproportionately high in 

Musl im countries and the proporti on of debt to Gross Domestic Product (GDP) is nearly double that of 

developing countries in general. This indicator highlights how vulnerable Muslim countries are with regard 

to the interest rate and exchange rate mechanisms, especia lly in a global ising world of narrow economic 

linkages. The above demonstrates how the past development experience of Muslim countries has fai led to 

inaugurate a new era of substantial growth and soc ial welfare. 

The seculari sation process promoted by the post- independence regimes throughout the Muslim world has 

thus not resu lted in development, but instead in the transplantation of alien Western institutions, laws and 
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procedures that have eroded the traditi onal system of Islam and have created a seri ous identity cri sis which 

Muslims all over the world suffer. One of the reasons for thi s cri sis is the inherent clash between the WI/lila 

and nationalism. The term wnllla refers to "the nation or brotherhood of Muslims". This means that all 

Muslims are " brothers and sisters", regard less of history, region, culture, co lour, language or socio-econom ic 

and political status. A Muslim 's identity in terms of the WI/lila thus goes much further than the boundaries of 

a single state and is based on reli gious affiliation. Nationalism on the other hand attempts to engender 

solidarity amongst different groups li ving within the territorial boundaries of a single state. The problem 

comes in wi th the demand that both the notions of WI/IIW and nationali sm exact from Muslims: both demand 

the prime loyalty of their followers, as both are linked to people' s sense of group identity and loya lty due to 

shared heritage (Husain 1995: 166). Muslims thus face a dilemma. To whom they should profess loyalty to 

in terms of their identity: their state, based on the call for nationalism, or the global reli gious community of 

Muslims, based on the precept of the WIIIIW ? This wou ld naturally be a diftlcult and confusing decision to 

make as both the concepts 1I11lllW and nationalism demand 100 percent dedication from those who adhere to 

ei ther. Favouring loya lty towards the WI/II/{{ over one's country would mean compromi sing a sense of 

belonging to a specific nationality and sharing thi s with one's fellow citizens, whereas choosing to be loyal 

in a nationalistic sense would mean compromising one's spiritual and reli gious identity. 

A point that ti es in here is the percei ved conflict between ethnicity and Islam in the Middle East, which Voll 

( 1982 : 280) elaborates on. The Middle Eastern countries have often been described as a mosaic of peoples 

and cultures where the smaller units maintain special identities while being integrated into a larger soc ial 

framework, the state. Becau se of the universal implications and aspi rati ons of the Islamic message, Islam is 

often considered as an opponent of ethnicity, though Voll argues that the relationship is more complex than 

that. For most major ethnic groups in the Islamic world, religion is one o f the key features in the definiti on 

of a specia l ethnic identity. In thi s way, no Kurd, Malay, Azeri , Turk or member of any of the many groups 

would envisage a definiti on of their special identity that would exc lude Islam. A conflict does not take place 

between Islam and ethnic loyal ty, but rather between the latter and differing identifications and 

interpretations of Islam, as expressed by different rulers. When Kurds were opposing the Khomeini regime 

in Iran, thi s was because they were oppos ing a particular form and interpretat ion of Islam, not Islam as a 

whole, They remained vigorously Islamic at the same time and their faith continued to play an important ro le 

in the asserti on of their special ethnic identity. Islam thus forms a very important part of Muslims' identity, 

no matter which ethnic group they belong to, or, to take it one step further, which state they li ve in . Such a 

strong religious iden tity would explain the disenchantment Muslims felt at the lack of delivery o f the post-
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independence rulers and their nationalist agenda. It would also explain why Muslims would consequently 

turn to [slam: in the hope that thi s would provide so lutions to problems of development that the seculari st 

ideo logy had failed to reso lve. As Vo ll ( 1982: 282) puts it : " What [many] Muslims want[ed] [was] a faith 

and programmes that [did] not sacrifice their fundamental [slamic identity to a seculari sing moderni sation 

nor adhere to old forms so that an authenti c moderni sati on [was] impossible." A balance between the two is 

what has been searched for especially by [slamic moderni sts in the contex t of [slamic rev ivalism which is 

discussed in detail below. 

In conclusion then, Islam·s glori ous pOlitical and cultural past was reversed by European co lonial ru le, yet 

politi cal independence had also not significantly improved politi ca l and soc io-economic conditions in 

Muslim countries. European co loni al ism was replaced by A meri can neo-colonialism, which manifests itself 

in A meri ca's foreign policies, military presence and multinational companies. A lso, as already touched on 

above, pol itica l leaders have failed to estab li sh a legitimate, effecti ve public order and to effec ti ve ly address 

the profound socio-economic inequalities in terms of wealth and class in most Muslim countries. For the 

reli giously ori ented the problem had always been ev ident: a departure from the path of Islam would have to 

be doomed to fai lure. The disillusionment wi th the post-independence era proved most unse ttling for those 

Western-oriented elites and intellectuals who had embraced the West both as an ally and a model for modern 

development and whose loyalty was increas ingly fac ing challenges such as the estab li shment of [srae l, 

continued mass ive American economi c and military aid for [srael, support for regimes like that of the shah 

of [ran, as we ll as the fai lures of Muslim governments. The complete and decisive nature of the A rab defeat 

at the hands of Israe l in 1967 shattered faith and confidence in the West and A rab nationalism. This defeat 

was the most vivid confirmation, in Muslim eyes and before the world, of thei r politica l and mi litary 

impotence (Esposito 199 1: 154- 155). 

As Westerni sation and seculari sation have disappointed, [slam as a so luti on has become increasingly 

attractive to the Muslim masses, while [slam revivalism has become the focus of opposition to regimes in 

Muslim states: 'The sel f-criticism and disillusionment with the West has been accompanied by an increased 

emphasis on the need for greater se lf-re liance, a desire to reclaim one's past and to root individual and 

national self-identity more indigenously, to find pride and strength in an [slamic past and cultural trad ition 

that had once been a dominant world civili sation" is how Esposito ( 199 [ : 155) puts it. Many Muslim leaders 

have been we ll aware of the increasing popularity of [slam and have made use of [slamic rhetoric and 
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symbo li sm in domesti c and foreign po li cy to bo lste r wavering support. Th is has backfired somewhat as 

Islamic rev ival ism has been legitimised, secul ari sat ion programmes have been un dermined and many 

Muslim leaders are perceived as hypoc rites and opportuni sts not to be trusted, rather than as the devout 

"born -again Muslims" they present themse lves as (Husain 1995: 162) . 

The year 1973 proved decisive in that Muslims be lieved th at their fortunes were fina ll y changing. The Arab

Israeli war of 1973 and the Arab o il boycott became major sources of Muslim pride. For Arabs, the ability 

and success of the Egyptian forces in the 1973 October war against Israe l were all decisive even if the fi nal 

victory was thwarted by massive American assi s tance to Israe l. The war and the "v ic tory" were both placed 

in an Islamic contex t, as Islamic symbols and slogans were emphasised. For man y the "v icto ry", coupled 

with the oil boycott 's demonstration of Arab economic power, insti lled a new sense of pride and meant a 

renewed commitment to their Islamic identity. The return of power and wealth , which had been lost durin g 

the co loni al peri od, seemed a sign from God and a revival of Islamic ascendancy (Esposito 199 1: 155). 

3.3 ISLAMIC REVIVALISM 

3.3. I A discussion of Islamic revivalism 

The g lobal rev iva l of Islami c reviva lism (a lso known as po li ti cal Islam) is eas ily de tectable in the modern 

world . At times it is reacti onary, at times revoluti onary or even reformi st. Al ways, however, it is prominent 

and has become an influenti al force in in te rnational relati ons, which the West can not afford to ignore, to 

discount or to misunderstand . The medi a and certain governments' sensati onali st approach to the most 

radi ca l, militant and reacti onary aspects of Islamic revivali sm, usuall y re presented by its fundamentalist 

branch, has led to the demoni sati on of Islamic revi va li sm as a whole, tho ugh it a lso conta ins form s that are 

not essentiall y adverse to the West. The West seems to equate po litica l Is lam with an inherentl y anti 

Western fundamenta li sm and narrow- minded fanatic ism th at must be co ntained, neutra li sed and , if possible, 

eradi cated. Whil e a ll fundamenta li sts are necessaril y concerned with the revival of Islam, not all thinkers 

concerned with thi s revival are fundamentali sts. (Husain 1995: I). 
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A n Islamic rev ivals can be defined as " the reawakening of interest in Islamic symbols, ideas and idea ls 

subsequent to a period of relative dormancy". Dessouki (in Husain 1995 : 4) defines Islamic resurgence as 

A n increasing politi ca l activism in the name of Islam by governments and opposition groups 
al ike ... Islamic groups have assumed a more assertive posture and projected themselves in 
many Arab and Islam ic countries as contenders for public allegiance and politi cal 
loyalty . .. Thus, Islamic resurgence refers to the increas ing prominence and politicisati on of 
Islamic ideologies and symbols in Muslim societies and in the public life of Muslim 
indi viduals. 

T wo elements of these definiti ons can be elaborated on. Firstl y, it is important to understand the narrow link 

between Islam and politics. A way of explaining thi s link would be by understanding Islam as " a 

comprehensive scheme for ordering human life", while politics is "an indispensable instrument to secure 

uni versa l compliance with that scheme". Religion as a mere spiritual influence on its fo llowers is therefore 

not sufficient; it is necessary to rea li se the precepts of religion in everyday politica l life. This does not mean 

that al l political attitudes and institutions in Muslim states have had reli gious sanctions; often the reverse has 

been true. For the greater part of Islami c hi story, Muslim leaders have merely observed the Sharia to the 

ex tent that it would legitimi se their power in the eyes of the faithful. A nother way in which the link between 

Islam and politics becomes obvious is in the definition of politics as " the art of living and working with 

others". Four of the five pillars of Islam: prayer, fasting, al ms-giving and pilgrimage contribute substantially 

towards promoting group solidarity amongst its followers. Also, when looking at politics as "a struggle for 

power", it becomes clear that Islam can be linked to thi s definition too. It is never content wi th merely 

exposing its ideals, but constantly seeks to implement them. Power is an essential means to achieve thi s. 

Thus, if Muslims li ve under a regime that is hostile to Islam, they should work to overthrow it, onl y 

accepting a government that is devoted or at least favourable to Islam. This ties in with what Muslims view 

as the most import an t of their set of "co llective duties" : " enjoining the good and forbidding the ev il ". 

Fi nally, if politi cs is considered in terms of the questions " Who should rule?" and "Why should we obey the 

II In this dissenation. the term "Islamic revival" is explored as a gradual response to W~s tcrn influences in the Islamic 
world, starti ng with the writings of lslami c political thinkers in the 1:.J le eighteenth century. A lthough Islami c 
revivalists have perhaps had a particularl y striking impact on the world in the last few decades, one needs to sec th is 
as parl of the historic development of an Islamic awareness and respons\! to the West. Onl.! also has LO take.! into 
account that Islamic resurgence is maybe all th t: more pertinent today. as the improved communicat ion and 
technology systems, which developed as part of the global isation process, have fac ilitated the spread of ideas and the 
ability to inllucncc and communicatc with othcr. If one wants to gain a through understanding of political Islam and . 
specilica lly, for the purposes of thi s di ssertation. fundamentali sm. it is not feasible to only focus on the last thirty 
years of Islamic resurgence and ignore the importam foundations that were laid in the decades before. 
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rul ers?" it is clear that Muslims wou ld have to pose these questi o ns constant ly, especially when subjugated 

to a li en rul ers, as has often been the case during the past fo ur centuries (Enayat 1982: 1-2). 

From the points made above, one wo uld ex pect Muslims to be both po litica lly acti ve and assertive. This, for 

most of the ir hi sto ry, has not been the case, however, as Muslims have se ldom benefited from the freedoms 

of speech, assembl y and acti on under the ir often repressive regimes. The re is a lso a methodo logical reason 

why independent po liti cal tho ught was hampered for many centuries. Traditi o na ll y, po litics was rarely 

studied in iso lati on from other di sc iplines. Problems such as the nature o f the state, the varie ties of 

governm ent , the qualificatio ns and limitations of the rulers and the ri ghts of the ruled were a ll usua lly 

d iscussed within the framewo rk of jurisprudence and theo logy, all within the unassailability o f the Sharia. 

O nl y as European military, po litica l, econo mic and cultura l encroachments started infiltrating the Muslim 

world, did Muslim eli tes start writing se parate works whi ch dealt spec ifi call y with Is lam 's po litica l side 

(Enayat 1982 : 2-3). This then illustrates a second e lement in the defi nitions of Is lamic reviva l or resurgence 

given by Husain ( 1995) above, that of " the reawakening o f interest in Is lami c symbo ls, ideas and idea ls 

subsequent to a period of relati ve dormancy". [t is thus important to reali se that a part of the powerful 

influence of Islamic reviva li st movements li es in the fact that they came in response to di sturbin g changes 

that had take n place in the Is lamic world , as a result of the ever-increasing Weste rn presence. 

Manifestations of the Is lamic revival inc lude an increasi ng publi c interest in and suppo rt for an Is lamic 

system. Thi s has been accompanied by the formation of grass roots or popu li st Is lamic movements in vo lving 

certain segments of Mus lim popul ati o ns and student s and government-sponsored Is lamic programmes that 

reassert religion as a primary ideologica l fo rce. These programmes are introduced for a variety of reasons 

ranging from the governm ent ' s sincere re li gious beliefs, to a need to acquire funds from ri ch Muslim 

countri es (Husain 1995 : 4). 

The overa ll tendency thus seems to point to Muslim populati ons' increased inte rest in Is lam as a po litical 

system, and , simultaneously, Muslim governments ' rea li satio n that invoking Is lamic symbols and values in 

po liti cal programmes, though not necessarily intendin g to establi sh an Is lamic system, is a promising way of 

gaining popular support. Is lam is thus c lose ly linked to both po liti ca l aspirati o ns of the future (the 

estab li shment of an Is lamic system) and po liti cal necessiti es of the present (ensuring support for current 

regi mes). 
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S ince the I 970s, the Is lamic revival has shown five additi o nal prominent features. Firstl y, Is lam has spread 

fro m homes, lIIasjids (mosques) and madrasahs (Is lamic schoo ls) into the mainstream of the socio-cultura l, 

legal, economi c and po liti cal spheres of modern day Muslim states. The majority of Is lamic rev ivali sts 

(except the Is lamic pragmati sts) have stressed the observance o f the fi veJaraidh or pill ars of Is lam: shahdah 

(be lie f in one god), salal (prayer ritu als), SCIWI/ (Ramadan fasting) , zakal (giving a lms to the poor) and haj 

(making a re li gious pilgrimage to Mecca and Medina) . They have al so focused on modesty in dress fo r a ll , 

the hijab (veil ) for women and, wherever poss ible, the segregati o n of the sexes. The Is lamic fund amenta li sts, 

traditio na li sts and moderni sts within these movements have pressured the ir respecti ve governments to ban 

alcohol, gambling, nightclubs. prostillllioll , pornography and other corrupting innuences. T hey have also 

demanded the fo rmul atio n of an Is lamic constituti on and the im plementatio n of the Sharia, the 

comprehensive and di vine Islamic law, which inc ludes severe penalti es fo r a broad range o f crimes. As noted 

before, governments, in respo nse to these trends, have often made a point of displaying the ir Is lamic 

c redenti a ls by, fo r example, constructin g and funding more mosques and lIIadrasahs (Is lamic schoo ls). An 

increased number of Muslims of a ll wa lks of life have a lso attended Friday prayer services and made the 

pilgrimage to Mecca and Medin a (Husain 1995: 10). As Esposito ( 199 1: 155) puts it, the re has been an 

increasing need to " return to Is lam" in order to restore a lost identity, mo ra l purpose and characte r. The 

d iscussion above a lso ti es in with the be lief that re li gio n is integra l to po litics and soc iety because Is lam is 

both re li gio n and gove rnment. 

Secondl y, there has been widespread d iscussio n and debate of Is lamic issues in the mass medi a, whi ch has 

led to the publi cati o n of many books and arti c les on Is lamic theo logy, hi story, j uri sprudence, culture and 

c ivili sat io n. Vari ous attempts have a lso been made to re formul ate and rev ise Is lamic theo ry and practi ce to 

be relevant to the co ntemporary era. Is lami c moderni sts, es pec ia ll y, have been concerned with thi s through 

ijima (co nsensus) and ij/ihad (independent reasoning and jUdge ment). Ij ima in vo lves the Ll lama (learned 

theo logians) and Is lamic ex perts o f vari ous schoo ls of thought making import ant informatio n avail able to the 

publi c so th at an enlightened consensus can result from informed public opinio n. /jlihad requires muj/ahids 

(Lllallla who practi se ijlihad) to prov ide re levant solutio ns to contemporary prob lems (Husain 1995: 10). 

Moderni st efforts to reconc il e Is lam and modernity are di scussed in mo re ex tensive detail later o n. 

Thirdly, there has been an emphasis on Islam's focus on socio-economic equality and justi ce, because of the 

considerable socio-economic di sparity betwee n the affluent e lite and the impoveri shed masses in Muslim 
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countries (Husain 1995: 10). This may we ll have been in reaction to the political and economic 

mi smanagement of many regimes in Musl im countries, wh ich has been a major contributing factor to the 

current desperate situation of large parts of Muslim populations all over the world. 

Fourthly, whi le the relevance of the re ligious (Islamic) approach to solving contemporary problems has been 

asserted , Islamic rev ivalists have also critici sed the dominant materi alist va lues from the West. The 

inappropri ateness of transplanted, imported Western models of political , soc ial and economic development 

has been recognised. There has also been a need to get rid of Western politica l and cultural domination, 

which fosters seculari sm, materiali sm sp iritual bankruptcy (Esposito 199 1: 155). Secu lari sm, for example. 

has been denounced by Islamic fundamentalists and traditi onali sts as " un-Islamic", because it relegates God 

to the pri vate sphere of people's li ves and, by implication, excludes him from the state' s politica l, economic 

and soc io-cultural spheres. Where many rev ivalists have been keen to accept modern sc ientific methods and 

technology from the outside world, they adamant ly reject whatever may be "un-Is lamic" or harm ful to the 

/lmma (Husain 1995 : 10). As has been touched on earlier, Islam and pol itics are inex tri cably linked and 

re legating Islam to the private sphere as no more than a spiritual influence for people has often been 

unpopular with Muslim populations. AtatUrk , the ruler of Turkey, for example, took the seculari st 

ex periment to an ex treme, compared with other Arab states. He closed down all the lIladrasahs , suppressed 

the Sufi orders and made it compulsory for men and women to wear modern Western clothes. This did not 

mean that Islam in Turkey disappeared; it merely wen t underground (Armstrong 2000: 158). 

Finally, Islamic rev iva li st movements have had strong anti -i mperialist and anti -co loniali st undercurrents. 

They have called for an end to dependence on the West (and, during the Cold War, the communist/socialist 

bloc) and instead champion the development of a united Islamic bloc of fraternal Muslim states, which could 

become an influential force in internati onal affairs to the benefit of the II I/III/a (Husain 1995: II ). Thi s idea is 

similar to that of South-South co-operation (between the world 's developing states) in the face of polit ical 

and economic dominance by the industrialised states. Strength in numbers is meant to make up for a lack of 

political or economic clout in the global arena. The ex tent to which such co-operati ve efforts will enable 

developing states, both with in and outside the Muslim worl d, to make industriali sed countries li sten to their 

demands remains to be seen. 
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3.3.2. Islamic revivalism and globalisation 

In every sphere of li fe the 20th century has brought rapid changes to the worl d, especially the globali sation 

processes which have meant that the degree of interdependence and interconnecti on within the world 

economy has increased dramatically (Ahsan 2002: 178). The uni versal spread of Islamic revi va li sm in the 

contemporary era can best be understood in the contex t of globalisation and related concepts such as 

;'transnational re lations" and "global interdependence". Nye and Keohane (in Husain 1995 : 13) define 

transnational re lations as "the movements of tan gible or intangible iLems across Slale boundaries when al 

least one actor is not an agent of a government or an intergovernmental organisation". Some of the many 

part icipants in transnational relations are the non-governmental, religio-political organisations that operate 

across the intern ational boundaries of a number of countries. The Muslim Brotherhood, for example, was 

founded in Egypt in 1928 and in due course establi shed branches in several A rab countries, including Syria, 

Jordan and Sudan - a distinct transnational charac teri sti c. It was al so reported to have rece ived financial 

ass istance from the regimes of Saudi Arab ia and Libya during the 19705. 

Ano ther interesting point is that although, according to A hsan (2002: 179), many soc iologists have put 

forward the notion that reli gion in the contemporary Western world has become increas ingly pri vati sed and 

that as a result of the process of seculari sation in the modern world traditional religion is primaril y an 

indi vidual rather than a co llect ive maller, thi s has not been the case ·'in the East". He quotes Pasha and 

Samatar (in A hsan 2002 : 179) as arguing that here the situati on is different, 

T he inserti on of a new Islamic consc iousness into the daily politi ca l life of many Muslim 
soc ieti es is increasingly becoming an incontestable fact. In countries like Iran, Sudan and 
Afghanistan [pre September I I ], state power has been captured by Islamic movements. For 
others, such as A lgeri a, Egypt, Tunisia and Turkey, there is deadly intensity with high stakes as 
numerous civi l associations defi ne themse lves as Islamic and, as a result, vio lent ly challenge 
the legi timacy of politica l au thority. Even in less contested countries (e.g. M orocco, Paki stan, 
Indones ia), Islamic consc iousness assumes a more prominent place in the arti cul ation and 
making of politica l li fe. 

Thus Islamic revivali sm seems to counter the Western notion, strongly influenced by globali sation and its 

related values that give prime importance to the indi vidual, that religion should be relegated to the private 

sphere. Instead there has been an increased focus on the return of religion to public life in order to 
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compensate for the perceived spiritual and moral decline that seculari sation has effected in Muslim 

countries. 

The revolution in mass communications has meant that news of any maj or adversity, defeat or victory 

experi enced by Muslims anywhere in the world is broadcast through the mass media and is grieved or 

ce lebrated respecti ve ly by Muslims worldwide the very same day. Events that have cau sed the /III/ili a 

worldwide to gri eve were, for example, Israe l 's invasion of Lebanon in the summer of 1982 and the 

genocide of Bosnian Muslims by Serbs and Croats in the former Yugoslavia in 1992. On the other hand, 

moments of ecstasy were the periodic summit meetings of Muslim leaders and Ayato llah Khomeini ·s 

triumphant return to Iran in February 1979 (Husain 1995: 2 1). Globali sation has thus meant that the effect of 

Islamic revi vali sm has been widespread and that links between Muslims all over the worl d have become 

very strong, which may we ll ensure its continued potency and influence in the future. 

Now that Islamic rev iva lism has been di scussed in detail , it becomes necessary to define what an Islamic 

·'rev ivalist" i s. Husain ( 1995: II ) defines such a person as '·anyone who has contributed significantly to the 

rev iva l of Islam." This means that Islamic revivalists, in their perception of ·'true" Islam, wi ll often, i f not 

always, promote the creation of an '·Islamic state" by teaching, preaching, and/or writing. Sometimes, in 

ex treme cases, they will even resort to force. Four broad categories make up the Islamic rev i va l, which, it is 

important to understand, is not a monolithic movement under a single leadership: Islamic9 fundamentali sts, 

Islamic traditionalists, Islamic moderni sts and Islamic pragmati sts. This class ifi cation scheme, li ke any 

other, is not perfect, but does ass ist in giving idea of the di fferent forms l slamic revivalism incorporates. 

Ful ler 's (2003: 47) categori sation of Islamist thought fits in here too. He delines an Islami st as '"anyone who 

believes that Islam has something important to say about how politi cal and social life should be constituted 

and who allempts to implement that interpretati on in some way". Both religious and secular movements 

di ffer in terms of the ex tent to which they accept or reject violence, the urgency with which they insist that 

change must come, the degree to which they are politica lly engaged within the system, the insti tutions they 

build and operate from, their preference for either an elite or a mass structure, their ideologica l or pragmati c 

nature, their degree of flex ibility in attaining goals, and the degree of transparency and democracy in their 

internal proceedings. Fuller, like Husain, concedes that in any classification of Islami st movements one 

<J For the sake of kCl!ping the terminology constant that is to be used throughout thi s dissertation , use is mad.; of the 
term '; Islamic" when it comes 10 describing fundamentali sts. trad itionali sts, moderni sts and praglllal ists, even though 
Husain ( 1995), fro m whose work thi s panicular categorisati on is dnlwn. uses the term "Muslim", 
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needs to be aware that terms will overl ap or even be imprecise. The genera l idea o f such a class ifi cati o n 

sho uld be to suggest something o f the range of schoo ls and ideas evolved, espec ia ll y at the two ends o f the 

spectrum - fundamenta li st and libe ra l (moderni st) Islam. 

3.4 ISLAMIC FUNDAMENTALISM 

Is lami c fu ndamenta li sts form the first category o f Is lamic reviva li sts. As di scussed in C hapte r two of thi s 

di ssertati on, the te rm " fu ndamentali sm" signifi es conservati ve movements amo ng most o f the world 's major 

re li gions, incl uding C hristi anity, Judaism, Hinduism and Islam. Fundamenta li sts of a ll fa iths have certa in 

characteri sti cs in commo n: authoritari ani sm, a messiani c spirit , the subo rdinati o n o f secul ar po liti cs to their 

re li gious be liefs, a be li e f in the infa llibility of ho ly scripture, a be lief in supern atura l, chari smati c leadershi p 

and enfo rced mora li sm. Taken together, these characte ri sti cs form a po li ti ca l vis io n which fundamenta li sts 

hope to achi eve th rough, poss ibly agress ive, po liti cal ac tio n. Is lamic fundamenta li sts advocate rigid 

adherence to the fundamenta ls of their fa ith, as litera ll y interpreted fro m the QlIrall and the SlIl1l1a, and 

campaign to impose the Sharia on soc iety to purge those influences they fee l detract from or demean the 

fundamenta ls o f Is lam. This means that most fundamentali sts cru sade against prostituti o n, po rnography, the 

se lling or use o f a lcoho l and drugs, gamb ling, Weste rn music, singing, dan cing, wearin g orn aments of go ld 

and sil ver, pa lm reading, astro logy, fo rtune-te lling, fata li sm and superstiti o n (Husain 1995: 45). 

Fuller (2003 : 48) adds to thi s th at Is lamic fu ndamentali sts usuall y seek to establi sh an Islami c state, though, 

as will be seen in the di scuss ions below, the exact form of such a state (beyond the acceptance o f Is lamic 

law) is not at a ll clear. Most fundamentali sts eschew violence, a lthough some very radi ca l o nes employ it. 

They a lso place a great dea l of emphasis on the law as an essenti a l component of Is lam, leadin g to an 

overwhelming emphas is on j uri sprudence, usuall y narrow ly conceived . A hi gh degree of soc ial conservati sm 

is also pursued. O n the other hand, fu ndamentali sts are a lso se lective in those features o f Is lam that they seek 

to emphas ise as part of the ir po liti ca l agenda and tend to be close ly associated with fundame nta li sm's 

stri ctest form, Wahhabism, as di scussed be low, whi ch claims to embody the faith o f the fo und ing fathers o f 

the Islamic community. Thus the fundamental ists place "emphasis on th e Arabic lan guage as the language of 

revelation, the illegitimacy of loca l po liti ca l institu tions (as usurpers o f G od' sovere ignty), the auth ority of 

the (fundame nta li sts) as the so le q ualifi ed interpre ters o f ls lam, sometimes drastic ex pressio n o f perso nal 

p iety, and the rev ival o f practi ces from the earl y pe ri od of Is lam." Another im portant characte ri sti c of 

Is lamic fundamenta li sm is the stark interpretati o n of what consti tutes being a valid Muslim. In radi cal 

Wahhabi thinking, for instance, acceptance o f 99 percent o f Islamic teachings but de li berate rejecti o n of o ne 
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percent constitutes unbelief. Thi s strin ge ncy of interpretati on contrasts w ith Islam which states th at one 

Muslim may not j udge the validity of the private be li ef of another Musl im, as thi s judgement remains the 

ri ght and duty of God alone. 

In order to see how the characteri sti cs of Islamic fundamenta li sm ha ve mani fes ted themse lves within the 

Is lamic rev iva l, the li ves and thought of some of the most important Islami c fundamentalist fi gures are now 

discussed . Husain ( 1995: 45) sees them as " revo lutionaries". 

3.4.1 Muhammad ibn Abd al-Wahhab 

Muhammad ibn Abd al-Wahhab ( 1703-92) was the son of a learned jurist and theo logian and was educated 

in Mecca and Medina in Hana}; and S/wjii law. He became disillusioned by the moral lax ity and spiritual 

ma laise of the times and therefore set out to reform hi s society and to return it to the practice of the Prophet, 

ca lling upon the people to abandon various popular re ligious beliefs and practi ces that he compared to pre

Is lamic Arabian practice - the period of ignorance. In parti cul ar he attacked the, what he perce ived as, 

superstiti ous and ido latrous practices of Sufi sm which he labe lled " innovati ons" or un warranted deviations 

from true Islam. He also called for a literal interpretati on of the Q"J"{/I/ and SW/l/a , the general idea bei ng that 

Muslims must return to the pure Islam of the first ge nerati on of Mus li ms (Esposi to 1991: 36). 

What are the predominant fea tures of Wahhabism? Like expec ted of fundamentalist movements, it aims to 

purify Islam by returning to the fundamentals of religion - the Q"/"CI/1 and the SU I/IW (an add itional, 

im portant source detailing Is lamic fa ith and practice). A very stri ct line of thinking is fo ll owed in its 

attempts to reconstru ct socie ty and government on the basis of d ivine rawhid (o neness of God) and the 

doctri ne of a/-Sa/of ai-Sa/iii (good ancestors). What is important here is the reluc tance of the ancestors to 

engage in philosophical or inte llectu al argumentation. Instead , they adhe re rigidly to the basic texts without 

any major effo rt to reinterpret the principles of Islam. They foc us more on the sp iritual and e thi ca l aspects of 

Islam, while leaving political matters to politicians and tradi ti onal e lites (Mo ussa lli 1999: 11 3). Interestingly 

enough, this ri gid ad herence to the Q"/"C/I/ does a llow Mus lims to interpret the Qun/l/ according to their own 

knowledge of Islam, rather than accord ing to the interpre tati on of an alim (re li gious scho lar). A certa in 

amount of freedom in the fo rm of the ri ght to an indi vidual interpretati on of the tex t thus seems a strange 

contrast to the overwhelmingly puritani ca l spirit of the remainder of the doctrine. The adherence to (a"wid 

is, accordin g to Husain ( 1995: 46), carried so far as to denounce a ll ceremoni es, rituals and customary 

trad itions that were absent durin g the classical period of Islam, considering them to be additions that defile 
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the purity o f the faith and contribute to the dec line of Is lam and o f Muslim socie ti es. Wahhabism, as a lready 

mentio ned above, requires adherence to the actu al words o f the Qurall and the SU I/na, whil e denouncing 

Sufism, mysti cism, fatali sm and other superstitions. The idea is thus to return to the simplic ity, auste rity, 

purity and piety of [s lam's class ical peri od. This includes praying fi ve times a day, fasting during the ho ly 

month o f Ramadan , and waging jihad against infide ls, whi ch to Wahhabis include not o nl y no n-Muslims, 

but a lso Muslims who do not ri gorously adhere to the ir fa ith . Wahhabi s al so demand stri ct and scrupul ous 

adherence to the Sharia and , by implicati on, its severe punishments for crime and transgress io ns. What do 

they pro hibit ? The consumptio n o f alco ho l, smoking, s inging, li stenin g to music, dancing, wearin g silk, 

wearing o rnamellls o f go ld and s il ver, draw ing and painting animate o bjects, palm reading, "stro logy, 

fortune-te lling, and a ll fo rms of di vinati o n. 

From th e above descriptio n, it becomes c lear how Wahhabism conforms to fundamenta li st characteri sti cs. 

What is obvious (perh aps to the extreme) is the venerati o n o f Is lam' s class ica l pe ri od , to the ex tent that 

everything th at came or developed afterwards is rejected, and the need for a ve ry literal inte rpre tatio n o f its 

classical tex ts. 

A reason for Wahhabism's ad mirati o n and imitation o f earl y Is lam may be that the two, when o ne looks at 

the ir earl y hi sto ries, have a great dea l in common. Both denounce the ev il s o f injusti ce, corrupti o n, tri ba li sm, 

adultery, ido latry and indifference to the suffe ring of widows and orphans. Mo notheism and the brotherhood 

of a ll Muslims, regardl ess of the ir s ituatio n in life, are a lso pro moted by both . Wahhabism and Islam under 

the Prophet both ex panded to the detriment of unbelievers, and both movements created an energeti c and 

united poli tical fro nt. The major differe nce was the fact that Wahhabis fo ught ho ly wars not o nl y against 

admitted unbe li evers, but also against "wayward" Muslims. AI -Wahhab also, in contrast to the Prophet, was 

o nl y a spiritual leader; po litical affa irs were under the auspices of ibn Saud (Husain 1995: 47). AI Wahhab 

respected traditi on but rejected an uncriti cal fo llowing of past autho rity. A ll postprophe ti c traditi o n, 

inc luding Is lamic law, were subjected to se lecti ve criti c ism since the law itself had taken on un-Islamic 

customary practi ces . The starting point was thus to re turn again to a purifi ed Is lam (Espos ito 199 1: 36 ). 

A I-Wahhab joined fo rces with a local tribal chi ef Muhammad ibn Saud and from thi s a lli ance the so-ca ll ed 

Wahhabi movement was born . Soon the tribes o f Arabia were subdued a nd united in the name of Is lamic 

egalitari ani sm. Just as Muhammad in Mecca had cleansed the Kaba of th e triba l gods, so a l-Wahhab insisted 

o n the prohibiti on o f popular re li gio us practi ces whi ch he fe lt symbo li sed ido latry, for example saint 
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worship, pilgrimage to sacred tombs and devotional rituals. Because many of these practi ces were attributed 

to Sufism, thi s was suppressed; its shrines, tombs and sacred objects were destroyed, ironicall y enough even 

the tombs of Muhammad and his early companions which were labelled idolatrous shrines. Wahhabi forces 

also destroyed Karbala, a major Shiite pi lgrimage site in Iraq, which housed the tomb of Hussein. These 

actions have never been forgotten by Shii Muslims and have contributed to their negati ve attitude towards 

the Wahhabi of Saudi Arabia (Esposito 199 1: 36). The Ottoman sultan reacted to the destruction o f tombs, 

mausoleums and shrines by the Wahhabis by persuading his governor in Egypt, Muhammad A li , to stop 

them. After eight years of war ( 18 11 - 18 18), the Wahhabis were overwhelmed and sent back to central 

Arabia. A hundred years later, though, Abd al-Aziz ibn Abd ai-Rahman ai -Saud succeeded in imposing 

Wahhabi sm throughout the A rabian peninsula. The greatest impacts of al-Wahhab and the Wahhabi 

movement have been both the reintroduction of Islamic fundamentalism in the Arabian peninsula, as we ll as 

the spreading influence of Wahhabism to Indi a, orth Afri ca and th roughout the Muslim world (Husain 

1995: 47-48). 

3.4.2 Muhammad Ahmad Abdallah al-Mahdi 

Muhammad A hmad Abdallah al-M ahdi ( 1843- 1885) is known for the launch of the Mahdiyyah movement in 

the Sudan . It was formed in response to social decay, politi ca l oppress ion and economic decline and 

culminated in the establi shment of a puritanical Islamic state that would inspire Muslims throughout the 

world . The M ahdi , as al-Mahdi was known, was revered as a knowledgeable, pious and ascetic sufi and was 

also perceived as a principled II1l1jaddid (renewer of the faith). He openl y accused the Turco-Egypti an 

regime of corrupti on, injusti ce, hedonism and disbelief (Husain 1995: 5 1). 

Unlike Wahhabi sm, the M ahdi did not wish to eradi cate Sufism, which, because of its openness and 

fl exi bility regarding indigenous Afri can beliefs and practi ces had often been criti cised for "opening the door 

to idolatrous superstition and an attitude of passive withdrawal which resulted from an otherworldl y 

orientation". Instead, the idea was to reform Sufism in order to bring it more in line with Islamic law and 

place the emphas is on thi s-worldl y acti vist Islam, rather then the otherworldl y mysti cism it ori ginally 

represented. The socio-poli ti cal dimension of Islam was reintroduced as Afri can Islamic movements, one of 

these being that of the Mahdi , led by Sufi brotherhoods, fought to establi sh Islamic states. Prayer and 

political acti on thus joined forces in the earthl y pursuit of God's will (Esposito 199 1: 38). 
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Li ke al-Wahhab the M ahdi also united hi s followers against fellow Muslims, in thi s case the Turks

Ottoman Egyptian rulers, whom he dec lared in f idels. He blamed the corrupti on of Sudanese soc iety on the 

adoption of foreign (Turko-Egyptian and local non-Islamic) influences and practi ces: prostitution, gambling, 

tobacco, alcohol and music. As a so lution the M ahdi strove for the establi shment of a theocrati c state, which 

would re-create the ideal, early Islamic community/state. Like other reformers, the M ahdi thus called for a 

purifi cation of Islamic belief and practi ce, as thi s had been corrupted by alien, un- Islamic customs and 

be liefs (Esposito 199 1: 40). What distinguished the M ahdi from other Islamic fundamentalists, however, is 

the fact that he did not advocate the exercise of ijlihad, though he himself exercised it. Instead, he claimed 

direct inspirat ion from God and Muhammad in the interpretation of the Q Ll I"{{II and the 511111111 (Husa in t 995: 

5 1 ). 

In 1885 the Mahdi st movement success full y defeated the Sudan's Egyptian occupiers. The M ahdi became 

the undisputed ruler of Sudan, now a theocrati c state ruled by Mahdist religious ideology. He died a few 

months later. His successor, Abdullahi al-Ta'ashi was disposed in 1898, when Anglo-Egyptian armi es took 

back control of the Sudan (Husain 1995: 52). 

Though not many Muslims knew the M ahdi 's writings or his idea of an Islamic state, he still commanded a 

lot of inspiration and respect in his impress ive expulsion of Anglo-Egyptian co lonialists and the 

establishment of a sovereign Islamic state (however temporary thi s may have been). He thus in fl uenced 

various anti -co loni ali st Islamic revi va li st movements in several parts of the world (Husa in 1995 : 52). 

Wahhabism and M ahdism contributed to the legacy for twentieth -century Islam in terms of both their 

ideology and their methodology: 

Firstl y, they brought into sharp focus the weakened and di sorgani sed condition of the community. Secondly, 

both a di agnos is and a cure was prov ided for thi s precari ous state of affairs: a return to Islam. Thirdl y, they 

stressed the belief that Islamic monotheism meant the un ity and totality of God's will for both the indi vidual 

Muslim and the Islamic community. Fourthly, Islamic reform meant that it was necessary to critically look at 

tradition, rather than just to blindly accept it. The corpus of Islamic law, for example, incl uded non-Islamic 

historical accretions. Fi fthl y, they stressed that in order to restore true Islam, it would be necessary to allow 

for personal interpretation that was based on the so le authoritati ve foundations of Islam - the QLlran and 

propheti c practi ce as found in the earl y commun ity. Finall y, the belief was emphas ised that the soc io-moral 

revi val of Islami c society would require political action. This would necessitate jihad, exerting moral self-
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discipline to reali se God's will , and when necessary, engaging in military combat or warfare to achieve the 

same end (Esposito 199 1: 40-41). A discussion now fo llows of Muslim fundamentali st thinkers in the 20th 

century in order to show the extent to which they were intluenced by the themes of Wahhabi sm and 

M ahdi sm. 

3.4.3 Hassan al-Banna 

Hasan al-Banna ( 1906-49), as a young Egypti an schoolteacher, brought the ideas of the Muslim intellectuals 

to the masses, by forming the Society of Muslim Brothers. The ideology of thi s movement spread 

throughout the Middle East and was the only one that cou ld appeal to all sectors of society (Armstrong 2000: 

155). The reason for the formation of the Muslim Brotherhood was al-Banna and his colleagues ' (at the 

public elementary school in Ismailiya) outrage at the inequality that ex isted between the priv ileged 

foreigners as opposed to the exploited Egyptian workers. A s the leader of thi s fundamental ist movement, al

Banna declared that Egypti an poverty, powerl essness and lack of dignity was the result of the government 's 

neg lect of Islamic values and culture and the fact that it had opted for the Western alternati ve instead. AI 

Banna believed that Islam was the answer to all of Egypt ' s, and all of mankind 's ill s (Husain 1995 : 53). 

Unlike Islamic moderni sts, however, who looked to the West and provided an Islamic rat ionale for the 

appropriation of Western learning (as is elaborated on later on in thi s chapter), al-Banna emphasised the 

perfection and comprehensi veness of Islam and the fact that is was therefore se l f-sufficient. Like al-Wahhab 

and the Mahdi, al-Banna called for a return to the Qllrall and the SI/I/I/(/ of the Prophet as the primary sources 

for the reestab li shment of an Islamic system of government. A I-Banna also differed from the general 

tendency of the ulama to rely on their medieval formulati ons of Islam. Again, in line with al-Wahhab and 

the Mahdi , al -Banna called for Muslims to return to their histori ca l ori gins, namely the formative period of 

Islamic history where Muslims were ruled by the Prophet and, following him, the first ca liphs of Islam 

(Esposito 199 1: 133). 

A lthough the Muslim Brotherhood's message was mostl y concerned with the establi shment of an " Islamic 

order" , there is little doubt that the establi shment of an Islamic state was a major component of that order, as 

in al-Banna' s understanding, Islam and politi cs are narrowly linked. Before the estab lishment of an Islamic 

state could take place, however, the people's moral sphere would have to be developed. A I-Banna is quoted 

as saying (in Ayubi 199 1: 132) that "the formation of nations, the education of people, and the reali sation of 

hopes and principles, requires of the nation that stri ves for them or at least the group that calls for them, a 

tremendous psychological power" . What ti es in here is the notion of adherence to a clear Islamic 
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methodology, which, al-Banna believed, wou ld be able to address issues ranging from the family, to 

nationalism, internationalism, socialism, capitali sm, Bolshevism, war, the distribution of wealth, relations 

between the producer and the consumer, as well as other socia l and pol itical concerns. Thus, initially, the 

more immediate task would lie with reforming souls and enlightening minds. Government would follow in 

due course and wou ld suggest a corporate type of system, characteri sed by a one-party state, inspired by 

Islamic ethi cs and grounded in a just " moral" economy. Moussalli ( 1999: 109) elaborates on thi s by stating 

that, according to al-Banna, Islam aims at setting up a "good nation with a message of unity and sacrifi ce". 

This would al so involve establi shing a just Islamic government, w ithout tyranny or authoritari ani sm, 

designed to serve the Muslim people. A government like thi s would help to establi sh a virtuous society. 

A Muslim society, if following Islamic precepts and va lues, would thus ready itself for the format ion of an 

Islami c state with an Islamic government and contribute to the latter's efficient and " moral" functioning. 

Simultaneously, the lslamic state, once establi shed, would reinforce the mora l and scrupulous behav iour of 

Muslims, by embodying all that is good and honourable about Islam. 

What would an Islamic state, as envisioned by al-Banna and the Muslim brothers look like? He ca lled for a 

constitution based on the QlIrctll , the StlllI/a, and the trad itions of the first four ri ghtly guided cal iphs. 

Furthermore, secul ar laws would be aboli shed and, instead, the Sharia would be imposed as the state's 

official law. Related practi ces would include the co llection and distribution of :akat among the needy, the 

prohibition of usury and monopolies; the enforcement of dai ly prayers and fasting during Ramadan, the 

segregation of the sexes; the banning of prostitution, gambling, alcohol and ni ghtclubs and, finally, the 

prohibition of all customs, dress, languages, books, magazines, plays, movies and songs not conforming to 

Islamic principles. While not wholly opposed to Egyptian nationali sm and pan-Arabism , ideo logies popular 

in Egypt at the time, he saw these only as a first step to his overriding aim: the rea li sati on of Muslim unity. 

In addition, al-Banna was no lover of Western liberal democracy. Instead, he insisted, the Sharia should be 

used to answer all questions that might ari se with regard to law and justice (Husain 1995: 53). 

Though al-Banna's concept of an Islamic state was never rea li sed in Egypt, he nonetheless managed to 

rea li se his ideology in various ways. A social or political effort Uihad) , rather than a mere reasserti on of 

rel igious doctrine, which is frequently the way that Christians respond to the challenge of modernity, was 

initi ated to combat the socio-economic disparities in Egyptian society. AI-Banna's aims were based on the 

idea that reli gion could not be confined to the pri vate sphere, The Society of Muslim Brothers tried to 

interpret the QlIrctll to meet the spirit of modernisation, to unify Islamic nations, rai se the standard of li ving, 
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achieve a hi gher leve l of social justi ce, fi ght against illiteracy and poverty and to liberate Muslim territo ri es 

from fore ign domination. Social initiati ves included, apart from training the Brothers and Sisters in the 

ritu als of prayer and QlIrallic li ving, the construction of schoo ls, a modern scout moveme nt and ni ght 

schoo ls for workers. In addition, c linics and hospitals were built in the rural areas and factories were opened 

where Muslims received hi gher salaries, and bette r health and vacati on benefits than in the state sector. They 

were al so taught how to defend their workers' rights, by learning modern labour laws (Armstrong 2000: 155-

156). 

The secul ar government of Egypt's King Farouk, unsettled by the political activi sm and growing popu larity 

of a l-Banna and the Muslim Brotherhood, started crac kin g down on the organi sati on. The Muslim 

Brotherhood had tri ed to operate like a legitimate po litical party in o rder to change Egypt within the legal 

confines of the po litical system. However, government corrupti on, cheating at the po ll s and the persecution 

o f Muslim Brothers convinced al-Banna that revo lutionary stru ggle would be necessary to effec t Egypt 's 

transformati on into an Islamic state. Islamic militants thus lOok to urba n guerrill a warfare, which led to the 

government banning the Muslim Brotherhood in 1948. As a retaliatory measure, th e Muslim brothers 

assass inated Egypt's Prime Minister Muhammad Nuqrashi . The governm ent, as a response, assass inated al

Banna on 12 February 1949. Thi s, however did not put an end to their ac ti viti es. Despite frequent 

government crackdowns on the Mus lim Brotherhood, it remains intact and is still a potent force fo r Islamic 

revivali st change in Egypt (Husain 1995: 54). 

Here it is perhaps re levant to refer to the contemporary Muslim Brotherhood in order to see whether its ideas 

have changed over the past decades and if so, how. Accordin g to Sullivan and Abed-Kotob ( 1999: 65) the 

Muslim Brotherhood still believes in efforts focused on applying the Islamic Sharia to Egypt ' s soc ial and 

po liti ca l system with the major goal being the establi shment of an Islamic state governed by Islamic 

jurisprudence. Even though thi s goa l is a li en, and perh aps even threatening, to Western po liti cal thought , it is 

signifi cant to note that the callfempara ry Brotherhood's vision of an Islamic state encompasses other, less 

a lien objecti ves. These are, firs tly, the impositi on of democrati c idea ls such as liberty, representation and 

accountability, and , secondl y, the pursuit o f socio-economic justice. Furthermore, the Muslim Brotherhood 

has become totall y focused on constituti onal channels in order to institute the changes they envision. 

A lthough the government has attempted to curb access to both parliame nt and professional associations, it is 

worth observ ing th at the Brethren still continue their efforts to gain constituti onal access to the political 

system. Very criti cal here is the officia l policy of the Muslim Brotherhood which abso lutely renounces 
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vio lence as a strategy. Jihad, for example, is not interpreted by them as an armed struggle against the state, 

which is often what Westerners assume, but rather it is a personal and co llecti ve strugg le employing social 

justi ce, mercy and communicati on so that an Islamic state will be built from the indi vidual upward. 

It is true, however, that although the Muslim Brotherhood itse lf is no n-v io lent, acts of vio lence have been 

committed either by indi vidual members or groups whose membership may have originated from the 

Muslim Brotherhood. The reason for thi s, according to the Brotherhood, is its inability to control its 

followers as a result of the restri cti ve polic ies of the state and the latter's perpetual refusa l to recognise it, 

which leads to a lack of op portuniti es fo r members, espec ia ll y the youth, to have ge neral meetings and 

debates in order to clarify misunderstandings and direct their frustrati ons and complaints via legitimate 

chan ne ls of politi ca l acti on (Sullivan & Abed-Kotob 1999: 6 1). Sullivan and Abed-Koto ( 1999: 66-67) thus 

argue that the Muslim Brotherhood, as a group advocating a policy of non-v iolence and a com mitme nt to 

plurali sm and constitutionali sm should be allowed to functi on as a legi timate outlet for the grievances of the 

Egyptian masses and thereby mitigate the growth of support for the radical s. By bringing the Muslim 

Brotherhood into the folds of governmental representation, the state wi II have given those segments of the 

population which demand Islamist representation a legi timate a lte rnati ve to the use of violence. 

It thus becomes ev ident that the Muslim Brotherhood has adapted the stringentl y fundamentali st 

prescriptions for the functioning of an Islamic state to an alternati ve, whi ch includes liberal-democrati c 

e lements. What is worri some is the repression of an organi sation which in outlook is moderate and willing to 

embrace constituti onal channels in order to playa part in the po liti cal process and inc lude its views, which 

refl ect the opinions of a large percentage of the Egypti an population, in the governing of the country. This 

may be attributed to the government, as we ll as Western countries' fea r of an Islami c-oriented party at the 

head 01' a democrati c government, an attitude whi ch provokes mi litant groups to further acts of vio lence as 

they term the government as anti -Is lam ic. Thi s is a phenome non that is examined in more deta il in the 

follow i ng chapters. 

3.4.4 Sayyid Abul a'ia Mawdudi 

One o r the earl y fundamentalist ideologues was Mawdudi ( 1903- 1979) , who also founded the Jalllaal -i 

Islallli in Paki stan . He perce ived the " mighty power of the West" as preparing to "crush" Is lam . Muslims, he 

argued, would therefore have to band together and fi ght the encroachi ng secul ari sm to ensure the survival of 

their reli gion and culture. Mawdudi defi ed the whole secul arist e thos and call ed fo r an Islamic liberation 
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theo logy, a uni versal jihad. Just as the Prophet had fought j ah iliyyah (the " ignorance" and barbari sm of the 

pre-Islamic pe riod), it was now up to Muslims to fi ght the j ahiliyyah of the West. He even made jihad into 

one of th e fi ve Pill ars of Islam, an innovati on which he justifi ed on the grounds of the threat that was 

presentl y fac ing Islam . Thus, the stress and fear of cultural and re li gious destructi on had led to the 

deve lopment of a more ex treme and potenti a ll y vio lent di sto rti on of the Islamic fa ith (A rmstro ng 2000: 168). 

Mawdudi perce ived Westerni sation as a great fl ood about to sweep away the Muslim world in to ob li vion. In 

o rder to warn Muslims against thi s danger, he therefore started writing about thi s threat with two parti cul ar 

aims in mind. The first was to ex pose the nature of jah iliyvah and a ll the "ev il it contains" especia ll y in its 

Western fo rm . The second was to present the Islamic way of life in a reasoned, argued, demonstrated and 

systemati c fashion. In practi cal terms, thi s was to in vo lve critic ism of Weste rn civili sati on, an examinati on 

of the vari ous schoo ls of Muslim th ought and their shortcomings. A lso included woul d be deta iled 

d iscussions of certain basic issues in Islamic theo logy, such as aqa id (be li efs) and imaniyat (faiths), Islam 's 

understand ing of the nature of man, as well as the fundamental principles of the civili sati on it aims to create 

(Adams 1983: 10 1). 

Afte r Wo rl d War One, Mawdudi parti c ipated in the Khilafar movement, whi ch aimed to save the O ttoman 

Empire and the Khilajc/l from Western influences, as well as in the Hijrat Movement , which urged Muslims 

to mi grate fro m the dar al-harb (abode of war) in India to the da r aI- Islam (abode of Islam) in Afghani stan, 

which was governed by Muslims instead of Briti sh co loni a li sts and Hindus. Mawdudi was initi a ll y opposed 

to the idea of the formation of Paki stan as an independent Muslim homeland on the Indian subcontine nt. He 

perce ived thi s as an initi ati ve of un- Islamic Westerni sed seculari sts who were aiming to mislead the Muslims 

of South Asia with the equall y un -Islamic ideo logy of nati onali sm. O nce Paki stan had been fo unded , 

however, Mawdudi settl ed there and began a tire less effort to transform the country into an Islamic state 

(Husain 1995: 55). 

Mawdudi 's programme of reform was based on a parti cul ar vision that he held of Islam, one that emphas ises 

the social d imension of fa ith. This is embodied by the re lati onship between God and man being one of 

submi ss ion and sovereignty, whi ch would be attained by applying di vine rules to a social contex t. From thi s 

it fo ll ows that submission to God necessitates the establi shment of an Is lamic order that embodies the spiri t 

of tawhid. The Islamic state then constitutes an important conditi on of actua li sing the fa ith. This means that 
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re li gio n is not o nly concerned with know ledge about God, but a lso with organi sing its adherents and 

inspiring them to act (Ismail 2003: 587). 

Mawdudi saw Islam 's ultimate goa l as being the creati on of a world state where there would be no more 

racial and nati ona l prej udi ces and where mankind would enj oy ge nuine c ivil ri ghts. Like a ll Is lamic 

fundamentali sts, however, Mawdudi opposed the noti on of Western democracy and the idea that power rests 

with the people . Sovereignty, accord ing to him, belo ngs to God a lo ne. Mawdudi proved important fo r 

Is lami c fundamenta li sm as hi s publicati o ns and po litica l acti viti es would provide an intellectu al foundation , 

as well as a clear understanding o f the fu ncti oning of an Is lamic state . His legacy has also been perpetu ated 

by the Jamaal-i is/ami , whi ch is ded icated to the formatio n of an Is lami c state based o n Mawdudi' s model 

(Husain 1995: 55-56). 

3.4.5 Sayyid Qutb 

The real founder of Is lamic fundamentali sm in the Sunni world , however, was Sayyid Qutb ( 1906-66), who 

was influenced by Mawd udi to a great extent. Qutb had not originally been opposed to the West and had 

even joined the Musli m Brotherhood in 1953 with ho pes of gi ving Weste rn democracy an Is lam ic d imensio n 

so as to avo id the drawbacks of a who ll y seculari st ideo logy. In 1956, however, Qutb was impri soned by a l

Nasser for bei ng a member of the Brotherhood, and while in a concentration camp, he became convinced of 

the incompatibility of religious people and secul ari sts in the same soc iety. He saw a l- asser's po li c ies of 

torture and executi o n of Is lamists with the ai m of casting re li gion into a marginal role in Egypt as bei ng 

synonymous with jahiliyyah, whi ch he defined as "the barbari sm that was fo r ever and for a ll time the enemy 

of fa ith" and whi ch Muslims were therefore bound to fight to the death. Qutb we nt a step further th an 

Mawdudi , not o nl y limiting use of the tenn jahiliyyah to no n-Muslim societies, but stating that Muslim 

soc ieti es were prone to the same phenomenon. Even th ough a rule r like a i-Nasser ou twardl y professed Is lam, 

hi s behav iour and policies proved that he was rea ll y an apostate and that Muslims had the duty to overthrow 

such a government, just as the Prophet Muhammad had forced the pagan estab li shment o f Mecca into 

submissio n (Armstrong 2000: 169). 

The vio lent seculari sm of a i-Nasser had led Qutb to espouse a form of Is lam that was true ne ither to the 

Quran nor the Prophet's life. Qutb told Muslims to do as the Prophet had done : to separate themselves from 

mainstream society and fight a vio lent j ihad. Muhammad had however finally achieved victory through a 

po li cy of non-v io lence; and the QUI'CIII is adamantl y opposed to force and coerc ion in reli gious matte rs, and 
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is, instead, in fact, in favour of to lerati on and inclusion. Qutb insisted that it would onl y be poss ible to apply 

to lerance, as preached by the QIII'CIII , after the po liti cal vic tory of Islam had taken place and a true Mus lim 

state had been establi shed . Thi s can poss ibly be attributed to the deep-seated fea r that is at the core of 

fundamenta li st re li gion. Qutb was executed on al-Nasser's orders in 1966 (Armstrong 2000: 169- 170). 

QUlb 's prominence seems to be a generall y accepted fact amongst scholars of Muslim fundamenta li sm. 

Euben ( 1999: 54-55) quotes Haddad as c laiming th at " few Muslim thinkers have had as signifi cant an 

impact on the reformulati on of contemporary Is lamic thought as has Sayyid Qutb". Thi s view is 

suppleme nted by, amongst o thers, Akh av i and Amin (in Euben 1999: 54 -55), both o f whom argue that 

Qutb's influence on contemporary Islami c fundamenta li st groups has far surpassed that of Ayto ll ah 

Khomein i. Though Qutb ' s writings have to be understood in the contex t of those of earli er Muslim thin kers, 

such as a l-Banna and , more spec ifi call y, Mawdud i, whose work many o f hi s precepts are based on, there are 

three essenti al areas in which he has added new dimensions to the Islamic debate: the legitimacy of 

authority, the nature and necess ity of po liti cal acti vism and the characteri sti cs of th e just community. 

Q utb (in Euben 1999: 57) de fined modern jahiliyya as a conscious usurpati on of God 's authority, linked 

essenti a lly to the other ill s presented by modernity: 

We are today immersed in jahilyya, ajahiliyya li ke that of earl y Islam, but perh aps deeper, darker 
[azlalll , more unjust] . Everything around us ex pressesjahilyya: people ' s ideas, their be li efs. hab its, 
traditi ons, culture, art , lite rature, rules and laws. Even a ll th at we have come to consider Islamic 
culture, Islamic sources, philosophy and thought arejahili constructs. This is why Islamic values 
have not taken root in our soul s, why the Islamic world view [tsawwll r] remains obscured in our 
minds, why no generati on has ari sen among us equal to the ca li bre of the first Is lamic generati on. 

The essence of jahilvya is thus a refu sa l to submit to God' s sovereignty when it comes to be li ef, worship and 

law, by denying hi s ex istence, restri cting hi s authority and di luting hi s so vereignty with " fa lse gods". 

Instead, humans claim the ri ght to create values and legislate rules for co llecti ve behav iour, whi ch 

undermines and negates God 's power and authority (Euben 1999: 57). As has a lready been stated, it is 

important to notice that Qutb's noti on of johilyva differs from th at of Mawdudi , who first resurrected the 

concept , in that no t onl y non-Muslim soc ieties are " infected" by it. The world of Islam also shows di stinct 

signs of jahilyya and drasti c measures are requi red to reverse thi s situati on. Before di scuss ing the ways in 

w hich jahilyya is to be combated, it is import ant to examine the "just" community that Qutb envisaged, as 

well as clarifyi ng what he understood under po liti cal authority. 
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Qutb emphasised that the QlIran is the only source which can answer questi ons pertai ning to political 

authority and the "just" community. Because fa ith consists of belief in the unity (tahwid) and so le authority 

of God , any compromi se to man-made authority becomes simply unacceptable, illegitimate and 

indi stingui shable from tyranny. If God is the so le sovereign of an Islamic soc iety, the Sharia is its so le lega l 

system. As the S/wria covers all aspects of life, the citi zens of an Islamic state are moral by virtue of being 

members of it and by adhering to it simultaneously adhere to God's will (Euben 1999: 6 1-62). As is stated in 

lsmail (2003 : 588), an important consequence of the above is that every Muslim becomes a juridical subject: 

one who obeys God's law. Thi s underlines the narrow link between Islam and po liti cs . In stitutio ns like the 

governmelll and the law are no t mere ly limited to the domain of sec ulari sm, but, in the contex t of God as the 

sovereign of the state, ex tend into the divine. 

Furthermore, Qutb's "just community" is based on the freedom and eq uality of each one of its members. 

Freedom can be understood both in the " from" and "to" senses. On the one hand, the noti on of freedom 

implies being free from obedience to tyranni ca l rule. Qutb defined tyranny as the absence of restraint on the 

part of the soverei gn, whi ch he saw as an intrinsic characteri sti c of human sovereignty. On the o ther hand , 

the right to freedom also implies the freedom to submit to membership o f God 's community and to thereby 

become fully human. Equality is not to be understood in terms of Locke's conception of eve ryo ne's natural 

ri ght to life, liberty and property, but rather means th at everyone is equal , because everyo ne is equally 

subject to God ' s law. Economic and social equality can be added to thi s. Qutb argued that once soverei gnty 

is estab li shed in its proper scope, social j usti ce, eq uality and freedom will be the natural result (Euben 1999: 

6 1-64) . 

In te rms of po liti cal ac ti on, what is central to Qutb's view of the rea li sati on of an Is lamic way of life, is the 

conce pt of 'aqidah (doctrine). This is not merely to be understood as a set of bel iefs and values, but as a 

mode of being and of rea li sing th e individual 's li beration from SUbjugation to other human beings. 'Aqidah 

is a dynamic way of relating to the world and asserting one 's submiss ion to God , with the result of achi ev ing 

both emancipation and freedom. It should be noted, however, that thi s emancipatory and evo lutionary vision 

of the tex t does not quite correspond with Qutb 's notion of scripturali sm which states that the meanings of 

texts are fi xed and inherent. By assertin g 'aqidah, he opted to bypass the body of interpretati ons that existed 

in the traditi on and instead pro vi ded hi s own " inspired" read ing of the QlIran. He also sought to develop an 

interacti ve method of reading (Islamic envisioning). Though this may make Qutb look like an enli ghtened 

interpreter, it s imilarly "opens the way to c laims based on visio nary access to truth" (Ismail 2003: 589). 
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'Aqidah includes a ll aspects of an indi vidual's life and is parti cularl y important in the rea lm of po litics. Qutb 

argued no t merely fo r a renewal or (re)affinnation of faith , but wanted Muslims to acti vely partic ipate in the 

reali sation of the Islamic way on earth . So, Qutb stated th at God's will a lone establishes the fate of the 

Wilma , but that it is necessary for human beings to coordinate their activ iti es with those of divinity. The first 

important step is an inner struggle to overcome worldl y temptations, whereafter Mus lims are ab le to start 

changing the world they li ve in. It is important to remember here, however, that this strugg le, bo th in its 

internal and external form, does not guarantee rewards either in thi s life o r in the afte rlife. This should not be 

the primary concern of Musl ims in the first place. They should rather focus on stri ving to destroy jah ilvya 

wherever it may be visible in the world, by means of j ihad. This operates on two levels. The first in vo lves 

the ideo logical, where tacti cs are employed in the rea lm of ideas and beliefs, whereas the second is the 

practi ca l level: the realm of the sword. Both types of effort aim to remove the po liti cal, soc ial and economic 

obstacles to the estab li shment of an Islamic community. Qutb j ustifi ed vio lence by referring to secti ons from 

the Prophet's life, as we ll as the Quran, but also by stating th at this form of opposition becomes necessary to 

fight the nature and mechani sms of power in the secu lar state (Euben 1999: 73-75). 

Qutb's ideo logy thus centres around the fact that society should be under the jurisdicti on of God, rat her than 

human beings who are prone to turn it into one of jahilyya, espec ia ll y gi ven the influences of Westerni sation. 

To ac hieve thi s ideal, an Islamic state governed by th e sovereignty of God and the Sharia,jah ilyya needs to 

first be fo ught on an ideo logica l and practi cal level, by making use of jihad. Though the noti o n of adhering 

to the sovereignty of God, instead of the sovereignty of human beings, seems a fair enough aim in an age of 

increasing spiritual paucity, it is interesting to ponder about the reali sati o n of such a society. Human beings 

as rulers, as Qutb pointed out on numero us occasions, are prone to " tyranni se" their populations, by not 

being able to restrain their power. How then, given thi s "weakness", wou ld it be possible to rea li se an idea l 

Islamic state? 

Interestingl y enough, Qutb insisted that there can not be a specifi c theory of an Islamic state because, 

a lthough the Islamic community deve lops in accordance wi th an unchan ging worl dv iew, thi s world view 

nonetheless a ll ows fo r variati on in appli cati on, depending on differing c ircumstances and needs. He argued 

that only once a socie ty had submitted to God's law, could the development of a system of rules and 

regul ati ons become poss ible. Furtherm ore, Qutb refused to go into the debate of what an Islamic state should 

look li ke on the grounds that it would be degradin g to Islam to insist tha t it should be cast in the same terms 

as man-made theories of sovereignty. The onl y, rather vague, allusions as to what the po liti cal instituti ons of 
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an Islamic state would possibly look like. are located not in Qutb ' s major work Sigllposts alollg the Road, 

but in one o f his earli er works Social Ju stice ill Islalll (in Euben 1999 : 80-8 1). As all human acti vi ty is 

regulated by divine law, government is no longer the source of legis lation but merely of administration. So, 

the purpose of government is simply to enforce pre-ex isting rules and regulations, which, when cl ear. are 

" beyond human question and interpretation". These include rules related to prayer and worship, prohibitions 

against usury, monopolies, gambling, drinking and prostitution, puni shment of thieves by cutting off their 

hands, excommunication of rapists and publ ic stoning to death of adulterers. As opposed to a democrati c 

system, there is no political contract. The responsibility of the ruler to the rul es and vice versa is mediated by 

adherence to Islamic law: as long as its rules are scrupulously implemented, the ruler is doing the ruled a 

great servi ce. The ru ler, who is only a representati ve of God and adheres entirely to the Sharia , thus has no 

claims to hereditary succession, special pri vileges or elevated status. The onl y case in which he has some 

freedom is where there are no guiding precedents. Here he is allowed to act in the public interest, yet again, 

only if his actions can be justified in terms of the QUI"{I/l and the Sharia. When it comes to economic and 

social spheres, the Islamic government is expected to act only in the interest of the community. Thus, for 

example, while people are allowed to own property, the government has the ri ght to claim and redistribute 

thi s, if thi s wi ll benefit the community. Similarly, provision is to be made for the estab li shment of minimum 

wages, soc ial security and the prov ision of free medica l care and education - all in the interests of the 

community too (Euben 1999: 80-8 1). 

In terms of the social sphere of an Islamic state, the Muslim Brotherhood, of which Qutb was a member and 

which was heavily influenced by hi s ideas, be lieved that the family lies at the heart of Muslim society. The 

ro le of women was of spec ial concern to them. Women were viewed as equal to men before God, but 

different. This meant that because they believed men to be generall y endowed with superi or mental abi lity 

and emotional stability, men exercise politica l and social leadership and are responsible for women and the 

family, while women 's primary sphere of activity is home and famil y. In terms of education then, the 

Muslim Brotherhood termed separate education for the sexes preferable to coeducation, as women should be 

trained in their ro les as wives and mothers. Women may have careers in engineering, medicine and law, 

where necessary; but spec ial care must be given to a woman 's dignity and modesty and should not impact 

negati vely on her prime duty as a mother and wi fe (Espos ito 199 1: 142). 

For the Muslim Brotherhood economic reform was essential , both to ensure Islamic soc ial justice and to 

repel the forces of imperiali sm. The idea was that an Islamic economic order was to be estab lished, which 
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would be based neither on unfettered indi vidualism nor state socia lism, but on Islam's integration of the 

material and spiritual aspects of life. As with the polit ical sphere of life, God is the point of ori gin and all 

wealth and power belongs to Him. Thi s means that Muslims do not enjoy an absolute, unfettered right of 

ownership and wealth as thi s belongs to God alone. Certain means of acquiring wealth, such as usury and 

gambling, are prohibited, as are hoarding and monopolising natural resources. A lthough the Muslim 

Brotherhood acknow ledged that there wou ld be differences in wealth based on personal initiative, hard work 

and an indi vidual 's natural sk ills and talents, Muslims still have the social ob ligation to assist fellow 

Muslims who are in need. Zakat, wealth tax on capital and on profits, is not simply a discretionary charitable 

act, but is based on the right of the poor to assis tance From their more fortunate CO-believers. Thus the 

Muslim Brotherhood maintained that Islam provided its own distinctive approach and basis for a social 

revolution that would bring about true social equality (Esposito 199 1: 143). 

One of the main problems that comes to mind when one looks at the political, economic and social elements 

of Qutb ' s suggested structure for an Islamic state di scussed above, is how easily such a system could be 

abused. There seem to be no guarantees for a government not to, for example, appropriate property for its 

own benefit under the guise of hav ing done so in order to benefit the poor. Though the idea of soc ial we lfare 

initiati ves sounds promising, their reali sation wou ld necessitate substanti al economic resources, a percentage 

of which may be provided by the zakat, but again the question arises - cou ld a government be trusted not to 

use thi s tax for self-enrichment purposes? All in all , Qutb's arguments, for all their insistence that 

prescribing ru les for a system based on divine rules is an audacity, seem meagre and unconvincing. 

Qutb 's modern day significance lies in the fact that he has intluenced the rati onale and ideologica l 

foundation of many Islamic radi cals. Although not all Islam ic fundamenta lists can be classified as radical, all 

Islamic radicals are fundamentalists. This means that they, like fundamentali sts, accept narrow, literal 

interpretations of Islam, though most go a step further in either promoting utopian visions of a pan-Islamic 

state or in advocating violent action. Islamic radicalism only occupies a small segment of the Islami st 

intellectual and political spectrum, but is very important due to its militancy and the violence, which can 

include major acts of terrori sm, a still smaller group of activists is willing to carry out. For thi s reason 

radicals naturally attract a great deal of attention from both the states they operate in, as well as the 

international order (Fu ller 2003: 52). 

A major ideologica l principle of the radica ls is the concept of jihad as a "sixth pil lar" of Islam. This thesis 

urges Muslims to undertake direct jihad (either violent or non-violent) against its enemies in order to strive 
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for the creati on of a unifi ed lIlIlma. Sometimes the strugg le is directl y against the impure Muslim state and 

sometimes the US is dec lared the enemy of the Muslims. Islamic Jihad in Egypt initiall y fought stri ctl y 

against the Egypti an state, whereas Osama bin Lade n saw the US as the root source of the surviva l of the 

corrupt Saudi state. Radicals be lieve that failure to fi ght ajihad and to thereby strengthen the Muslim worl d 

is the primary reason for Muslim weakness today. It is important to stress the fact that not all transnati onal 

Islamist movements are necessarily vio lent or radi ca ll y pan-Islamic in the ir rejec ti on of ex istin g states . Some 

like the Muslim Brotherhood, as a lready discussed above, and its South Asian sister organi sati on Jama' at-i 

Islami are represented in a vari ety of Muslim countri es, yet are mainstream among Islami sts and do not 

practi se violence. (A n exception is Hamas in Palestine, which has its ori gins in the Muslim Brotherhood and 

is engaged in a nati onal liberati on stru gg le against foreign non-Muslim occupation, in which case vio lence is 

wide ly perceived by all Muslims as justifi ed) (Fuller 2003: 53). 

3.4.6 Ayatollah Ruhollah Khomeini 

Before foc using on the po liti cal th ought of Khomeini , it is im portant to point out that he, as opposed to the 

fundamentali sts di scussed so far, was an adherent to Shi ' ism. A brief di scussion of the differences and 

commonaliti es between Shi 'ism and Sunni sm is necessary to un derstand hi s doctrine more fully. 

a) Shi'ism and Sunnism - how they differ and what they have in common 

T he Muslim world is di vided into several sects of whi ch there are two principal groups: the S unni s and the 

Shi 'ahs. The Sunni sect is the larger of the two and makes up 85 percent of the II I/Ulla, whereas th e minority 

Shi 'ahs make up the remaining 15 percent (Husain 1995: 7). T he Shi 'ahs distingui sh themse lves from the 

Sunni s in that they firml y be li eve th at the Prophet des ignated hi s son-in - law and cousin Ali to be hi s 

successo r. Their be li ef in Ali ' s ri ghtful succession is not onl y based on hi s personal qualiti es ; they also assert 

that it is inconce ivable, given God's j usti ce and benevo lence towards human beings, that he should have left 

the questi on of leadership undec ided. Linked to thi s is the idea that onl y a soun d and thorough know ledge of 

the true meaning of the Quran and the Propheti c Traditi on would enable the young Muslim community to 

prosper - Ali , and after him hi s e leven male descendants, would have thi s kn ow ledge, as he had been close 

to the Prophet. The Sunnis, on the other hand , be li eved that the Prophet had deliberate ly left the questi on of 

succession open in order to let the community dec ide by it se lf who would be th e most competent person to 

assume its leadership (Enayat 1982: 5). Ali di d eventually become Islam 's fourth caliph , but was preceded 

by Abu Bakr, Umar and Uthman. Thus, while Sunni s ac knowledge and ad mire the first fo ur " ri ghtl y guided" 
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or "pious" ca li phs, Shi ' ahs usually reject the legitimacy of A li 's three predecessors and all his successors. [t 

is thi s difference in bel ief which has proved a major obstacle to Shi 'ah and Sunni reconci l iation and 

reuni fication (Husain 1995: 7). 

[n addition, Sunnis insist that the Prophet Muhammad was illiterate and a normal human bei ng, chosen by 

God to reveal his message (as recorded in the Qura/l ). The Shi ' ahs, on the other hand, revere the Prophet as 

literate, in fallible and semi -d ivine, because he possessed the NlIr- iE/ahi (divine light), like all of God 's 

prophets. The Shi' ahs also argue that semi-divine attributes were passed down the Prophet 's line of 

descendants through his daughter Fatimah and her husband Imam Al i . The Sunnis disagree with thi s notion 

(Husain 1995 : 8) . Enayat ( 1982: 35) elaborates on the Sunni criticisms of the Shi 'ahs by referring to the 

work of Ibn Taymi yyah, The Way of the Prophetic Traditio/l i/l the Critique of the Tile%gy of the Qadari 

Shi'ism ( 1328). In thi s book Taymiyyah elaborates on the Sunni opposi tion to the Shi ' i view that A li and his 

descendants inherited illll from the Prophet, a special branch of know ledge, which wou ld allow them to 

perce ive the "branches" or subsidiary rules of religion. Thi s ties in with what has been sa id above about the 

Shi 'ah's be lief in the semi-di vine and infallible qualities of the Prophet and his descendants . Taymiyyah 

argues that at the time of the Prophet's death only hi s son-in-law Ali would have been of an appropriate age 

to acqu ire sophisti cated religious knowledge from the prophet. A li 's sons were still minors at the time. Thi s 

means that A li 's descendants could only have inherited the same knowledge in one of two ways, ei ther by 

rece ivi ng it from their elders (i n which case any Muslim could have received it from the same source), or 

through revelat ion - an impossibi lity, as thi s is a pri vilege exclusive to the prophets. Shi 'ahs claim that A li ' s 

descendants attained the knowledge by means of diligence and hard work. The Sunni response is that there 

were many Sunni Muslims who were j ust as di li gent and hard-worki ng and that some of them were even 

more knowledgeable than A li 's descendants. 

A nother one of Taymiyyah's major criti cisms against Shi ' ism is his condemnation of the latter 's institution 

of the Imamat, which stipulates the di vi ne ri ght of Al i and his male descendan ts to lead the UII/llla. In terms 

of po liti cal theory the iII/alii is conceived as an autocrati c ru ler who owed nothing to election by the peop le, 

but was given the IlIIalllat by the "designation" (/lass) of his predecessor and can thus be viewed as hav ing a 

kind of " divine right", which also included the ri ght to rule over all Muslims (Watt 1968: 11 3). According to 

Husain ( 1995: 8), the Twel ver Shi 'ah sect is close ly linked to thi s institution. Adherents believe that the 

twel ft h aposto lic Imam who disappeared in A.D. 873 will reappear as the Mahdi (the div inely guided or 

messianic sav iour) and that hi s return will usher in a golden age of Islamic justi ce, equality and unity of the 
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1/1l/llIa. Taymiyyah does not agree with the Shi ' i claim that the [mamal is one of the pi l lars of religion, 

especially as the Mahe/i's di sappearance has rendered him ··useless" and unable to be of service to Muslims. 

T he centuries long absence of the Imam and the anticipation of hi s return has brought nothing but false 

hopes, sedition and corrupt practi ces among certain groups of Muslims. He also criti cises the fact that 

Shi 'ahs expect Muslims to obey a hidden Imam whom no-one can hear, see or communicate with and argues 

that the [mamal in thi s way is attempting to create a regime which is impossible to achieve (Enayat 1982: 

35). 

It is thus clear that the Sunnis and Shi ' ahs fervently disagree when it comes to the question of the succession 

of the Prophet M uhammad. Shi 'ahs base a large part of their doctrine on thei r bel ief that A li was si ngled out 

as the Prophet' s ri ght ful successor and thus attribute ex traord inary qual i ties to M uhammad, A li and his line 

of descendants. Similarl y, according to Enayat ( 1982: 24), the anticipated return of the Malldi has inspi red 

the Shi 'ahs to believe that Muslim history is moving towards, rather than away from (as is the Sunni 's view), 

an idea l state. The Sunnis, on the other hand, have a more mundane view of Muslim history. They attribute 

no " spec ial" qualities to Ali and his descendants, nor do most of them believe in or await the return of the 

Mal"li. The idea of Muslims being ruled by earthly rulers without speci f ic spiritual sanctioning is thus what 

sets Sunni s apart from Shi'ahs, who believe that only those whose right to rule has been sp irituall y pre

ordained should be allowed to rule. 

There are other di fferences between the Sunnis and Shi 'ahs, which will now be bri eny discussed. When it 

comes to the realm of jiqh (Islamic juri sprudence), Sunnis adhere to four schools or rites (the Hanafi , 

Hanbali , M ali ki and Shafi ' i sects), whereas Shi 'ahs have only one maj or madlwb (sect), which was cod i f ied 

by the sixth Shi 'ah Imam, Ja' faral-Sadi q (d ied A. D. 765). Shi 'ahs promote the exercise of ijlillad 

(independent reasoning and judgement) by experi enced lII.ujtahids (learned theo logians or ulama entitled to 

exercise ijlillad), and rej ect the Sunni concept of qiyas (deducti on by analogy) as the fourth source of Islamic 

law after the Quran, Sunna and ijima (consensus). Di fferences also ex ist between the Sunni s and Shiah' s 

when it comes to the laws of man·iage, divorce and inheritance and the prac ti ce of daily liturgical prayers 

and other religious trad itions. Twe lver Shi 'ahs, for example, take very seriously the deaths of Hussei n ibn 

A li (Prophet Muhammad's grandson) and his fo llowers, who became martyrs on the battlefield of Karbala 

when they were killed by the Ummayad Cali ph Yazid's arm y. Whereas Sunni Muslims merely revere 

Hussein and lament his martyrdom, the Twe lver Shi 'ahs engage in mourning processions, lila ·alam (breasts

beating) and se l f-nagellation to commemorate Husse in ' s tragic death and demonstrate their regret for not 
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havi ng rescued Hussein and his clan from martyrdom. The reason behind thi s elaborate and masochisti c 

display is the Twelver Shi 'ahs be lief in its un forgettable instructional impact on Muslims and non-Muslims 

al ike. They also be lieve that Hussein will act as intercessor on their behal f on the Day of Judgement and will 

help them enter into heaven. Sunni s, in their more rea li sti c guise, do not approve of the " inappropri ate" cult 

that has been created around the personalities of Hussein and hi s father Ali (Husain 1995: 8-9). 

As a final point in thi s discussion of Sunni s and Shiahs, it has to be pointed out that despite di f ferences 

between the adherents of these two sects, as we ll as the adherents of the four Sunn i sects, all Muslims 

nonetheless agree that they have a lot in common. They share the most fundamental re ligious be liefs and the 

devout Muslims of the respecti ve sects also agree that [slam prov ides answers and guidance, even in the 

political sphere. This explains why Muslims of all sects are sharing in the [slami c rev ival (Husain 1995:9). 

In the face of a perce ived Western threat to [slam, it makes sense that all Muslims should unite. This unity 

becomes obv ious when one looks at the signi ficant (though contested, as will be seen below) impact that 

Ayatollah Ruholl ah Khomeini has had on the Arab fundamentalist movements, Sunni and Shi ' ah, th roughout 

the Muslim world . 

b ) Khomeini 's fundamentalism 

Ayatollah Ruhollah Khomeini ( 1902-89) engaged in readi ng a revolutionary message into [slamic tradi ti ons. 

Thi s tendency was also characteri stic of a number of other Shi ' i and Sunni thinkers. Khomeini sought a 

reso lut ion to the problem posed by the absence of the Mahdi. Rather than leave government to corru pt rulers 

like the Shah, Khomeini saw it as necessary to in vest the means to rule in the j uri st. This was an innovation 

in the sense that the jurist would not only be an ex pert in reli gious law, but would act as a designate of God 

and the Imams in both religious and politi ca l affairs. A single juri st, possessing the necessary knowledge and 

moral rectitude, would therefore ri se to the pos ition of "supreme jurist", holding authority over the peop le. [n 

practi ce, under Khomeini, the supreme jurist acquired abso lutist powers (Ismail 2003: 592-593). As Ayubi 

( 199 1: 15 1) puts it , the logica l concl usion of Khomeini's theory of the guardianship of the supreme j urist is 

that thi s guardianship will be absolute, even i f it is in conflict with the Sharia's st ipul ations. The government 

(not the Sharia) is thus supreme, similarl y it is the state (not the ideology) that determines how peop le are to 

lead their li ves. 
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Al though the supreme jurist' s rulership is defined and justified by religious values and necessities, its 

absol uti st nature lends itself to a poss ible abuse of power. Though thi s may be seen as a way of realising 

God's sovereignty in the confines of an Islamic state, it may be equally dangerous to gi ve too much power to 

one single interpreter of God' s wi ll , who may be prone to abuse it. 

Another aspect of Khomeini ' s rul ership by a single jurist is the role of the ulama and more specific the 

IIIl1jlailids (experts in the interpretation of Islamic law) who are given so le ri ghts to interpret the law by the 

Usuli school (establi shed in the mid-e ighteenth century and dominant since the mid-nineteenth century). 

Prominent mlljlahids have the task of prov iding believers with interpretat ions re lating to basic pract ice. They 

WOUld, of course, be subservient to the supreme jurist (Ismail 2003 : 592-593). Khomeini' s views that the 

clergy should have a ri ght to participate in the political process and to govern are espoused in the lectures 

whi ch he deli vered in 1971 in his dan'-i kharej (the highest leve l of classes in the seminary system) which 

were publi shed as Islamic Governmenl: Guardianship by Ihe Clergy. Here he argues ( in Fischer 1983: 157) 

that although a textual demonstration from the hadilh literature is not conclusive, the supervision of politics 

by religious scholars is logica lly se lf-evident from the nature of Islam. He supports thi s cla im by referring to 

the examples of the Prophet and the imams and to the j oint consideration of a seri es of hadilh, none of which 

indi vidually is unambiguous, but which, taken together, present a clear stand on the issue. He blames the 

tendency to question the pol itica l supervision of religious cleri cs on '"the Jews and the imperialists" who 

suggested otherwi se, thereby propagating the view that rel igion and politi cs should be separated, that Islam 

is not a comprehensive system of social regulation covering every poss ible topic, that it demands no specific 

form of government, and that while Islam may have a few ethi cal principles, it is mainl y concerned with 

ritual purity. 

Ayubi ( 199 1: 146) argues that what is unique about Khomeini 's doctrine is that it consists of old, dormant 

ideas which have been revived. What are the features of Khomeini 's unique mi xture of the modern and the 

trad itional? Khomeini 's doctrine states that the large income received from the various tinanciallev ies 

required by Islam should not only be used to " feed the poor or support people with blessed ancestry 

(sada h)". Rather, the money should be used to effect ively run an Islamic state with the requirement that the 

supreme j uri st would have to be its head of government. The " logic of Islam" dictates thi s. It is important to 

note that by shi ft ing the emphasis from the Sharia to the supreme jurist, the latter would be ab le to define 

any act of rulership he pleases as Islamic. Thi s also ultimately means that the emphasis is on the political : 

religious and secular concepts and practi ces are blended in such a way that an Islamic legitimacy could still 
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be claimed to the way in which the state is being governed. For example, under Khomeini , although public 

sovereignty was embodied in the parliament, the latter' s legislative powers were subject to approval of the 

supreme jurist and his council of Guardians (Ayubi 199 1: 150-151). Here we thus have a combination of a 

secular concept, that of public sovereignty, with a religious concept, that of a supreme jurist. The latter' s 

reli gios ity derives from the fact that he rules as a result of his religious know ledge, and in hi s capacity as a 

representati ve of God and the Imalll s. 

c) The impact of Khomeini's doctrine on Islamic political thought 

The success of the Iranian revolution was very we ll received in the Arab world , as it represented a defeat of 

the unpopular Shah and a victory over Western hegemony at the same time. It also proved that an Islamic 

revo lution was rea li sable and not j ust a far-fetched dream. Though the popularity of Khomeini 's regime 

waned as there were increasi ng accounts of a reign of terror in Iran, and also as a result of the continuing 

Iran-Iraq war, some of the Iranian reli gio-political terminology continues to influence the writin gs and 

parlance of Islamic thinkers in the Arab world today (Ayubi 1991: 152). 

Though the Iranian revolution and Khomeini 's doctrine effected something of a Sunni and Shi'ah 

rapprochemenl on the political and popular level, its impact on Sunni Islamic intellec tual thought is more 

controversial. Ayubi ( 199 1: 153) attributes this to Sunnis trying to deduce the Islamic State from the Sharia, 

where Shi 'ahs base the legitimacy of the state as a "politica l phenomenon" , " a continuati on and escalation of 

the work that the Prophet had started at a certain stage of the l ife of humanity". 

This becomes clear when comparing Qutb and Khomeini 's doctrines with regard to which functions they 

envision for the rulers of an Islamic state. Qutb is clear about the ruler merely being an administrator of the 

Sha ria, with none of the pri vileges the leader of a state may usually have, Only when there is no legal 

precedent in the Sharia is he allowed to make a decision, based on the welfare of the 1/11/1/10. Khomeini , on 

the other hand, gives his ru ler carte blallche as the unrefuted representati ve of God and the Imallls on earth . 

With such opposing views on how a ruler is meant to govern an Islamic community, it is not surprising that 

Sunni political thinkers have been ambi valent towards Khomeini 's doctrine. 

' Imara (in ayubi 199 1: 154), an Egyptian Islamic politica l writer, regards the politica l thought of the Iranian 

revolution as "pioneering". He has a few reservations though. Firstl y, he finds Khomeini uncriti cally faithful 

to the idea of the Imamal, which Sunnis in general criti cise for its attaching a divine rather than human 
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character to politica l authority. Secondly, he accuses Khomeini of putting " revolutionary values and 

progressi ve object ives into an old and conservative, even a reactionary, container'·. (This is an interesting 

adaptation of the view, mentioned earli er, that Khomeini 's doctrine is a "marriage" of traditi on and 

innovation, and that he reawakened dormant ideas to apply them to the context of the Iranian revolution). 

Thirdl y, ' Imara is critical of the concept of rule by the supreme jurist and considers thi s a non-Islamic 

innovation with strong anti-democratic implications. Finally, he questions its va lidity for Islam in general , 

seeing it as only relevant to Iranian Shi 'ahs. 

Hu waidi (i n Ayubi 199 1: 155), another Islamic Egyptian writer, is somewhat more sympatheti c towards 

Khomeini and hi s doctrine. In Huwaidi 's view, Khomeini 's main achievement is that he brought to the fore 

the fact that it was imperative for Shi 'ahs to implement an Islamic government without delay, rather than to 

shelve thi s indefi nitely while waiting for the hidden III/am to reappear. [n general , Hu waidi is apprec iati ve of 

the general religious and political significance of the Iranian revo lution and Khomeini 's doctrine, though he 

is equally aware of its speci fica lly Shi ' i and Khomeinist elements and hence the limitations of its application 

to Muslim states with a Sunni majority. 

Thus it can be concluded that though Sunni Muslims appreciate the significance that the Iranian revolution 

has had for the world of Islam, there are problems and shortcomings in absorbing Khomeini 's thought into 

Sunni pol itical doctrine. As was explained above, thi s is mostl y as a result of Sunni and Shi ·i thinkers havi ng 

different expectations of how much authority and power a ruler is allowed to have. 

Overall, one can argue that Khomei ni 's main theoreti ca l contribution was to offer an innovati ve, if not 

completely novel, approach to the Shi'i practi ce of boycotting government on the basis of waiting for the 

hidden Imam to re-appear. His impact is all the more substantial, as hi s theory of an Islamic state was 

rea li sed (though, arguably, with limited success). Despite thi s, Khomeini' s concept of the guardi anship of 

the jurisconsult remains controversial, espec ially in the Su nni world . This could mean that Shi· i and Sunni 

radica l movements may have to pursue their own revolutionary paths - in isolation from each other (Ayubi 

199 1: 155). 
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3.4.7 Some of the major themes running through Islamic fundamentalist thought 

a) God's sovereignty 

This concept goes beyond the mere affirmation of God's ex istence. The aim is to assert hi s authority in the 

daily li fe of his creatures and servants. The uni verse is thus judged to be a single organic unity - thi s unity 

mirrors the absolute oneness of God (Choueiri 1996: 22). Husain ( 1995: 64) elaborates on the importance 

that la /nvid. the oneness of God, holds for fundamentalists. Many Sunni fundamenta list, for example, he 

states, denounce any agent mediating between man and God as shirk (ascri bing partners to God as sharers of 

his div in ity). In their view, such an intermediary undermines and compromi ses the principle of ta/lIvid. Some 

of the practices that such puritanica l M uslims wou ld undermine are the veneration of the Prophet 

Muhammad, llI1all1s, saints, martyrs and pin (spi ritual guides) and the sacri fice of animals, sanctifi cation of 

water, lighting of candles, donation of money or distribution of food in honour of those venerated with the 

expec tati on of spec ial favours. Wahhabism, as discussed above, is the practica l application of the stri ct, 

pu ritanica l adherence to ta/nvid. 

Islam, then is a harmonious cosmic order, where similar messages are handed down to a chain of Prophets 

ranging from Adam to Muhammad. Without God's guidance,jahiliyya becomes the state humankind is 

forced to ex ist in . Thejahi/iyya of today is even worse than that preced ing the arri va l of Islam, as it is 

characterised by a general lack of spirituality, which turns humans into "bruti sh an imals.'" Islam provides a 

solu tion in the sense that it represents knowledge. Whereas human reason is lim ited by space and time, 

divine revelation is uni versal and absolute. Ultimately, God 's attributes - di vinity, lordship, omnipotence, 

omnipresence and omni science - are dependent on both Islamic theology and Greek phi losophy. Though 

there seems to be an inherent paradox here, namely the combination of the religious with the po li tica l. The 

reasoning behind thi s combination becomes clear when one looks at contemporary Islamic thought which 

ho lds " the sound instinct of man to be essentia lly religious". Thus, the contradiction is eliminated by means 

of redefining religion to encompass all aspects of life, particularly that of political organisation (Chouei ri 

1996: 23-24). 

11 4 

 
 
 



b) Nationalism and the Islamic state 

As Lad y Bracknell states in Oscar Wilde ' s The Importallce of Beillg Eamest: "Those two things rare ly go 

together". (She, of course, not being well acq uainted with anything much beyond Victorian soc ie tal gossip, 

does not use it in the same context). As is seen above, Islamic fundamenta li sts ascribe to the noti on of God' s 

sovereignty, as we ll as hi s oneness. This implies reinstating Islam as a political system (something which has 

a lready been touched on above, in the di scussion of specifi call y Mawdudi , Qutb and Khomeini 's desire to 

establi sh an Islamic state). The idea of an Islamic state, governed by the Sharia , however, does no t 

correspond to th at of a secul ar state, where rulers implemelll their own laws and consider re li gion a spiritual 

affair or national heritage. Nati onali sm (and implicitl y the idea of a secu lar state) is thus rejected by 

fundamenta li sts as pagan. A nother shortcoming that fundamenta li sts see when it comes to nationali sm is that 

it bases itself on noti ons of race, co lour and language, whereas Islam unites people on the basis of be lief and 

overl ooks a ll other differences (Choueiri 1996: 26). 

Husain ( 1995: 76) e laborates on Mawdudi 's vehement oppos ition to sec ul ar nati onali sm which the latter saw 

as the enem y of " lslamic uni versali sm". Mawdudi be lieved that the a lien, secular and territori a l nature of 

nati onali sm would divide and weaken the IIl1lllla by a ll owing national interests to prevail over global Islamic 

interests. 

Islamic fundamenta li sts, specifi ca ll y Qutb, have also spoken out virulentl y against sec ul ar pan-Arabism. 

Qutb pointed out, fo r exam ple, that Arabs did not succeed in "conquering kingdoms and destroying thrones" 

until they started overl ooking, for the first time in their hi story, their Arab idelllity and started seeing 

themse lves as Muslims. He therefo re rejected Arab nationali sm on the bas is that Arabs had nothin g concrete 

to pride themse lves on. God had chosen Arabia as the destiny of hi s fina l message, not because the 

inhabitants there were Arabs, but because it was more li kely that the message wo uld take root there , given 

Arabia 's absence of state structures and po litical coercion (C houeiri 1996: 27). 

Thus it becomes clear that nati ona li sm is rejected by Islamic fundamenta li sts on the basis that loyalty based 

on ethni city, race o r language, counteracts the uniting qualiti es of Islam as a re li gion whi ch overl ooks these 

differences. 
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If secular nati onali sm is unacceptable to Islamic fundamentali sts, the a lte rnative is the creation of an Islamic 

state. Ideas re latin g to thi s have already been discussed to some ex tent, though it is worth summari sing some 

of the underl ying trends here. Fundamenta li sts reject the church/state dic hotomy, as they beli eve that a 

government without the ethi cal foundati on of Islam is unjust and eas il y corrupted. There seems to be littl e 

agreement among Sunni theori sts about what an Islamic state should look like. Two majo r groups of 

theorists can be di stingui shed. The first be li eves that the Sharia prov ides a wide sco pe of adaptab ility to 

changing hi stori cal and social co ntex ts. For these theorists, then, a state mode l is Islamic as long as it 

achieves the supreme Islamic va lues and adheres to certain general Islamic principles. In th is case it does not 

malle I' what the specific character of such a s tate wo uld be, nor are the speci fi c systems, insti tuti ons and 

offi ces of im portance. As long as the Sharia 's ultimate pu rposes, namely j ustice, liberty fo r a ll , equality, 

mutual consultati on and government accou ntab il ity are reali sed, it is acceptab le to employ human reaso n to 

decide the precise form of the state, prov ided that the techniques that are adopted to run the s tate do not 

incorporate any un- Islamic va lues (Taji Fakouri 1996: 36). 

Another group of theori sts has a more rigid de finiti on of the S/w ria as "a comprehensive set of no rms and 

va lues regulating human li fe down to the sma llest detail ". Thi s definiti o n implies th at there is a more or less 

rigidly defined archetypal Islamic state fo rm that any modern state that c laims to be Islamic must ad here to. 

T his rigid ly detl ned kind of Islamic state should not o nl y strive to achieve the Sharia's general principles, 

but it shoul d a lso ad here in its systems and instituti ons to fo rms precisely defi ned by the Sharia itself. T hi s 

then art icul ates an ultra-co nservati ve ethos, whi ch has as its aim a tota l separati on fo rm Western state 

theori es (Taji-Fa rouki 1996: 37). 

Thus it is c lear that there is littl e agreement about the structure and func ti oning of an " idea l" Islamic state. 

Overall , the adherence to the Sha ria , either in a very stri ctl y or in a less prescripti ve manner seems to 

underline what Sunni theorists have to say about the concept of an Islamic state. The Shi ' i understanding, as 

was d iscussed under Khomeini 's thought , tends more towards the power of the supre me jurist, and, 

implicitl y then, suggests a move away fro m the S/w ria. 

A n example of an attempted rea li sati on of an lslamic state in practice has been the lslamic reforms that 

General Zia- ul -Haq instituted in Pakistan afte r he came to power in 1977. A few days after becoming 

Pak istan' s rul er, Zia- ul-Haq introduced a number of Sharia-based puni shments, incl uding publi c fl ogging 
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fo r murde r, rape , theft, drinkin g of a lcoho l, forni cation , prostituti o n, adulte ry, bearing fa lse witness and 

destroying government prope rty in demo nstrati ons and ri ots. Thi s was meant to intimidate the oppositi o n 

and instil fe ar of God in the soc iety's crimin al and di sruptive e lements. Other reforms, affecting the wome n 

(they were to ld to dress modestly and cover the ir heads) and educati on (it had to compl y with Is lami c 

stand ards o f mora lity and ethi cs), for example, fo ll owed (Husain 1995: 7 1). 

Then, in 1978, Z ia-ul -Haq started dedi cating himse lf o fficia lly to the Islamic transfo rm ati o n of Paki stan. Hi s 

ultimate goal was to make the Sharia th e bas is of a ll law in Paki stan . In Fe bruary 1979 special Sharial 

benches were establi shed, whi ch were the equi valent o f law co urts and would decide cases o n the bas is o f 

the Sharia. Each Sha rial bench co nsisted of fi ve judges who were advised by co mpe tent II /ama in matte rs of 

c lassica l Is lami c law. Anothe r fun cti o n of the Sharial benches was to allow cases to be brought fo rward by 

any c iti zen to questi on the degree to whi ch a law was Is lamic or nol. This was a bi g step toward granting 

supremacy to the Sharia over the sec ul ar An glo-Saxo n law inherited fro m the Briti sh . Though these reforms 

d id not quite li ve up to the comprehensive Is lami c system th at Z ia- ul -Haq had wanted to implement, they 

nonethe less formed part of hi s e ffort to incorporate Is lam more full y into Paki stan's dail y life th ro ugh a 

seri es of soc iocultu ra l, j udi cial, econo mi c and po liti ca l re form s (Husain 1995: 7 1). 

George ( 1996: 72) po ints out an obstacle to the reali sati on o f Is lami c statehood that is o ften overl oo ked by 

Is lami c fundamenta li sts . Thi s is the fac t that the internati ona l state syste m is the embodiment of perfect 

secul ari sati o n. Within Muslim states, fun dame nt a li sts a im to implement the Sharia, there by repl acing the 

sec ul ar lega l system. On the intern ati ona l leve l, however, states are corporate, legal persona liti es and are 

the refore ex pected to confo rm co mplete ly to the internati ona l system 's pure ly secul ari st prin c iples. A ll 

re li gion has been e liminated, whi ch means that the other states in the wo rld would not look kindl y o n states 

run by the Sharia, a legal order based on di vine law. The creati o n of an Is lami c state is for the mo me nt the n 

a sheer imposs ibility, as the Is lami c system and the secul ar are mutuall y exclus ive . Therefore the problem o f 

establi shing an intern al Islami c orde r in a Muslim state is augmented, as the o nl y option wo uld be to re pl ace 

the present world order with an a ltern ati ve Is lami c o ne - pax Is/amica. 

Though apparently the re have been re lative ly fe w reacti ons by Is lami c fundamenta li sts to th e secul ari sati on 

o f the modern internati ona l order, Khomeini came up with some ideas o n the co ncept of the pax Is lami ca. 

This ne w order, according to Khomeini , would o nl y begin in its full and final form on the Maildi' s return to 
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earth . Until then , the world is locked in a bitter and nearl y interminable strugg le between the oppressors and 

the oppressed. Though thi s, on a superfi c ial read ing, seems equi valent to the trad itional Islami c division of 

the world into dar-al-harb and dar-ell- Islam, Khomeini does not eq uate the oppressed wi th Muslims onl y. 

Equall y, the oppressors are not onl y unbelievers. Instead, the oppressors, in Khome ini 's view, are the 

world 's political and economic exp loiters, who can range from the rich upper classes or regimes in Muslim 

states to Western states exp lo iting the deve loping world and its popul ati ons. Similarly, the category of the 

oppressed does not onl y refer to economica ll y and politically suppressed Muslims, but includes a ll of the 

Third World (as it was still referred to in Kh omeini 's time). Oppression, then, also carries an e lement of 

exploitation, and so, the te rm includes political oppress ion, socio-economic depri vati on and exp lo itation and 

fina ll y those ci rcumstances th at limit an indi vidual's cultural and educational development. What does this 

struggle look like and what are the chances of the pax Islamica being reali sed? Kh omeini talks of an 

ostensibly peaceful revolutionary struggle (though there should be at least an e leme nt of doubt about this). 

A lthough the conversion to the envisaged Islami c order would then apparentl y not take place according to 

the Sharia' s provisions fo r warfare and truce, in other words, an armed jihad, it is nonetheless to be expected 

that, once establi shed, the o rder would be structured according to purely Islamic laws and principles. It is, 

however, hi ghl y questionable whether such an overthrow could take place, especiall y given the West 's 

economic and military dominance of the world . Thus, an Islam ic world o rder, regulated exc lusive ly by 

Is lam ic laws and principles does not seem feasible for the moment (George 1996: 83). 

From the above di scussion it thus becomes clear that nationali sm (and implicitl y secul arism) and the notion 

of an Islami c state are incompatible. Whereas nationali sm differentiates between people on the basis of 

characteri stics such as colour or language, Islam treats all Muslims as equals. Governments in sec ul ar states 

e nforce "man-made" laws, whereas an Islamic state would ad here to the not ion of God 's sovereignty and 

would implement thi s by making the Sharia its legal code. Thi s inherent tension between secul ari sm and the 

reali sati on of an Islamic state is then also eviden t when one looks at the purely secul ar character of the 

inte rnati onal system of states. The onl y way in whi ch Islamic states could fully exist, would be if an Is lamic 

world order, based on Islamic laws and principles, were to come into ex istence. For the moment, the 

reali sation of such an order seems to be an impossibility. 
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c) The five faraidh and i;tihad 

Is lamic fund amenta li sts zealously promote the obligatory practice of the fiveJamidh (pill ars of Is lam), 

name ly shahadah (confession of the fa ith), salat (ritual prayers), sawl11 ( fasting during Ramdan), zakat 

(payment of a lms to the poor) and haj (pilgrimage to Mecca and Medina) (Husain 1995: 72). Qutb foc used 

o n the spec ifi c features of Is lam as a po liti ca l system, namely its foc us o n socia l so lidarity, mutua l 

ob li gati ons and sec urity. The re li gious tax , kn ow n as zakat, has the aim of e liminating poverty and economic 

misery, making the Is lami c eco nomic system an enlightened form of capitali sm. S imilarly, Mawdudi saw 

Zllkal as a way of e radi catin g ex travagance in spend ing, hoarding and accumul ati on (Chouei ri 199625). 

Another characteri sti c of Islami c fundamentali sts is the ir adhe rence to the dynamic noti o n of ijlihad and 

their rejecti on of the dogma of taqlid. Whi Ie taqlid entail s blind and unquesti o ning ad herence to the legal 

rulin gs (of one or mo re schoo ls of Is lami c juri sprudence), ijtihad in vo lves Mus lims striving to exert 

themse lves inte llectua lly in order to draw independent conclusio ns and judgements o n legal and other issues 

with the ass istance of the Quran and the SUIIIW (Husain 1995: 73). 

Most Muslims who lehearted ly agree with Shah Waliullah ( 1702- 1762), a Muslim fundamentali st and o ne of 

the greatest Is lami c rev ivali sts o n the Indi an subcontinent, who argued th at the majo r cause for Muslim rule 

in the world was th at trad itiona li sts had stopped using ijtihad, and instead chose to ad here to taqlid (Husain 

1995: 74). 

d) Leadership and jihad 

Contemporary Is lami c fundamenta li st tho ught gives a pi vota l functi o n to politi cal struggle and power. Qutb , 

Kho mei ni and Mawdudi a ll placed a great deal of emphas is o n the questi on of leadership . Where Q utb ca ll ed 

fo r the emergence of "a Muslim vanguard", composed o f reso lute indi vidua ls and turning itse lf into a 

" li vi ng organi sm" , Khomeini foc used on recruiting a corps of young c le ri cs and students who woul d 

dedicate their li ves to po liti cal ac ti o n. In the Is lami c Republi c o f Iran, re presentati ves of re li gio n woul d have 

a pe rm anent ro le, whereas the jurist would have abso lute powers. Mawdudi saw the questio n of leadershi p as 

more im portant than a ll othe r po liti cal issues. His aim was to have a pious God-fearing e lite in power, which 

would impart its virtues to vari ous sectors of the population. In orde r to achieve thi s, a we ll-o rgani sed, self-
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disc iplined, hardened group that relied on faith and material power would have to be formed to overcome the 

enemies of Islam. Mawdudi 's idea, later adopted by Qutb, was to form an " International Revol utionary 

Party" to wage jihad against tyrannical governments to bring about an Islamic revolution (Choueiri 1996: 

27-29). 

Muslims would have to treat the world as hav ing been plunged into a constant state of war, made up of two 

distinct spheres dar-al harb and dar-allslam. The first includes every country in which the legal judgements 

of Islam are applied; as long as the leaders in those countries are Muslim and adhere to Islamic law and 

principles, conversion is not required. The second sphere refers to those countries where Islamic law is not 

applied, irrespect ive of what rulers or inhabitants may clai m. In the dar-al lslcllll , property, life and the 

publi c order are sacred and will be protected accord ing to Islamic law. Similarly, full employment wou ld be 

guaranteed and financial help given to disadvantaged members. Anyone who violates the public order would 

be treated as a criminal deserving the severest punishment. The dar-al harb, on the other hand, would be 

treated as an open territory, Muslims would be free to conquer. Its invio lability would not be guaranteed, 

unless it signed a treaty wi th the dar-allshllll for a brief and prescribed period. Qutb was we ll aware of the 

fact that this dichotomy has become obsolete in the contemporary world as no Islamic government ex ists 

anywhere in the world. Consequently, the entire world has become a L~nd of War for any true Muslim. In 

terms of jihad, thi s would have to be waged on a spiritual, financial and military level, though the highest 

and most honourable aspect would be engagi ng in military jihad (Choueiri 1996: 30-3 1). 

Khomeini, as has already been discussed earli er, was not as precise as Qutb or Mawdudi about his definition 

of ajihad. He simply contended that political authority in Islam belonged to the jurists and that all other 

forms of government were therefore illegitimate. He believed that thi s straightforward message would create 

its own momentum and mobili se milli ons so that eventuall y the Shah and the two Satanic powers, the United 

States and the Soviet Union, would falter (Choueiri 1996: 3 1-32). This theory proved to be realistic, as the 

Islamic revolution in Iran did succeed in overthrowing the Shah's regime. 

Radical and fundamentalist views in both intellectual and practical terms fail to come to terms wi th 

contemporary thought and offer few so lutions for the problems faced by Muslims. Though they inevitably 

face marginalisation among Muslim communities that seek genuine workable answers to their problems, thi s 

does not mean that in the interim their ideas may not appeal to embittered and frustrated Muslims. Thus, 
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these views could become the vehicle for their grievances and ex pressio n of po liti cal impo tence, eventua ll y 

leading to potentially serious violence. Some conservati ves argue that it is their duty to struggle against the 

liberal formulations of Islam th at reformists and many Westerners propose, insistin g that the onl y way for 

Islam and the umllla to prosper is if they c lose ly adhere to the fundamental s of Islam and oppose the 

moderni st, seculari sing and g loba li sing trends of the world that are designed to weaken Is lam. Furtherm ore, 

they ask whether it is appropriate for re li gion to stri ve to conform to the rea lities of contemporary Western 

societies, if those soc ieti es are perceived to be morall y degenerate or failing (Fuller 2003: 53-54). 

Now thm some of the key [slamic fundamentalists have been mentioned and the charac teri stics of Is lami c 

fundamentali sm have been di scussed in detai l, it becomes necessary to look at the other categories of [slamic 

rev iva li sts. 

3.5 ISLAMIC TRADITIONALISTS 

3.5.1 Some of the major themes running through Islamic traditionalist thought 

Islamic trad itionali sts form the second category of Islami c rev ivali sts. They are often drawn fro m the ranks 

of the devout and learned ulama and are therefore typica ll y Is lamic scho lars. It is incorrect to equate 

traditionalists with fundamentali sts, mere ly because both are re li giously conservative and di sapprov ing of 

the West. To do so would be to mi sunderstand and mi srepresent Islam a nd Islamic revivali sm (Husain 1995 : 

80). 

Fu lle r (2003: 47) argues that traditi ona lists basical ly accept [slam as it has evo lved hi stori cally in each local 

culture. Thi s a lso means accepting pre- Islamic influences in th e dai ly practice of faith , as long as these are 

no t openl y anti -Is lamic in character. Strictly speakin g, traditi onali sts cannot be considered [slami sts in that 

they have no specific agenda of po liti ca l change and genera ll y accept ex istin g po liti ca l authority as a reality 

of life. As Voll points out, the traditi onali sts seek to "hold the lid down o n too rapid change" and present a 

force of conservati on and preservation, as we ll as a form of cultural and community coherence and 

continuity in times of turm oi l. Thi s does not mean, however, that political in vo lvement is totall y out of the 

questi on. When necessary, traditionali sts will play their part in keeping Islam ali ve. 
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Below fo ll ows a brief di scussio n of some of the maj or characte ri sti cs of Muslim traditi onali sts 

a) Medieval Islamic traditions 

Whereas fundamentali sts oppose and suppress the traditi ons and practices o f peri ods subsequent to that of 

c lass ica l Is lam and label them "un-Islamic" , traditi o na li sts conserve and preserve the Is lamic be liefs, 

customs and traditi o ns practi ced both during the class ical period o f Is lam and in subsequent Is lamic peri ods. 

Traditi ona li sts be li eve th at it is important th at Muslims do not o nl y see Is lam as "a set of abstract and 

utopian principles", but that they view it as a comprehensive and li ving be lieF system that interacts with 

hi stori ca l and cultural traditi ons. If one weakens traditi o ns, they argue, o ne al so suppresses a popular fo rm of 

devoti on o f the Muslim majority. " Fo lk Is lam" or " popular Is lam", in th e form of Sufi sm, mysti c ism and 

numero us local and regional customs and traditi o ns, then, is to lerated by traditi o na li sts as a hea lth y 

express io n of re li gion. They see anything traditi o nal as appropri ate to Is lam (Husain 1995: 80-83). 

b ) General apolitical pacifism 

Another difference between fundamentali sts and traditi ona li sts is the ir a ttitude towards po liti ca l ac ti o n. 

When fund amenta li sts are not in power, they o ften play the part of an aggress ive o ppos itio n. Trad itio na li sts, 

however, do not like po liti ca l ac ti vism and generall y see themse lves as de tached, apo liti cal scho lars, teachers 

and preachers. Because o f thi s no n-vio lent and apo liti cal attitude, it is o ften the case th at traditi onali sts are 

co-opted by Muslim regimes to support the status quo. There is no guarantee, however, th at traditi onali sts 

will keep qui e t during times of politi cal upheaval. A n example is the Is lamic Revolution in Iran, where the 

traditi ona li st ulalll({ jo ined the anti -Shah opposition, whi ch eventuall y to ppled the Pahl av i regime (Husa in 

1995: 84). 

c) Taq/id 

As opposed to fundamentali sts, most Sunni traditi ona li sts reject ijti/w d (whi ch e ncourages independent 

thought in legal matte rs) and accept the dogma of taqlid (unqu esti onin g conformity to prior legal rulin gs). 

The reaso n for thi s is that traditi ona li sts be lieve that ijtihad is a form of attack on traditi onal va lues and 

practices and therefore undermi nes Islam (Husai n 1995: 90 ). 
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d) Fatalism 

Traditionalists, li ke all Muslims, believe thal God is omnipotent, omnipresent, just and merciful. A person is 

no more than an abd (obedient servant) of God and God retains absolute soverei gnty over his creation. Hi s 

commands are always just and ri ght and all determinations of ri ghts and wrong are embodied in the Quran. 

In tak ing these be liefs to the logical extreme, many traditi onalists believe that people do not have the ri ght to 

take a stand agai nst God' s will . Rather, they have to submit to it fully - hence their fata listi c attitude. 

Fundalllemali sts do not agree with thi s not ion. They believe that God expects people to fight injustice, thus 

laying the foundation for jihad, ij/ihad and political and social acti vism. While fundamentali sts also adhere 

to the ultimate authority of God, they do bel ieve that God gave people free will - the right to choose between 

ri ght and wrong, belief and disbelief. It is important to rea li se, however, that when Islam is bei ng attacked or 

when a strong Islamic rev ival is in progress, trad itionalists will not stand idly by, but will protect and defend 

the WillI/a from aggression (Husain 1995: 9 1-93). 

e) Anti-modernisation 

Traditionalists, though ex tremely well-versed in Islamic law and history, are often naive, if not ignorant, 

when it comes to modern natural and social sc iences. Should they be exposed to modern scientific theori es, 

they will automatically accept or rejec t these on the basis of how they correspond to the Qllrall and the 

5l11l11a. Traditionali sts are also generally unaware of the complexities, institutions and processes of modern 

governments and international relations in an interdependent world . They do not percei ve thi s as a 

shortcoming, though. Rather, they are convinced that Islam is the perfect reli gion and that it contains all 

truths that are necessary to help reso lve the internal cri ses and external threats facing Muslim societi es 

throughout the world (Husain 1995: 93). 

Despite other differences with the fundamenta lists, traditionali sts are strongly opposed to modernisation, 

seculari sation and Westerni sation, all of which they see as the equi valent of the dar a{-harb, and a serious 

threat to the very foundations of Islam. Thi s explai ns the demands for an educational system focusing 

predominantly, if not excl usive ly, on Islamic disciplines. In the legal sphere, trad itionali sts and 

fundamentalists both demand an Islamic constitution based on the Qurall, 5haria and 51.lIll1a, while when it 
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comes to economic matters, the institution of Islamic taxes is strictl y advocated. Sociall y, among other 

demands, the segregation of the sexes is promoted, and related to thi s, wo men are enjo ined to adopt purdah 

(veiling and segregati on) (Husain 1995 : 94). 

Traditionali st then are reluctant to adapt Islam to th e contemporary era, as they fee l that Islam cannot and 

should never change, as it has been founded on God ' s comprehensive and immutab le words and laws. They 

a lso di sagree with Muslims who condemn them for their stagnant approach , as they be li eve that the decline 

of the Mus li m world should not be blamed on the immutability of the traditionali sts, but has to do with the 

fac t the Muslims have not steadfastl y fo ll owed the ir re li gion (Husain 1995: 94). 

3.6 ISLAMIC MODERNISTS 

3.6.1 Some of the rna jor themes running through Islamic modernist thought 

As opposed to traditi onali sm and fu ndamentali sm, moderni sts Sincerely try to reconcile differences betwee n 

traditi onal re li gious doctrine and secul ar sc ienti fic rationalism, between unquestioning faith and reasoned 

log ic and between the continuity of Islamic traditi on and modernity (Hu sain 1995: 95). As Ismail (2003 : 

579-580) elaborates, Islamic moderni sts at the turn of the twe nti eth century were also very much concerned 

with the prob lem of civili sati onal stagnation and wished to art icu late a renaissance project in reaction to the 

e ncounter with the West in the modern peri od. The key questions in volved here were the causes of 

dete ri orati on and backwardness of Muslim communities, as well as whi ch conditi ons were necessary fo r 

ac hi ev ing progress. This culminated in an attempt to reconcile Islam and modernit y. 

a) ILjtihlld and reform of Islamic thought and practice 

Moderni sts, like fundamentalis ts, strongly di sagree wi th the Sunni traditi onali st beli ef in the dogma of taqlid 

(unquestioning conformity to prior lega l rulings). The moderni sts be li eve that the primary reason for the 

decl ine of the Islamic culture and power has been the result of the in hi bit ion of independent, creati ve and 

critical thought, as we ll as the lack of vigoro us di scussion of Islamic laws and issues. Th is bo ils down to a 

beli ef that dynamic change in Islam is not onl y poss ible, but, more importantly, desirab le. Therefore, 

accord ing to most moderni sts, Islamic laws shoul d be carefull y rev ised in order to have suffi cient flexib ility 
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and adaptab ility to incorporate modern political, soc ial , economic, cultural and legal cond itio ns (Husain 

1995: 95-96). 

Related to the modernist view of a need to adapt Islamic laws and practices to modern conditions is the 

des ire of moderni sts to bring together the West and the East, both sc ientifically and reli gious ly. According to 

Moussa lli ( 1999: 33), the modernists should be credited for their open-mindedness and for Islami sing 

essential concepts such as democracy and pluralism. He argues that the revival of the intellectual atmosphere 

in the modern world is due to the efforts of the moderni sts and their underlying belief that Is lam and the 

West are compatible. 

Fu lle r (2003: 54) e laborates on thi s po int. A moderni st and plurali st Is lam ist approach accepts the near

universal values of democracy, human ri ghts, plurali sm and vibrant c ivil soc ie ty as fu ll y compatible with 

Is lam and inherent in Islam 's own original multi culturali sm. The problem was that it was imposs ible for 

these values to emerge in the Muslim world whi le the theo logical and power stru ctures were in the hands of 

authoritarian regimes that interpreted Islamic law to their own benefit. The primary goa l of Is lamic 

modernists is to re interpret texts to create a modern understanding of Islam compatible with most 

contemporary political values based on the importance of advocating intell ectual freedom. While liberal or 

moderni st Muslims ideally aim to generate new politi ca l ideas out of the Islam ic fram ework itse lf, they do 

recogni se that Western experience is worthy of close examination since it already has a solid body of 

po liti cal thinking deve loped over the centuri es, which is acco mpanied by an equa ll y ri ch body of pragmati c 

ex peri ence in its instituti onal app li cation. In additi on, they argue that thi s body of thought and experience 

addresses many of those proble ms that Muslims themse lves are grappling with and that there is no reason 

why Muslims cannot combine Western and Is lamic thought in order to find Islamic pathways to the same 

goals that they admire in Western governance. 

Another key element for Islamic moderni st thou ght is the concern that moderni sation would have to be 

internali sed in Muslim states and that it wou ld not be enough to merel y import certain e lements, such as 

technology, for example, and di scard the rest, such as democratic political instituti ons. The Egyptian scholar 

Mudammad Abdu ( 1849- 1905) was a deep thinker with a more moderate approach. He belie ved that 

education, not revo luti on was the approach the Muslim world should be taking. Although Abdu had been 

devastated by the British occupation of Egypt, he loved Europe and was quite at ease with Europeans, as 
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well as Western science and philosophy. He had great respect for the po litical, legal and educational 

institutions of the modern West, but did not believe that it would be possible to merely import and implant 

these in a deeply religious country such as Egypt, where moderni sation had been too rapid and had excluded 

the majority of the population. Instead, he thought that it would be necessary to graft modern constitutional 

and legal innovations on to traditi onal Islami c ideas the people could understand. The Islamic principle of 

si1l1ra (consultation), for example, could help Muslims understand the meaning the democracy. Simi larl y 

there was a need for educational reform . Madrasa// students should study modern science to help Muslims 

enter the new world in an Islamic contex t that they would understand. This would however also mean that 

the Shari" wou ld need to be brought up to date; both Abdu and his cO lllemporary Rashid Rida ( 1865- 1935) 

were aware of the complex ity of thi s process. Rida was alarmed by the fact that Arab intellectuals and 

pundits were becoming increasi ngly secular, sometimes scorning Islam as they believed that is was holding 

back the Muslim peop le. This kind of thinking, Rida believed, could only weaken the lin/lila and make it 

even more vulnerable to the West. Rida was one of the first Muslims to call for the form ing of a fully 

moderni sed, but full y Islamic state, based on the reformed Sharia. He wanted to establi sh a co llege where 

students would combine Western subjects, such as internati onal law, soc iology, world history, the sc ientific 

study of religion and modern science with traditi onal study areas such asjiqh. He believed that thi s would 

ensure the development of Islamic jurisprudence in a trul y modern contex t, combining the tradi tions of East 

and West, and make the Sharia, an agrari an law code, compatible with the new type of society that had 

evolved in the West (Armstrong 2000: 153- 154). 

As opposed to the traditi onalists, moderni sts are not ignorant of Western politica l and scient i fi c theories. 

Rather, they are keen to embrace those ideas which they believe could be benefi cial to the progress and 

prosperity of Muslim societies. Moderni sts imaginat ively bring together Islamic and Western ideas and have 

produced a reasonable and relevant reinterpretation of Islamic thought, characteri sed by cosmopolitan, 

liberal and rea li sti c perspectives. They also believe that a to lerance for diversity and a wi ll ingness to adjust 

rapidly to a changing environment contributes to the emancipation of ind ividual Muslims and to the progress 

of Muslim societi es (Husain 1995: 109-1 10). 

Something which close ly ties in with the need for the progress if Muslim soc ieties is the moderni st aim to 

reconcile the di fferences between the Sunni s and Shi 'ahs. Sayyid Jamal ad-din AI-Afghani ( 1838-1 897), one 

of the most well -known Islamic moderni sts, spent hi s entire adult li fe advocati ng pan-Islam ism and trying to 
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minimi se the diffe rences between Sunni s and Shi'ahs, while stressing w hat they had in common. Similarly 

Ali Shari ati ( 1933- 1977) did hi s most to promote the tll1ll1l(l and advocate the reconcili ati on and acceptance 

of vari o us schoo ls of Is lamicfiqh to promote unity. He especiall y emphasised th at both the Sunni s and 

Shi ' ahs have valid arguments when it comes to the question of the Prophet 's success ion (Husain 1999: 11 2-

I 13). 

3.7 ISLAMIC PRAGMATISTS 

3.7.1 Some of the major themes running through Islamic pragmatist thought 

What is particular about Is lamic pragmati sts is the fac t that most of them were o ri gi nall y sec ul arists, but by 

manipulating Is lamic symbols and rhetori c, willingly or un willingly unl eashed Is lami c revivals both at ho me 

and or abroad (Husain 1995: 114). They usua ll y ho ld positio ns of leadership in the influential instituti o ns of 

their country and are wealth y and powerful. They are a lso well -represented in the mass media, ed ucatio na l 

institutions, the business co mmunity, among landlords and in a vari ety of professions. Pragmatists keep up 

to date with events happening in the ir country and in the world , and make up the most asserti ve and vocal 

segment of the ir soc ieti es (Husain 1995: 123). The four most prominent pragmatists, according to Husai n 

( 1995) are Muhammad a li Jinnah ( 1875- 1948), the foundin g leade r of Paki stan, Zultikar a li Bhutto, another 

impo rtant Paki stani politician , Muhammad Anwar a l-Sadat ( 19 18- 198 1), an Egypti an president, and Saddam 

Husse in ( 1937- ), Iraq's former leader. 

a) Nonreligious Muslims and secular politicians 

The Is lamic pragmatists, Muhammad ali Jinnah, Zulfikar Ali Bhutto and Saddam Husse in , can a ll be 

characterised as no n-practi cing Mus lims, who subscribe to nothin g more than a few basic ethi ca l, mora l and 

spiritua l princ iples they derive from Is lam, such as equality, justice, liberty, freedom, honesty, integrity, 

brotherhood, tolerance and peace. Devout Muslims disagree with this and labe l the pragmati sts "wayward 

soul s", o r even " unbeli evers". It is usua ll y o nly in moments of personal cris is, or when they find it necessary 

to conform to socia l o r po liti cal pressure th at pragmati sts would return to a faithful observance of re li gious 

practices (Husain 1995: I 14- 1 15). 
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Something that ti es in with a di sregard for traditional Islamic re li gious practices is the pragmatists' 

knowledge and adm iration of Western inte ll ectual thought. Instead of viewing c lassical and medieval Islamic 

doctrines and practices as what Islam should aspire to, they see these as anachroni sti c, reactionary and 

impractical when seen in the contemporary context. They thus wish to moderni se thei r societies a long the 

lines of Western societies and beli eve that secul arisation is not onl y inev itable but also desirable (Husain 

1995: liS). 

b) Separation of religion and politics, yet shrewd promotion of Islamic policies and programmes 

Islamic pragmatists emphasise th at it is necessary that there should be a separation between religion and 

politics in an Islamic soc iety. They are opposed to the ulama being anyt hing more than a provider of 

religious guidance to the affairs of the state and are very wary of the fo rm ation of any privi leged c lass 

(including a priestly one) that might foster e litism and encourage inequalities. The pragmatists ' final view 

then is that the ulama have no right to enforce their viewpoi nt when it comes to economic, political , 

technical, international and non -Islam ic legal matters (Husai n 1995: 12 1). Esposito ( 199 1: 27S) argues that 

another reason why pragmatists prefer to limit Islam to the pri vate sphere of life is because they view 

appea ls to Islam in politics as retrogress ive or inappropri ate to modern and social realities 

Ironi ca ll y, however, despite their secul arist worldview and their firm belief that re li gion should be strictl y 

private, Islamic pragmati sts have often found it both useful and necessary to promote and implement Islamic 

programmes and policies in order to capture the support of the Muslim masses. This they do with the aim of 

enhancing their legitimacy, integrating and uniting their fragmented societies, and , finally , mobili sing their 

people (Husain 1995: 123). 

Ultimately, however, despite the fact that the Islamic symboli sm and rhe toric used by the Islamic 

pragmatists has spurned an Islamic revival in their respecti ve countries, they have not received the support of 

Islamic groups, who have denounced them as "un -Islamic" hypocrites (Husain 1995 : 148). 

To illustrate some of the above characteristics of Islamic pragmatists the case of Egyp tian Pres ident Anwar 

a l-Sadat will now be discussed. Sadat, who came to power in 1970, unlike Islam ic pragmatists in general, 

had a reputation for personal piety and appropriated the title "The Believer-President". This he used to hi s 
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advantage as in his own way he was continuing Nasser's (his predecessor) use of Islam to enhance his 

political legitimacy. For example, he increased lslamic programming in the media and Islamic courses in 

schools and uni versities. In Cairo, a ci ty with approximately 40 000 mosques, the government built an 

additional 1000 mosques. Also, importantly, the bastion of "official Islam", al -Azhar Uni vers ity, became an 

object of spec ial financial support, undertak ing an expansion programme that included new buildings and 

satellite provincial campuses. Sadat's control of religion was enhanced by the creati on of the pos ition of 

deputy premier for Religious Affairs and of the Ministry of Religious Endowments and al-Azhar Affairs, 

which administered religious endowments, paid salaries for some religious functionaries and, in time, tried 

to control the topic and content of mosque sermons (Esposi to 199 1: 2 13). Sadat then, by the late 1970s, had 

established a close relationship with Egypt ' s reli gious estab lishment, working together rather than alienating 

thi s influenti al sector of society, but still being carefu l to retain control over its decisions and actions. 

By 1974, however, the Sadat government began to feel the strains of politicising religion, in terms of, for 

example, the debate over the implementation of the Sha ria and the antigovernment activities of Islamic 

militants. The government 's extensive use of Islam had not brought with it greater contro l of Islamic issues 

and organisations. It had in fact led to more discussion and agitation for an increased application of Islam in 

state and soc iety, something the Sadat government was not ab le to deal wi th effecti vely. Drawn-out 

discuss ions in the ational Assembly about the feasibility of making the Sharia the law of the land, which 

the M uslim Brotherhood and younger Islam ic mil i tant organisations saw as the fi rst and essential step in 

estab li shing an Islamic state in Egypt, showed no results, as the government refu sed to go thi s far in terms of 

its Islamisation strategy. From 1977 onward Islamic criticism and opposition to the Sadat government grew, 

as the pres ident 's appeal to religi on and support to Islamic organisations began to backfire when they started 

to take on a li fe of their own. They increasingly asserted their independence and pressed for substantive 

Islamic changes, while at the same time they condem ned what they judged an opportuni sti c control and use 

of Islam by the Sadat government. In response the Sadat government became more and more autocratic, and 

fi nally, in September 198 1, arrested and imprisoned Muslim Brothers and other members of mi litant Islamic 

organi sations, uni versity professors, politi ca l opposition leaders, Muslim preachers, journalists and writers. 

In total approx imately 1500 people were detained and both secular politica l and Islam ic opposition 

publications were banned. Si mi lar to the Shah in Iran, Sadat combined autocratic rule with an identification 

of Egypt with hi s personality and wi ll , leading to even greater popu lar discontent and opposi ti on among 
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moderate Egyptians. All of thi s culminated in the assassination of Sadat on 6 October 198 1 (Esposito 1991: 

2 15-222). 

Thi s chapter, then, has dea lt with the question of the Western influence on the Islamic world and the 

different kinds of Islamic politi cal thought that have been formulated in response to thi s, specifically within 

the context of the Islamic reviva l. The aim has been to go into fundamentalist thought in parti cular in order 

to prov ide a background for the study of the ideologies of Islami c fundamentalist groups in Algeri a, Sudan 

and South Africa which the coming chapters deal with. 

3.8 SUMMARY OF CHAPTER THREE 

Chapter three deals with Islamic world views in the contex t of historica l events and developments. Islamic 

civili sati on, which had for many years been dominant and powerful , increasi ngly became subject to the 

economic and military challenges posed by the West, which al so eventually culminated in the coloni sation of 

the world of Islam. The colonisation process resulted in Islami c countri es being ex ploited economi cally and 

only partial moderni sation and education along Western lines taking place (thereby exc luding the majority of 

the local population). Over the years, many Musl ims have viewed the dec line of the world of Islam, whi ch 

also includes intellectual stagnation and environmental degradation, as somehow being linked to a strayi ng 

from the path of Islam. This particular view has also fed into the way in which Muslims view the West and 

vice-versa. The tendency here seems to be one of alarmism and simplification, where the "Other" is all too 

eas ily reduced to the enemy. Instead, i t is necessary to culti vate greater awareness of difference and to 

condemn rac ist att itudes. 

The post- independence imposition of secular and nationali st ideologies has not brought with it development, 

but has instead resulted in increased au thoritariani sm, incompetence and corrupti on on the part of secular 

regimes. These ideologies have meant a high rate of poverty and politica l fragility in Islamic countries; they 

have also eroded the traditi onal system of Islam and have created a serious identity crisis. In response to these 

developments, an Islamic revivalist movement has emerged, which may be defined as the reawaken ing of 

i nterest in Islamic symbols, ideas and ideals after a period of relative dormancy. Thi s goes hand in hand wi th 

an increased interest in Islam as a politi cal system and polit ical leaders' use of Islamic symbols and values as 

a way of gaining popular support . Globalisation has also meant that Islamic rev ivalism is fel t and 

experienceed throughout the Islamic world. 
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In terms of Islamic rev iva li sm, four categori es of Islamic thinkers can be identi fied. The first is those of 

Islami c fund amenta li sts, who accord great importance to God's sovereignty in daily life, see Islam as 

incompatibl e with nati ona li sm and the secular state, advocate the fi ve pillars of Islam and ijtihad (independent 

reasoning), have d istinct ideas on the ideal fo rm of leadership in an Islamic state and be lieve in wagingjihad 

against those who threaten or oppose Islam. Such views propose no real so lutions to the problems faced by 

Muslim states, but instead have become a vehi cle of ex press ion for embittered Muslims. The second category 

of Islamic thinkers compri ses those of Islamic traditionali sts who represent a fo rce of conservati on and 

preservati on of Islamic traditi ons in modern times. They be li eve in laqlid (unquesti oning conformity to pri or 

lega l rulings), have a fata li sti c attitude towards life (in th at one should never oppose or questi on God ' s will ) 

and can be described as large ly apoliti cal and anti -modern. Islamic mode rni sts, who make up the third 

category, on the other hand, try to reconcile the differences between traditional re li gious doctrine and secular 

scientifi c rati onali sm, thereby aiming to revise Islamic laws so as to allow these to fit into modern li fe. Their 

prim ary goal is to re interpret Islamic tex ts in order to create a modern understanding of Islam compatible with 

most conte mporary po liti ca l va lues based on the importance of advocating inte llectual freedom. The fourth 

category of Islamic thinkers consists of Islamic pragmati sts, who, though onl y margina ll y re ligious, 

nonethe less manipulate Islamic symbols and rhetori c in order to capture the support of the Muslim masses. 

They have, however, not been entire ly successful in thi s endeavour, as they are o ften condemned by their 

populati ons fo r their hypocri sy and lack of devoutness. 
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CHAPTER 4: A POLITICAL ANAL YSIS OF THE IDEOLOGIES OF ISLAMIC 

FUNDAMENTALIST GROUPS IN ALGERIA 

4.1. INTRODUCTION 

As has been argued in detail in Chapter two of thi s di ssertati o n, rationalist inte rpretati ons of Is lamic 

fundamenta li sm are limited, spec itl ca ll y in te rms o f their neglect of the ideologies of Is lamic fundamentalists 

and/or the groups they ad here to. While soc io-econo mic and po liti cal co nditi ons, which rationalist 

interpretations o f Is lamic fundamentalism predominantl y focus o n, are useful when it comes to rhe anal ys is 

of Is lamic fundamentalist groups, the dialogic mode l o f interpretati on posits that it is also necessary to look 

in detail at the ideo logies of Is lamic fundamentali st groups in order to come to a deeper, less condemnato ry 

understanding of Is lami c fundamentalism. The country case studies, Algeria, Sudan and South Africa, whi ch 

constitute the foll owing three chapters, are thus approached by means of an in-depth anal ys is o f the 

ideologies of prominent Is lami c fundamentalist groups, but will also consider stru ctura l (po liti cal, economic 

and socia l) factors. 

Brie fl y again, as has a lready been discussed at length in Chapter two, the di alogic mode l of interpre tati o n 

rejec ts the ex istence of a neutral , objecti ve po int of view from whi ch the analyst can observe a particular 

s ituati o n and from which he or she is able to di scover "the final and objecti ve truth". In stead, the ana lyst is 

open to new interpretatio ns and insights that can possibly be gained throu gh mutual participation in a 

dialogue with the ideas of Islamic fundamentalist groups. This ultimatel y in vo lves a " fusion of meanings", 

consisting of the conditi ons of the dialogue, the participants, the traditions to whi ch they belong and the 

prejudices which they bring to the conversation (Euben 1996: 36). 

A crucia l aspect of the dialogic model o f inte rpre tation is that a ltho ugh it stri ves towards a standard of 

compatibility be twee n the anal yst and the understandings of the parti cipants, there is a lso the poss ibility of 

being distanced suffi c ientl y from the parti c ipants' ow n meanings so that th ere will be room for critique of 

how they understand the ir own ideas and, more specifi ca lly, for the possibility that participants can 

mi sunderstand o r mi sreprese nt aspects of their own behaviour (Euben 1999: 39-41 ). It is thi s element of the 

dialogic mode l of interpretation that preve nts it from being too uncriti ca l and accepting about what the 

parti c ipants have to say about the ir own ideas. Thi s would, in a way, present the oppos ite of a Western 
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rati ona li st-inspired condemnation of Islamic fund amenta li sm, as there would be a somewhat too 

unconditional acceptance of the ideas of Is lamic fundamentali sts. 

The dialogic model of interpretati on then forms the theoreti cal framework of the po liti ca l analysis of the 

ideo logies of Islamic fundamenta li st groups in Algeri a in thi s chapter, and is al so used in the fo llowing 

chapters which dea l with Sudan and South Afri ca. The focus is on the ideo logies of the Islamic 

fundamentali st groups that are studied, but al so incorporates some of the useful e lements of rati onali st 

analysis, for example taking into acco unt structural facto rs: po liti cal, cultural and socio-economic conditions 

and evaluating th eir impac t on the ideo logica l frameworks of the respec ti ve gro ups. 

4.2. AN OVERVIEW OF ALGERIAN HISTORylil 

_Alge ri ans engaged in a seri ous struggle for autonomy from their French co loni sts starting on I November 

1954 when the armed revo luti onary groups, the Front de Liberati on Nati o nale (FLN - Nati onal Liberati on 

Front ), was formed under the leadership of Ahmed Ben Bell a. The FLN' s acti vities led to a full sca le war of 

independence, ex tremely bloody in nature, whi ch culminated in the deaths of 300 000 people and lasted 

almost e ight years (Po liti ca l O verview, Algeria Country Rev iew 2004). 

Ben Bell a was e lected as pres ident in 1963, heading the FLN as so le party. In June 1965 the Minister of 

Defence, Colone l Houari Boumedi enne, toppled Ben Bell a in a bloodl ess coup and in 1975 managed to 

conso lidate the regime's power and enhance hi s personal statu s by means of adopting a Nati onal Charter 

whi ch enshrined both the creati on of a soc iali st system and the maintena nce of Islam as the state re li gion. 

Boumedi enne died in 1978 and Colone l Ben Djedid Chadli was appointed as hi s successor (Europa World 

Year Book 2003: 442). 

The 1980s proved to be a decade of po liti cal and economic turmoil in A lgeri a. Chadli 's hesitant steps 

towards economic liberali sati on, whi ch considerably worsened Algeri ans' li ving conditions, as di scussed in 

10 Onl y lhe most central events and developments arc pointed out here to give a general background pi cture of the 
situation in A lgeria. The rest of the chapler prov ides a morc in-depth analysis of politteal, economic and socia l 
factors contributing 10 the ri se of Islamic fundamentalism in Algeria and characteri sin g the current conflict. T he 
ideology of the Froll l lslamique du Sa/ltl (Fi S - Islamic Salvation Front) is di scussed in detail , and the principal 
radical Islamic fundamentalist groups are also briclly looked at, within the overall political and economic context of 
lhe A lgerian conflic!. 
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more detai l in the follow ing secti on, prompted a series of protests, wh ich became more frequent from 1985 

onwards and culminated in the events of " Black October". From 4 to 7 October 1988 as many as 5000 

youths went on the rampage in Bab el-Oued, an overcrowded and impoveri shed suburb of Algiers. The ri ot 

spread to many other c ities across the country and the army was eventua ll y give n permission to shoot on 

sight. It is estimated that between 200 and 500 peop le were ki ll ed. As a result of the magnitude of these 

events and ensuin g demands by opposition groups - students, trade unioni sts, communi sts and Islamists

the Algerian regime set about reformin g the state apparatus (Stone 1997: 63-64). 

The predom inant beneficiary of the new multiparty constituti on which was adopted in earl y 1989 seemed to 

be the Front Islamique du Salut (FIS - Islamic Salvati on Front) which managed to attrac t the support of 

adherents of several trends of thought and acti vism and use to its advantage the importance of Islami c 

ex press ion which had played an important part in earlier periods of Algerian hi story (Spencer 1996: 93). 

Municipal e lecti ons were consequently he ld in 1990, wh ich would usher in a decisive, if exceeding ly 

unstabl e and vio lent, phase in Algerian po liti cs. At municipal leve l the FIS managed to garner 4.3 million 

votes out ofa possible 12.8 million. An even greater upset was caused in December 1991 when the FIS 

captured 188 out of 430 seats in the first rou nd of the legislati ve e lec ti ons (Takeyh 2003: 68). 

The FIS 's e lectora l successes were never to be conso li dated however. On the eve of the second round of 

legislative e lections whi ch had been planned fo r January 1992, the military stepped in to cance l the e lectoral 

process. Those members of the military who had prevailed in thi s deci sio n be li eved that if the FlS were to 

ho ld an abso lute majo rity in parli ament thi s would result in a po liti ca l di saster and would jeopardi se the 

achi evements th at the country had att ained over the past th irty years. Of course, an FIS-dominated 

parli ament would also signify an end to the military's pri vileges, wh ich was another reason why they wanted 

to rid themse lves of the FIS (S tone 1997: 79). Short·ly afterwards Chad li was made to res ign and a state 

council took power, there by ending Algeria's liberal peri od and signalling the start of a c ivil war whi ch was 

~ consume over 100000 li ves and instituti onali se vio lence as a means of resolving di sputes (Takeyh 2003: 

69). 

The new government consisted of a five member High Council of State (HCS) th at wou ld act as a co llegiate 

pres idency until at the latest, it c laimed, December 1993 (Europa World Year Book 2003: 443). Having 

declared a state of emerge ncY,!!1e HCS demonstrated its hostility against the Islamic fundamentali sts by 
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opening detention centres in the Sahara where up to 6000 opponents of the regime were being held under 

reportedly harsh and unsanitary conditions. On 29 June 1992 Muhammad Boudiaf, the chai rperson of the 

HCS, who was strongly determined to erad icate corrupti on and had ordered the release of 2000 FIS 

adherents from detention, was assassinated, reported ly by the " special intervention unit", linked to the 

military. Boudiaf had made himse l f very unpopular by taking an offi cial stand against the exceedingly high 

level of government corrupti on. Boudiaf was thus almost ob liged to pub licly address the prob lem, in order to 

wi n back some measure of credibility for his administration. This attitude was evidently not appreciated by 

the mi litary, wi th fatal consequences for Boudiaf (Stone 1997 : 108). 

Meanwhi le, violence between radical Islamic fundamenta lists and state security forces, which had begun 

when the 1992 elections were cancelled, persisted unabated. The Annee Islamique du Salut (A IS - Islamic 

Salvation Army) , which constituted the military wing of the FIS, predominantly targeted members of the 

military backed regi me and armed forces. On the other hand, the other major actor at this stage, the Groupe 

Islamiqlle Anne (GlA - Armed Islamic Group), was held responsible for the more horrifi c ki llings, and 

specifica lly also those directed at intellectuals and prominent civilians (S pencer 1996: 94-95). On the 

po litica l front, Liamine Zeroual, a retired general , was inaugurated as President on 3 1 January 1994 for a 

three ->:ear tenn. _The HCS 's promise to disband at the end of 1993 had thus been reneged (Europa World 

Year Book 2003: 443). During A ugust 1994 progress appeared to be under way when a series of 

negotiations appeared to be headi ng in the direction of including the FIS in a process of national dialogue. In 

September 1994, the two main FIS leaders, Abassi Madani and Ali Belhadj, who had been sentenced to 

twelve years of imprisonment in July 1992 for conspiracy against the state, were released from prison and 

placed under house arrest. The attempt at negotiations failed, however, as the regi me was not willing to 

allow the FIS to convene a full meeting of its executi ve council to discuss an official negotiation position 

The Algerian government at thi s stage ev idently did not want to deal with any "terrori sts" associated with 

the FIS, in other words, rad ical FIS members belonging to its armed wing, the AIS . As a result, the initi ative 

was returned to the military hardliners who had always opposed any form of agreement with the FIS 

(Spencer 1996: 95). 

In November 1994 representati ves of several of A lgeri a's major parties, including the FIS, the FLN and the 

Front des Forces Socialistes (FFS - Socialist Front), met in Rome under the auspices of the San!' Egid io 

Catholic community to discuss the cri sis in Algeria (Europa World Year Book 2003 : 444). The resulting 
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Rome Accords proved to be a rem arkab le compromise between secu lar and religious fo rces. Here th e FlS , as 

we ll as the other parti es in vo lved in the negotiati ons, pledged its support for the re nunciation of vio lence as a 

means to achi eve o r retain power, the rejection of dictatorship, the recogniti on of the ri ght of the people to 

defend their elected instituti ons, respect for both the regul ated transfer of power through the popular vote 

and po liti cal, cultural and ethni c pluralism and the guarantee of both individual and co llective fundamental 

freedoms. There was also a call for the non-interference of the arm y in political affairs, as well as the re lease 

of impri soned FIS leaders (S hahin 203: 134). Unfortunatel y, however, the military's angry reject ion of the 

accords meant a marginali sation of all moderate forces and an even more pronounced return to violence 

betwee n the military eradi cators and rad ical Isl amic fundamentalist groups (Takeyh 2003: 70). 

The military-backed regime made several attempts to conso lidate its position by garnering popular support. 

Presidential e lections were held in November 1995. Despite an appeal by the FLN, FFS and FIS for voters to 

bOyCOll the e lecti on, offi c ia l figures showed that Zeroual achi eved an outri ght victory, attaining 6 1 percent 

of the votes cast. At parliamentary leve l, legislative elections took place in June 1997. Still, however, 

despite demands by other opposi ti on parties, the FlS had been excluded from participating. Amid a llegations 

of e lectoral fraud the Rassemblement National Democratique (RND - Democratic National Rall y), which 

had hast il y been formed a few months beforehand to su pport Zeroual's military backed regime, attai ned an 

im pressive IS6 out of the Nati onal People's Assembly's 380 seats. Then, in April 1999, seven candidates 

were declared e li gib le by the Constitutional Council to contest the presidential e lecti ons. It was suspected 

that, despite the military's assurances of neutrality, Abdelaziz Boutetlika had the support of the military ~, 
estab li shment . Shortl y before the e lecti on Bouteflika's six ri va ls withdrew their candidacy following 

a llegati ons of massive e lectoral fraud in Boutetlika's favour. Despite officia l results stating that Boutetlika 

had wo n 73,8 percent of votes cast, the cred ibility of the poll was greatl y compromised (Europa World Year 

Book 2003: 44S). 

After c landestine negotiati ons between the government and FIS representatives, the AIS announced a 

cessati on of hosti lit ies agai nst the government. Boutetlika's plans for national reconciliation were embodied 

in a Law of Civ il Concord, implemented in July 1999, whereby an amnesty was announced for members of 

radi ca l Islami c fundamentalist groups who surrendered within a six- month deadline and who were not 

impli cated in mass killings, rape or bomb attacks on public places. When the dead line expi red in January 

2000 it was estimated that some ISOO-3000 AIS members had been granted a full pardon under the Law of 
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Civil Concord , some of whom declared themse lves willing to aid the security forces in apprehending 

members of the GIA and of one of its break away groups the Groupe Salafiste pour la Pn:dication et Ie 

Combat (GSPC - Salafist Group for Preaching and Combat). Despite the progress made, vio lence persisted 

and in July 2000 the daily Jeulle Independant claimed, citing unofficial sources, that 11 00 civi lians and an 

estimated 2000 radical Islamic fundamentalists had died since the expiry of the general amnesty deadline 

(Europa World Year Book 2003: 445). 

In November 2000 the regime asserted that 6000 rad ical Islamic fundamentalists had been granted am nesty, 

but violent actions by the GIA and GSPC continued. Instability in A lgeri a showed and still shows few signs 

of abatement as the potential for and actual occurrence of violence continues to remain high. While there had 

been a temporary cessation of violence in cities since September 200 I , A lgiers in particular was rocked by 

bomb attacks. Violence also increased in the run up to the May 2002 legislative elections, though thi s was 

not so lely as a result of the clash between radical Islamic fundamentalist groups and the regime. There was 

also a great deal of instability in the Kabylia region, where massive protests (500 000 people in the Berber 

cap ital Tizi Ouzou and 300000 people in A lgiers) had taken place the year before and had been met by 

brutal police repression. The protests centred on the Berber population' s dissati sfaction with police brutality 

and government neglect in the Kabyli a region and included demands for a greater focus on human ri ghts, 

economic opportunities and cul tu ral recognition. The government made a limited concession in terms of 

granting the Berber language Tamazight the status of an offi cial language, but thi s was not seen as sufficient, 

and culminated in a boycoLl by the Berber parties of the 2002 legislat ive elections and continuing 

widespread anti-government violence. (Political Overview, Algeria Country Review 2004). 

A lgeri ans went to the po lls on 30 May 2002 for the leg islati ve elec tions, although these were characteri sed 

by a very hi gh abstention rate - 50 percent. The results can be described in terms of a resurgence of the FLN 

( 199 out of 389 seats), a noti ceab le drop in support for the RND (from 156 seats in 1997 to 47 seats in 

2002), the endurance of the Moderate Islamic current in the form of Djaballah's Mouvement pour Ie 

Reforme National (MRN - Movement for National Reform) with 43 seats and the emergence of the 

Workers' party at the head of the secular democratic opposition with 2 1 seats (International Crisis Group 

2002). 
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In 2003 isolated incidents of attacks on civilians and security forces by the GIA and GSPC continued to be 

reported, a lthough Algerian offi c ial s maintained that fewer than 1000 radi cal Islamic fundamentali sts 

remained acti ve (Europa World Year Book 2003: 447), On 8 April 2004 Bouteflika was re-e lected as 

P::,esident of Algeri a with 85 percent of the vote, fo llowed by vari ous charges of alleged fraud behind hi s 

victory, In hi s speech concerning the plans for hi s new five year term , Bo uteflika said that the focus should 

be shifted to the economy now that radical Islami c fundamentali st activity had , according to him, been 

reduced to "a few pockets of resistance". He also noted , however, that links had been establi shed between 

the ~ad i ca l Islamic fundamentalist groups and internati onal terrori st organi sati ons, and that the fight would 

_ have to continue (Me rtahi 2004). 

4.3 WHY PEOPLE TURNED TO ISLAMIC FUNDAMENTALISM 

"A lgeria's modern hi sto ry is one of excesses. The co lonial peri od was unusuall y harsh, the war of 

independence was particul arl y costl y, the nati onali sation of the economy was especia ll y far-reaching after 

independence, the insistence on one-party rule was initi all y un wavering, and the projec ts for industri a li sati on 

were overly ambitious" (Pierre & Quandt 1995: 132). This quote gives an idea of the economic, political and 

soc ial turmoil Algerians have had to experience throu ghout their hi story. It now becomes necessary to de lve 

into some of the factors alluded to above and also to examine the ri se of Islamic fund amenta li st acti vis m so 

as to better grasp the appeal that the FIS, arguabl y Algeria's hi storically and politica ll y most signi ficant 

Is lamic fund amenta li st group , and its ideo logy held fo r a substanti al portion of the Algeri an e lectorate. A 

d iscussion of these structural factors will be followed by a thorough and criti cal analysis of the F1S ' s 

ideo logy along the lines of the di alogic mode l of interpre tati on. The ideo logy of th e FIS, whose ri se, 

development and signifi cance has been fo llowed and documented in deta il by vari ous authors on the subj ect 

of Algeri a, forms the central focus of thi s chapter. The ideo logies of the radica l Islamic fundamentali st AIS , 

G IA and GSPC, on whi ch onl y limited information is avail able due to the often uncoordinated and scattered 

acti viti es of the groups' vari ous ce ll s, will be discussed thereafter within the po liti ca l and economic contex t 

(thus again underlining the importance of taking into account structural factors) of the Algerian confli ct as a 

whole. 

A lgerians, under the French admini strati on, were di scriminated against spec ifi cally on the grounds of being 

Muslims. It is particul arl y ironic th at the French, though they have equated citi zenship with nationhood and 
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have advocated the principles of liberty, eq uality and fraternity since the time of the French Revo lution, 

denied the majority of Algerians the ri ght to citi zenship, without which they effective ly had no political 

rep resentation. The main problem was that to acq uire c iti zenship one had to make a declaration of intent to 

belong to the nation of France and this would mean having to abandon one' s personal re li gious statu s as a 

Muslim (Adamson 1998: 53). This effecti vely meant that onl y 2500 Muslims acq uired citi zenship between 

1865 and 1934 (Adamson 1998: 55). 

Thus it is not surpri sing that the majority of Algerians, hav ing been deprived of political representation for 

so long and having had their religious stalUs threatened by the French secu lar co loni a li st regi me, should 

embrace the FLN' s ca lls for a war of independence. The FLN's wartime ideology was large ly based on 

Islam as a call to unity and jii1ad. Algeri an fighters saw themselves as "brothers in faith" even before they 

classed themselves as "comrades in arms" . Faith propelled them and their reli ance on thei r be li ef that "Goel 

is Great" and their Islamic courage, whi ch meant that they were prepared to die for their cause, were greater 

than any philosophy based on a left-wing mode l of revo lutionary warfare woul d have been (Derradji 2002: 

76-77). Eq uall y important was the support of the Algerian population who saw it as their com mon objective 

to promote nati onal independence for Algeria and their indi vidual freedom. Linked to thi s was a love of the 

motherland, an integra l part of the Islamic faith. Thus, providing support to the liberation army meant 

fighting the French in fide ls and fulfilling one's Islam ic duty. Islam, as a dynamic force during war, was 

perceived as a fundamental component in the formation of the personality of the Algeri an people (Derradji 

2002: 78). Islam as a mobilising fac tor was thus used to great effect by the FLN during the war of 

independence. Particularly, an appeal was made to Algeri ans to recapture the importance of Islam in 

Algerian society, something whi ch the French co loni al administrati on had deliberately ignored. 

Subsequently, however, A lgerian presidents went back to undermining the statu s of Islam in Algeri an 

politics and society. Boumedienne attempted a fusion between socia li sm , natio na li sm and Islam, thereby 

trying to moderate the cultural confli ct between Francophones and Arabophones. The idea was to build a 

new Algerian identity based on Arab and Islamic roots, but within a secu lar context (Dekmej ian 1995: 205). 

The problem here was th at " Islamic socia li sm" owed littl e to either Islam or socia li sm and fa iled at both. 

Ultimate ly, the population was a lienated by the government 's intense focus on the Western ideo logy of 

soc ia li sm as an engine for rapid development, while Islam, th ough being advocated as a common reference 

point fo r both the reg ime and the populati on, did no t receive the same degree of attention (Stone 1997: 149). 
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The regime thus monopolised [slam and also limited the acti vi ties of non-political Islamic political groups 

such as al-Qi yam ll and Ahl al Da'wah. In an attempt to Arabise society, Egyptian Islamist teachers and 

cleri cs who had sought refuge from Nasser' s persecution of the Muslim Brethren were imported. As such 

teaching was pursued in an Islamic, rather than secular context, however, what began as Arabisation in the 

1960's had transformed into grass-roots politica l Islamic po liti cal action by the 1980s (Dekmej ian 1995: 

205-206). 

Chad li 's open rejection of Boumedienne's policies and his simultaneous unravelling of Algeria's soc ialist 

institutions created a pol icy vacuum of which the Islamic fundamentalists could take full advantage: in the 

absence of any other politica l alternati ve, they became the fastest-growing and most dynamic political 

movement in A lgeri a in the I 980s. The younger generation especially had begun to resent the government 

and its imported ideologies, as these had fai led to rea li se the ambitious promises that had been made si nce 

independence had been attained l2 (Stone 1997: 155). A lso, those who had received their education in Arabic 

had little chance of find ing employment in the French speaking production and adm ini strati ve sectors, 

something which contributed to the young people's anger and resentmen t at the state (Son kosi 1998: 202). 

One important way in which Islamic fundamentali sts spread their influence was by means of making use of 

mosques to discuss the wider issues facing Algeria, an activ ity which began to supplant normal forms of 

preaching. It was not until 1980, however, that the vari ous Islam ic fundamentalist-orientated factions started 

merging into something resembling an organised movement (S tone 1997: 16 1). 

The Chad li government began its first major crackdown agai nst Islamic fundamentali sts in reaction to 

increasi ng attacks on women wearing Western dress and confrontations on uni versity campuses between pro 

Islam ic fundamentalist and pro M arxist students (Dekmejian 1995: 206). [n 1984, Chad li adopted elements 

II AI -Qi yam was an Islam ic cultural organi sation which had been created in 1964 by al-Hachcmi Tijani, Mohammed 
Khidcr and Malek Bennabi and had the ohjective of proclai ming the supremacy of Islamic values ovt:r "national
populi sm", As the first real mani festation of politicallslum, it also sought to respond to "colonialism and decadence" 
and called on the government to impose the S/wria. AI-Qiyam also called for the slale Lo enforce Islamic customs. 
such as the closure of shops during hours of prayer and occasionally mounted campaigns against "il11l11odt::sl ly 
dressed women" (Stone 1997: 150). 

12 An interes ti ng study was undertaken by Mcrzouk ( 1997), who intl!rviewed fi ve young ulli vcrsity-t::ducated me.!n 
from Oran in order to determine why they support the FIS. He concludes that in the absence of efficicnt statc 
structures and increasingly unstable famil y relati onships young people rally towards ac tivist Islam as an alternati ve 
ideology. Young educated A lgeri ans also see themsel ves and their beliefs as superior to those of their parents as they 
can rt::ad and understand the Qllrall direct ly and arc not reliant on an oral transfer of knowledge and culture like.! 
previ ous generations of Algerians. 
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of the Is lamic fundamentalists ' agenda in a new family code in an attempt to outflank them. He a lso re leased 

Madani, Sahnoun and 2 1 other prominent Is lamic fundamenta li sts who had been de tained and late r in the 

same year opened the ambitio us Emir Abdelkabar University of Is lamic Sciences in Constantine, an 

institutio n which has subsequentl y played a central role in the develo pment of the Islamic fundamentalist 

movement in Algeria. Although there is no concrete ev idence showing that the Islamic fundamentali sts 

actually initi ated the riots in October 1988, the unrest provided them with the ir first real opportunity of 

influencing the actions of the Chadli government, by means of projecting themse lves as the unoffi cia l 

leaders of the upri sing in its last days (Sto ne 1997: 162). 

One of the main reasons for the ri se and popularity of Is lamic fundamentali sm was economic. As already 

me ntio ned, Bo umedienne made use of a socia li st ideo logy, c lose ly coupled with a policy of industri a l and 

agri cultural nationali sati on. Although considerable wea lth was amassed in the 1970s thanks to the sa les of 

natura l gas and petroleum and the Algerian governm ent was ab le to successfull y establi sh a socia l welfare 

system for its populati on, these successes proved to be short-li ved (So n kosi 1998: 20 I). As Takeyh (2003: 

63) puts it, " the poor planning that favoured underprod ucing heavy industry, a neg lected agri cultura l sector, 

and a bloated and corrupt bureaucracy went unnoti ced as the petrodollars continued to mas k the economy's 

deep-seated structural flaws". In the 1980s, when the oil market suddenly ex perienced a seri o us decline, the 

reg ime was faced with an enormous fo re ign debt, diminished revenues, as well as a population who was 

seri o usly disillusioned by the failures o f state soc iali sm. 

The economic crisis whi ch would culminate in the "Black October" ri ots of 1988 can be traced back to th e 

policy mi stakes made in th e 1960s and I 970s, but more specifi ca ll y has its ori gins at a meetin g of 

Organisation Petrol eum Exporting Countries (O PEC) countri es in Gene va in 1985 , where a deci sio n was 

taken against the maintenance of low production quotas. As a result there was a fall first in the price of oil 

and then in the price of gas, whi ch culminated in Algeria's hydrocarbo n earnings falling by 40 percent and 

its foreign debt surpass ing $24 billio n. In reaction the regime, which refused to default o n its debt 

ob li gatio ns, introduced a wide ranging austerity package. It was forced to reduce subsidies on foodstuffs, 

had to order inefficient co-operati ve farms to sell off land , drastically cut back o n imports and impose a 

freeze o n wages (S to ne 1997: 66). The government al so moved towards libe ra li sati on and deregul ati o n 

whi ch entailed the cance llation of many social -we lfare services. Both the urban workin g class and th e poor 

suffe red under these measures and resentment grew with the increas ing gap between ri ch and poor (Takeyh 
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2003: 66). While ordinary Algeri ans suffered economica ll y, party and state offic ia ls were a llowed access to 

spec ial state shops and continued to ostentati ously parade their wealth . It was the practi ce of corrupti on, 

though probabl y not hi gher in Algeri a than in other Arab states, th at particul arl y di sgusted Algeri ans, who 

had deve loped a strong sense of egalitari ani sm during the war of independence. Demographic factors a lso 

played a part here. By 1988 the Algeri an population had doubled to around 23 million and as approx imate ly 

65 percent of Algeri ans were younger than 25, thi s proved an immense s train for the country's education 

system and infrastructure. Immi grati on from rural to urban areas meant that up to e ight famil y members 

li ved in one room in unsanitary conditions. Thi s went hand in hand with a ri s ing unemployment rate and a 

scarcity of basic food items, due to a depletion of the rural popUlat ion, ineffecti ve manage ment and repeated 

droughts (Stone 1997: 66-67). 

[n reacti on to the economic and po liti ca l cri ses , and parti cul arly the "Blac k Oc tober" riots, Chadli embarked 

on the road of po litica l liberali sati on and democrati sati on. Algeri ans now had 60 parties to choose fro m 

(Sonkos i 1998: 205). Also, while the situati on remained explos ive, initi a ll y benefit s such as a re lati vely free 

po liti cal atmosphere with a tl ouri shing press, competiti ve po liti ca l parties and intense debate over the 

directi on in whi ch the state was heading were visible. At the same time, however, the presence of the spectre 

of economic dec line and a pro minent military hi erarchy uneasy with any changes to the statu s quo re mained. 

"Algeri a 's liberal interregnum was bound to be short-li ved, as the fo rces of radi cali sm woul d soon be 

plottin g to recl aim the politi cal landscape" (Takeyh 2003: 66). 

As already mentioned earli er, the focus on ideo logy in thi s chapter, and the remaining ones, is supple mented 

by an analysis of some of the useful e lements of rationa li st analysis, namely structural factors in the form of 

po liti cal, cultural and socio-economic conditions whi ch, in thi s case, led to the ri se of Islamic 

fun damenta li sm in Algeri a and eventuall y a lso contributed to the eruptio n of the Algeri an contli c t. A n 

economic cri sis impactin g severely on the li ving standards of A lgeri ans, coupled with the Arabi sed, 

po liti c ised youth 's fru stration at not being able to find employment in the predominantly French-speak ing 

job sector and general unhappiness with the repressive and inefficient po liti cal e lite had readi ed the Algeri an 

e lectorate for a po liti cal a ltern ati ve. It now becomes important, keeping in mind the importance of an Islamic 

identity for A lgeri ans and the ri se of Islamic fundamentali sm as d iscussed above, to examine the ideo logy of 

Algeria's most prominent Islamic fundamenta li st group: the FIS . 
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4.4 THE IDEOLOGY OF THE FIS 

When Boudiaf was ap pointed as president by the HCS, he immediate ly denounced the FlS for claiming a 

monopoly on re li gious belief. Hi s stance seems to have culminated in a belief that Islam did have its place in 

soc iety, but that there shou ld be a definite distinction between the public political and private re li gious 

spheres. " In Islam , to lerance, understanding and modesty can go together with democracy" he an noun ced to 

the world 's press in February 1992. However, he also stated that "a closed Islam, whi ch harks back to 13 or 

14 centuri es ago canno t work wi th democracy ... Islam should not accept extremism. Mosques should be a 

place of preaching, or rest and moderati on. Reli gion has its place but democracy is a march towards modern 

soc iety which includes political pluralism" (Adams 1992: 2 1). 

4.4.1 The official FIS programme of 1989 

What then did the FlS 's ideo logy in te rms of its political and econo mi c tenets look like in 1992 and why d id 

secul ari sts ') perceive it as such a threatry The two major themes in the Algerian Is lam ic fundamentalists', and 

more specifically the FIS 's , propaganda were that Algeria had been in filtrated by a number of ideologies that 

had brought atheism in their wake and the general fee ling that the Algerian revo lution had been made to 

stray from its initial path. The so lution to these two central prob lems as perceived by the FlS in particular 

was to call for the creati on of an Islamic state whi ch wou ld a lso automaticall y enta il bei ng cleansed of the 

superstitions and impiety built up over the centuri es "by co loni a li sm and its instruments within the country". 

Islam was perce ived as "an inex haustible fount for references for religion, myth, metaphysics and 

civili sation" which meant th at Islamic fundamenta li sts had no desire to turn to any other ideologies to 

supplement their views. Although Western mode ls were rejected, thi s did not mean that the benefits of 

science and technology were equall y done away with . The uses thereof were willing ly accepted. The Quran 

served as th e source of the absolute truth that cou ld not be doubted (Rouadja 1996: 71 -72). The perceived 

threat of alternative ideologies and modernity, the view of an Islamic state as a so lution to thi s threat, and the 

exalted position of Islam in a cultural as well as political contex t fit in w ith the general characteristics of 

I, Apart from ideolog ical reasons why A lgeri a's sec ularists would perceive the FrS as a threat , it is also important to 

remember the ves ted interests of the military in the top echelons of government who would necessarily have seen the 
ri se o f an oppos itional power. especially one strongly denouncing government corrupt ion as the FlS did, as a major 
threal. 
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Islamic fu ndamentali sm, as discussed in the previous chapter of the di ssertati on. These are: authoritari ani sm, 

a messiani c spirit, the subordinati on of secul ar po liti cs to their re ligious be li efs, a be li ef in the infa llibility of 

ho ly sc ripture, ri gid adherence to the fundamentals of the Islamic fai th as litera ll y interpre ted from the 

Quran and the Sunna. They also include a campaign to impose the Sharia on society to purge those 

influences whi ch are fe lt to detract fro m or demean the fundamentals of Islam; a be lief in the supern atural; 

chari smati c leadership and enfo rced morali sm (Husain 1995: 45). Simpli stica ll y put then, Islamic 

fundamenta li sm in Algeri a arose as a result of disillusionmen t with the secul ari st government 's attempts at 

introd ucing modernity to Algeri a, which had resulted in socia-eco nomi c chaos and hi gh corruption 

characteri sing the po liti ca l and military e lite. Thi s had go ne hand in hand with or was even preceded by a 

perceived drop in the leve l of morality when it came to soc ial and other conduct. 

How exactl y did the FrS then propose so lving these prob lems on an economic and po liti ca l basis? Three 

central principles fo rm the backbone of the FIS's programme, whi ch was ann oun ced in 1989. These include 

the aim to: 

" Keep to the Islamic Sha ria and its fa ir, moderate and ex hausti ve method, whi ch alone a ll ows the 

treat ment of a ll questi ons" and confo rms to the divine word. 

2 "Use a ll sc ienti fic resources in a methodi ca l way fo r a health y approach to questi ons in abeyance and 

in order to better define prob lems, to analyse and then reso lve the m; take advantage of diverse 

tec hni ques to put into practi ce the essenti als of our acti vity as it is tru e th at competence and 

experi ence are the necessary conditions fo r any healthy, beneficia l and committed enterprise". 

3 "Conform to the aspi ra ti ons of the Muslim people of A lgeri a who wish to advance and break free 

from the shack les of co loni a li sm fo r good and get rid of the mul tiface ted burde n of 

underdeve lopment, armed with their faith , stron g in their Muslim convicti ons and confide nt in God 

the Almighty". The FIS 's proposal is to be put into practi ce knowing "nothing other than the popul ar 

wi ll o f the peop le" (The Islamic Salvation Front of Algeri a 2000: 276). 
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The principles are rather vague and though seemingly strai ghtforw ard do not go into the finer details of how 

they are meant to be reali sed, something which one wo uld ex pect the FIS' s "po liti cal plan of acti on", the 

next part of the programme, to cover. 

The ideo logical framework of the FIS rests on the fact that the "Algerian peop le are a Muslim peop le" whose 

"Islamic nature is as ancient as it is true". This, according to the FIS, justifies its use of Islam as " the 

framework and ideo logica l reference point for politi cal action th at embraces a ll aspects of life". In a world in 

cri sis, Islam is proving itse lf to be the most reliable ideology on whi ch to fo und a po litical plan (The Islamic 

Salvation FroJ1l of Algeria 2000: 277). There is thus no doubt th at Isl am is the ideo logica l reference point fo r 

the FIS, based on the Algerian people ' s adherence to it as a religion and on the failure of competin g 

ideo logies. This is distinctly reminiscent of the kind of ideo logy used to mobili se peop le during the Algerian 

war of independence, though in this case the idea is not merely to engage in a struggle against the status quo, 

but to present a feasible alternative to the secul ar system in place. 

The fo ll owing secti on, which overall deals with the FIS ' s domestic po li cy, focuses first of all on its po litical 

ax is. Po liti cs, according to the FIS , is legitimate, characte ri sed by advisory freedom, the ex istence of co

ord ination and a focus on dialogue, with the aim of arri ving at "a reasoned, rea li stic, just comm itment and at 

moderate views along a trustworthy path". Two other important no ti ons are those of the FIS policy being 

adopted out of choice without coercion, and a focus on shura (mutual consultation) to prevent any tyranny, 

though this is not e laborated on any more. The FIS 's political ax is seems to be specifi ca ll y based on the 

noti on of ending any form of tyran ny or corrupti on at regime level, a long with opening up the possibility of 

"equality of opportunity" , in other words, appointment on the basis of merit rather than connecti ons on 

socia l, economic and po liti cal levels. This would also entai l working close ly together accord ing to the 

general will of the Uf/lIllC/ and promoting its well being, as well as encouraging the spirit o f co llecti ve work to 

exterminate indi viduali sti c tendencies and selfi shness. Freedom of speech and se lf-criti c ism would also be 

encouraged by sett ing up systems of economic, po liti cal and ad mini strative accountability at all leve ls a long 

with a policy of informing people and making them fee l responsible to the principles espoused by the FIS 

(Derradj i 2002: 263-264). 

The above appears to be a moderate view with an ex tensive focus on equal opportunity and merit so as to do 

away with tyranny and abuse of power. A strategy by means of which abuse of power is to be countered 
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seems to be the focus on a co llective spirit wh ich is meant to override indi vidual ambitions and inspire a 

sense of mutual dedi cati on to and responsibility for the FIS principles. Thi s po int of view can be understood 

when placed against the corrupt practices of the FLN regime's po liti cal and military e lite. 

A number of ways are consequen tl y suggested in which the FIS proposes to "correct" the politi cal system . 

One of these is making political legi slati on subject to Islamic Sharia law. What seems of cru cial importan ce 

to the FIS is the reform of the military establishment in o rder to promote the protecti on of the country and 

people. Security po li cy is also to be reformed in order to free it from the taint of tyranny or coercion and to 

ensure that it conForms to the Sharia, while reForm of the inFormati on sector is planned in o rder to protect 

A lgeria from cultural dependency and cultural conquest (Derradji 2002: 264-265). Whil e these reforms are 

to a large ex tent logical and reflect the need to reconstruct the workings of Algeri an po liti cs, certain 

cri ti cisms can be lev ied. Reference to the Sharia is persistent, but vague . No effo rt is made to ex plain 

exactl y what a subordinati on of po liti ca l legislation to Sharia law wo uld entai l and how thi s would be of 

benefit to Algeri an society. In terms of the reform of the informatio n sector wh ich sounds somewhat like 

introd ucing censorship of foreign influences one might argue that cutting off Algerians from other cultures 

wo uld not necessaril y onl y be benefi cial in te rms of preventing "cultural dependency and cultural conquest" 

but could lead to youn g peop le's mi sconstruin g the way they see other cultures, specifi ca lly those of the 

West, and res ult in misunderstandings and prejudices. 

Additio nal reforms include those of the judicial system "by implementing judi cial immunity as determined 

in the Sharia law in order to prepare for an environment of di vine justice, far removed from injusti ce and 

oppression" . In additi on a rev iew of the voting system is mentioned, which aims at establi shing a free and 

fa ir e lecto ral system so as to a llow peop le " rea l parti cipati on in managing the state of affairs and gettin g 

legitimate representati ves in politi ca l, executi ve and legislative assemblies" (Derradji 2002: 266) . Again an 

explanatory gap ex ists spec ifi ca ll y in terms of the reform of the justice system. There is no additional 

explanation as to what "judicia l immunity" and "di vine justice" entail , which limits the noble sounding 

precept of the absence of injusti ce and oppression. 

When it comes to the economic axis, the FIS focuses on the economic dimension as ultimatel y aiming to 

achi eve the e levation of mankind "and hi s happiness here or in the after-life". It is with thi s objecti ve in 

mind , which apparently combines the spiritual and div ine with a mundane matter like the economy, that the 
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FIS approaches agriculture. industry, commerce and monetary policy. A number of po ints are li sted which 

the F1S proposes in order to bring about a more e ffi cient agri cultural po li cy. These include using the most 

advanced technology to work the land . presuppos ing that the land has been distributed in accordance with 

the Sharia , without any form of nepoti sm and corrupti on. In addition, the re is to be a focus on "breed ing" so 

as to a ll ow Algeria to move away from importing basic foodstuffs, mention is made of the need to encourage 

small and medium-sized production units, as well as of the necessity of planning for the country' s long-term 

needs. Furthermore, it is recommended that the leve l of the quality of agricultural teaching be rai sed and that 

Algeria's agri cultural sector become internationally competiti ve, though it remains a priority to sati sfy local 

needs before embarking on international trade (The Islamic Salvation Front 2000: 28 1-283). Although again 

the role of the Sharia is only mentioned in pass ing here, the suggestions address the neglect and failure of 

past regimes when dealing with the agri cultural sector and offer some valid ideas in addressing these. Of 

course, further judgement would have to be reserved for potential future programmes of action and actual 

policies of implementation and their practical functioning. 

When it comes to industry the FIS argues that development of thi s sector is essential for a ren aissance in 

Algeria, but equally stresses that "human values and di gnity must not be sacrifi ced to th e machine". 

Similarly as with the secti on dealing with agri culture the F1S programme then moves on to a li st of 

recommendations dealing with the industrial sector. These include encouraging the ex istence of small and 

medium-sized businesses in order to redu ce unemployment, but at the same time ensuring that Algeria is not 

reliant on foreign help , which would amount to economic dependence. Furthermore, the importance of 

teaching is stressed, as well as the development of research plants in o rd er to produce hi ghl y qualified 

experts and techni cians in various sc ientifi c fi e lds and increase Algeria' s international industri a l 

competitiveness. Co llecti ve responsibility is al so advocated along with a concern for the dignity and ri ghts 

of the worker by ensuring good mental and phys ica l hea lth and soc ial conditions. The ex istence of an Arab 

and Islamic common market, as we ll as greater inter-Afri can trade is advocated as we ll in order to reduce 

economic dependency on industriali sed states. There is al so an emphasis on the need to limit state 

intervention in th e industri a l sector, so as to protect the workings of the pri vate sector, while at the same time 

making sure, however, that the private sector does not de ve lop into a mo nopoly and encroach on public 

interests (The Islamic Salvation Front 2000: 283-285) . Again , there are a number of so lid ideas here, which 

recogni se the importance of industry for Algeria, but at the same time see the ri ghts of human beings as 

equally important. An interesting observation is the FIS' s almost frantic reiteration of wanting to avoid 
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dependency, be it economic or technological, at all costs through indepe ndent research and a trade with 

deve loping rather than deve loped countries. Though thi s can be explaine d in terms of a fi e rce sense of 

Algeri an independence and a des ire to protect society from corrupt foreign influence, one needs to consider 

whether such a po li cy is actua ll y feasible. The FIS 's stance on thi s parti cular matter seems to have shifted to 

some ex tent in late r years though, when in a le tter to the US State Department in 1995, it stated its inte ntion 

to, should it come to power, parti cipate full y in the global economy, to make fo reign trade a priority and to 

attract foreign capita l in order to rev ita li se the economy (Shahin 2003: 135). 

The FlS programme consequentl y shifts its focus to both commerce and fin ance. In terms of commerce, the 

foc us is on re formin g the commercial system by means of the abolition o f monopo li es and a ll criminal 

ac ti viti es, such as fraud . Emphasis is a lso placed on the need to move towards the decentra li sati on of 

businesses. Standards are to be reviewed in line with the Sharia. When it comes to ex te rn al trade, great care 

is taken to emphas ise that thi s shoul d never take precedence over inte rn a l trade and that any imbalance 

between imports and ex ports is to be prevented, even if thi s means resorting to autarky. Export serves the 

ro le of Algeria making its mark on the world market, as well as the ability to " fulfil our duty toward 

humanity th rough the propagati on of peace in the Islamic sense, of j usti ce, and by the support of oppressed 

peoples and nati ons that are victims of co loni al po li cy" (The Islamic Sal vati on Front 2000: 285-287). The 

foc us then seems to be on decentra li sati on and maintaining a careful balance between imports and ex ports. 

Again , as in prev ious cases, onl y passing mention is made of the Sharia with no additi onal ex planati ons. 

Briefl y, the financial sector focuses on the creati on of a social so lidarity and credit fun d, conformin g to the 

Sharia and aimed at he lping citi zens in the case of economic and soc ial cri sis. Prosperous Algeri ans and 

Muslims abroad are encouraged to in vest in A lgeri a and the banking sys tem is to be refo rmed to protect the 

assets of the c iti zens and facilitate their parti c ipati on in the enri chment o f the country th rough in vestment 

(Islamic Salvati on Front 2000: 287-288). Again the emphas is seems to be on a fi ercely protecti ve stance 

when it comes to Algeri a's fin ancial dea lings, with a preference being expressed for A lgerians and Muslims 

to in vest in the country, whil e nothing is said about Western in vestors. 

Ci ment ( 1997: 153) argues th at the bas ic intention of the FIS 's economic programme appears to be a rapi d 

and thorough privati sati on of the economy, which goes hand in hand with a hostility to socia li sm and 

soc ia li st ideas. Ultimate ly, the FlS's po li cy is an attempt to balance the need fo r human laws and instituti ons 

with a re liance on God as the determiner of a just economic order, which leads criti cs to argue that th is 
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cannot possibly resu lt in a reali stic economic programme. The FIS does not engage itself with econom ic 

theory, nor does it analyse specific economic problems such as the causes of infl ation, surplus value and the 

like. Instead, economic programmes are based on the notion of indi vidua l virtue and a moral order derived 

from the revealed word of God. As Roy (in Ciment 1997 : 155) puts it, "The idea of building a modern 

economy that would function onl y through the virtue of the economic actors is an illusion" and because of 

this, in the absence of virtue, the oppos ite of the fundamentalist ideal wi 11 emerge: abuse of power, 

speculation and corrupti on. On a cauti onary note it could be argued that the FIS in its 1989 programme does 

present ideas that engage directly with Algeria' s socio-economic woes, though these, in terms of their foc us 

on privatisation and the need to attract foreign policy, are not necessarily all that different from the policies 

proposed by the Algerian regime and might not prove more effective than the regime' s policies current ly in 

place. 

The FIS ' s soc ial policy hinges on the importance on two basic precepts. The first is the right to ex istence 

whi ch views man as " the creator of civ ili sati on" and therefore opposes the notion of birth control. Instead, 

the com munity must find a way to protect a ll new born children and guarantee equal opportuniti es for 

everyone. The second is the li ght to protection and care. It is here where the ri ght to educati on is of prime 

importance as it s imultaneously instils both not ions of right and duty in c hildren (The Islamic Salvation 

Front 2000: 289). The FIS ' s views about birth control can be understood from a religious perspective, 

nonethe less one needs to criti call y take into accou nt the demographic situati on in Algeria which has led to a 

population explosion and a vast increase in the country's youth and the feasibility of being ab le to care for 

and provide employment to all newborn children. 

Educati on is seen as very important by the FIS and is, not surpri singly, focused on the precepts of the 

Sharia , including the segregat ion of the sexes and good va lues. The ultimate a im is to lower the education 

"deficit" and put an end to graduate unemployment, while simultaneously fi nding ways of giving those who 

have failed academica lly a second chance to be reinserted into soc iety. A theme already picked Up earli er 

runs through the FIS's education policy too - there is a strong focus on e liminating external influences 

contrary to Islam ic va lues and on ensuring that no help from abroad is required to turn out top-quality 

graduates . Teacher training, as well as adequate financial compensation, is of crucial signifi cance because of 

the teacher' s additional ro le of instructor of exemplary behaviour and moral values. Socialisation is also 

important wi thin the educati ona l system, whi ch is mea nt to figure as a microcosm of the Ulllma as a whole 
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(The Islamic Salvati on Fro nt 2000: 289-29 1). Again , a number of good ideas are present here, specifi ca ll y 

targetin g problems faced by Algerian society due to the po li c ies of the FL N regime . As with the other 

po li c ies, however, there are no spec ifi cs as to how these would be imple mented. A prob lem could be seen in 

the importance that is attached to the noti on of morality when it comes to the FIS's educational po li cy . Thi s 

opens up the possibility of enfo rcing one particul ar and definiti ve interpre tati on of what is considered moral, 

in other words, the FIS 's reading of the Islam, whi ch precludes the possibility of other options. Dekm ejian 

( 1995: 207) argues that judging from Madani 's educationali st background a stress on Islamic education is 

understandable, though by far not suffi cient for the establi shment and rul e of an Islamic state. This, he 

argues, a lso points to the fact that th e FIS is far more adept at po liti cal mobili sati on and philanthropic work 

than ideo logical deve lopment. 

T wo points that conseque ntl y receive parti cul ar attention in the FIS programme are the ri ght to vote and a 

strong emphasis on the Algeri an famil y structure. The ri ght moral and be hav ioural credenti a ls qua li fy "man" 

to vote and to stand fo r e lection, which wi ll mean that he is responsible to God and the entire community. 

The Algeri an famil y has long been the victim of adverse influences under co loni ali sm and neo-coloni ali sm. 

Vari ous suggesti ons are made to help rebuild its importance. These include guaranteeing wo rk for the father 

of the famil y, prov iding adequate housing, mak ing an effort to ensure the return of emigrants, and taking 

care of the mother who is raising the children. Motherhood is perceived as a veritable pro fess ion and shoul d 

be rewarded with "maternity a llowance". Women, because of the important part they played in the go lden 

age of Muslim civili sati on in th e spheres of thought, literature, jiqh, po liti cs and medicine, and because of 

their c rucial contribution to the war of independence, fo rm an integral part of Algeri an socie ty, according to 

the FIS. In additi on, wo men are seen as an irrep laceable force on a psychological, soc ial and cultural scale 

which is why their potenti al needs to be channelled construc ti vely to contribute to the deve lopment of 

Algeri an civ ili sati on. It is reco mmended th at the faith and good morals o f women are re-enfo rced, that 

wo men are guarded from a ll repress ion and th at the slacke ning of morals and blind imitati on is fo ught 

against and th at socie ty is enli ghtened about the crucial ro le and mission of women. " In fact, Islam was and 

remains the re li gion that makes no di stincti on between the woman and the man , her brother". Prov ision is 

a lso made in the FIS programme fo r fa mili es who do not earn enough to survive, prov isions fo r the e lderl y 

and reassessment of the pri son poli cy to ensure th at pri soners can one day be successfull y re inserted into 

society (The Islamic Salvati on Front 2000: 292-295). The main po int of contention here seems to be the 

FIS ' s attitude towards women. It is not, for example, made clear that women have the ri ght to vote and stand 
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for e lectio ns, nor whether they are a llowed to work , other than in the ir educati o nal capacity at home . The 

fight against "the s lac kening of moral s and blind imitat ion" whi ch the FIS advocates when it comes to 

women is a lso prone to misinterpretation and the possibility of abuse, as a Muslim woman wearing Western 

clothing or assert ing her right to work coul d be accused of be ing amoral or " blindly imitating" the West. 

The littl e that is said in the FlS programme about its foreign policy can be summari sed as a need to upho ld 

A lgeria's international prestige, its moderate positio n and its willingness to support any just cause and help 

any destitute nation , within the framework o f the Sharia (The Islamic Salvatio n Front 2000: 290). When the 

FIS 1989 programme was published, the FIS still perceived itse lf as having a fa ir chance of coming to 

power, as was proved in the 1990 local e lecti o ns and the 199 1 legis lati ve e lectio ns when it wo n an 

impressive majority of votes. It was onl y after 1992, when the FIS had been banned from A lgerian po litics 

that it had to start reformulating its foreign po li cy and become c leare r in terms of its objecti ves, as well as 

show increasing signs of reconcili ation towards the West. Thi s becomes evident in a 1996 outline written by 

the FIS whi ch is somewhat more detailed than the 1989 programme and includes a commitment to treati es 

s igned before the take-over of the military backed regime in 1992, non-i nterference in the domestic affairs of 

other states and withho lding support for Islamic movements there, and finall y a willingness to co-ex ist 

peacefu ll y with the West (S hahin 2003: 129). 

The FlS views the European-i nspired state system as potenti ally unstable and destructi ve because it is based 

o n interests and power rather th an justice. O ne of the main negative aspects o f the West is the legacy of 

co loniali sm which continues to persist. While Western culture is not viewed as singu larly ev il by the FIS, it 

is still perceived as go ing throu gh a cri sis. Therefore, the FlS is of the opinion that Is lam, as a set o f va lues 

and a civili sation, sho uld be looked at in order to ensure justi ce, eq uality and freedom and a lso to upho ld 

moral po liti cal principles at th e domestic and inte rnat io nal leve ls (Shahi n 2003: 125 ). 

The FIS, in addition, considers secular regimes in Arab and Muslim countri es illegitimate and therefore 

temporary. Therefore, the establi shment of an Is lam ic state and eventua ll y the restorati on of the caliphate is 

necessary for Muslims to reconcil e their values with the ir soc ie ti es. The basic precepts o f thi s mode l include 

the restoration o f human di gnity throu gh freedom (whi ch is not abso lute but restri cted by justi ce), the 

recognitio n of God 's sovere ignty, the protecti on of property, the freedom of opi ni o n, be li ef, tho ught and 

opposition to tyrann y, the ri ght of people to e lect their leaders and ho ld them accountable and the enjoyment 
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of equal opportuniti es, education and we lfare. Furthermore, the Islamic po litical system is based on 

co llecti ve leadership and the co llecti ve responsibility of soc iety to ensure plurali sm and individual initi ati ve 

(Shahin 2003: 126-1 28). The FIS 's foreign policy then has evo lved to become more pragmatic and seekin g 

closer co-operation with other states, espec ia ll y in its struggle to increase its internati onal viability as an 

oppos ition movement capable of prov iding a peacefu l and po li ticall y and economicall y so lid a lte rnati ve to 

the current Algerian regime. Its precepts fit in with its domesti c po licy, based on the necessity of accepting 

Islam and the Sharia as a basis for c ivili sat ion and also serve to expound why thi s is the case, namely as a 

result of the FIS 's disillusionment with Western ideo logies and their inability to run soc ieties that are 

mora lly imacl. 

In accordance with Islamic fundamenta li st thought, notabl y the ideas of Qutb, as di scussed in the previous 

chapter, the FIS does not specify what an Islamic state would look like, nor how it would function. 

According to Qutb, an idea also adhered to by the FIS, the deve lopment of a system of rules and regul ations 

on ly becomes possib le once a society has submitted to God 's law. Because divine law is the onl y law that is 

vali d, the government has more of an ad mini strative than a ruling function , enforcing pre-ex isting ru les and 

regul ati ons, which, when clear, are "beyond human questi on and interpre tation". These include rules related 

to prayer and worship, prohibitions against usury, monopolies, gambling, drinking and prostitution, 

puni shment of thi eves by cutting off their hands, excommunicati on of rapists and public stoning to death of 

adulte rers. As opposed to a democrati c system, there is no politi cal contracl. The responsibility of the rul er 

to the rules and vice-versa is med iated by ad herence to Islamic law - as long as its rules are scrupulously 

implemented, the ruler is doi ng the ruled a great serv ice. (Euben 1999: 80-8 1). The FIS in its 1989 

programme thus makes valid suggesti ons to address vari ous aspects of A lgeria's po li tical, economic and 

socia l life that had been mismanaged or neglected by the FLN governme nt. Nonethe less, the programme 

does not provide concrete measures fo r implementation of the at times o nl y vague ly enunciated ideas, nor 

does it give an indication of the po liti ca l and economic structures that an Islamic state wo uld possess. The 

argument underl ying thi s "oversight" is that an Islamic soc iety first has to become suffi cientl y mora l before 

an Islamic state, whose ru les and regulations would be developed over time if and when th e need ari ses, can 

be implemen ted. Thi s "morali sation of soc iety" was the approach followed by the FIS when it had won a 

majority in the local e lect ions. Though the changes enforced are in accordance wi th what Islamic 

fundamenta li sts ge nerall y advocate, there are nonetheless some discrepancies between the apparently 
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moderate nature of the F[S programme, as e lucidated above, and the regulations it introduced at loca[ 

government level. 

4.4.2. Rhetoric vs practical implementation - some discrepancies 

[t is when one considers the limited practical implementation that there has been of the FlS 's 1989 

programme at the local po litica l leve l that one reali ses that the FIS 's "moderate", yet vague rheto ri c about a 

soc iety based on the Sharia can lead to enforcements of morality th at those who had to compl y with had 

trouble labelling "moderate". Roy ( 1994: 76) ex plains that neo-fundamenta li sts, as he terms Islam ic 

fundamentali st groups like the FlS, still very much ad here to the populist "re turn to Islam" theme but take 

thi s onto a new ultra-co nservati ve leve l and replace a di scourse on th e state with a discourse on soc iety. The 

aim furthermore is to create certain " [slamised spaces" or, differently put, Muslim micro-societies, whi ch, 

once establi shed, serve as "models" fo r what the whole of society is supposed to look like one day. The main 

ai m then is to implement the Sharia and purify mores while the political , economic and social realms are 

only challe nged in words. 

This reflects the emphasis that Islamic fundam entali sts place on a narrow ly-conceived reading of the law as 

an essential component of Islam, as discussed in Chapter three of thi s study. A hi gh degree of social 

conservati sm is pursued, whereby the FlS, in acco rdance to what genera l fundamentalist practice professes, 

cru sade against prostitution, pornography, the selling or use of a lcohol and drugs, gambling, Western music, 

singing, dancing, wearing ornaments of gold and sil ver, palm read ing, astro logy, fortune-telling , fatalism and 

superstition. The idea is thus to return to the simplicity, austerity, purity and piety of [slam 's class ical peri od. 

Thi s includes praying five times a day, fas ting during the ho ly month of Ramadan, and wagi ngjihad against 

infidels, which for the Wahhabi schoo l of thought, whi ch has great ly influenced many Islam ic 

fundamentalists , include not onl y non-Muslims, but al so Muslims who do not ri gorously adhere to their 

faith. Furthermore, a strict and scrupulous adherence to th e Sharia is demanded and, by implicati on, severe 

punishments for those who transgress it (Husain 1995: 45-46). 

There were a number of ways in whi ch the FlS went about increas ing society's morality and ridding it of its 

"sins" during the summer of 1990. The directives that were appli ed included banning men from wearin g 

sho rts on the beaches, outl awi ng rai music, prohibiting alcohol and the operati on of brothels and setting up a 

moral police in places to ensure that these measures were ad hered to. Algeria's citi zens did not com ply with 
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these new regulations without protest. The town of Bechar came up with a strong letter of protest wh ich 

centred on the argument that the prohibition of alcohol wou ld ruin the touri sm sector and that if not a llowed 

alcohol youn g people might be tempted to turn towards dru gs and methylated spirits instead, which would be 

even more destructive to their health. The authors of the letter of protest ultimately made the observati on that 

the FIS " is so lely obsessed with its cru sade against everything that offends its totalitarian concepti on of life: 

alcoholic drinks, the condition of wo men, the mi xing of the sexes, singing music etc ... as if the ex istence of 

these things constitutes a certain impediment to the blossoming and prosperity of Algeria" (Rouadji a 1996: 

87-90). Roy ( 1994: 80) terms thi s kind of practi ce "Puritanism", which is characte ri sed by the rejecti on of all 

distraction, music, theatre and the desire to eradi cate places of pleasure and leisure. A ll that is permilled and 

deemed acceptab le is a return to re li gious practi ce and fear of God , which Roy argues is actuall y rather far 

from traditional Islam where pleasure is legitimate as long as it does not transgress either the Sha ria or the 

superi or goals of man, an argument mirroring the quote from Bechar's concerned citi ze ns above. In add ition, 

Roy ( 1994: 82) argues that neofundamentali sts are obsessed with the corrupting influences of Western 

culture, another reason why "pleasurable" acti vities specifica ll y of Weste rn ori gin may be deemed immora l 

or corrupting influences. The protective attitude towards Algerian culture, as seen above, plays an important 

part in the FIS 's political programme. 

As discussed earlier on, the FIS programme focuses on the importance o f the ro le of women in Algerian 

soc ie ty and also mentions that they are equal to men. There is a definite discrepancy, however, when one 

regards the treatment of women at the hand of FIS members during their brief reign at loca l government 

level, where women were increas ingly pressured to wear the veil , mi xed beaches were designated where 

wo men were forbidden to wear two-piece bathing suits, and incidents of physica l aggression against wo me n 

in bathing attire were reported, though the FIS denied having anything to do wi th the latter. Despite the 

FIS ' s apparentl y considerate and appreciative attitude towards women in its 1989 programme, a strong foc us 

on morality nonetheless led the FIS to staunchly refuse to accept a Western va lue system that on the juridical 

leve l grants wo men more or less the same ri ghts and freedoms as are granted to men. Allowing women 

freedom is equated with a llowing them the ri ght to "take li berties", which would result in lowering the 

dignity of men (Rouadji a 1996: 86-87). 

Roy ( 1994: 83) substantiates thi s argument by pointing out the fact that the women's o rgani sati ons linked to 

the FIS are singularl y silent, that the FIS opposes women ' s right to work and to vote (something that is 
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neither alluded to nor clearly stated in the 1989 programme) and that when it comes to questions of personal 

status (wives, fami ly, di vorce) a literal reading and application of the letter of the Sharia l4 is favoured. 

Brumberg ( 1997: 16- 17) provides some useful insights into why the FIS adopted a deceiv ingly moderate 

rhetori c in its 1989 programme, focu sing on notions like "choice rather than coercion" and freedom from 

tyranny and undertaking to follow nothing but "the popu lar will of the people" , whi le the practical 

implementation of its version of what an Islamic state should morally constitute at local level did not 

necessaril y correspond to thi s tone. He discusses reformist fundamentalism, which upon closer examinat ion 

seems LO suggest elements of the FIS political agenda. Reformist fundamentalism is fuel led by a 

uti li tarianism that views politics and the state itse l f merely as a vehicle for reali sing the co l lect ive moral will 

( in the form of an Islamic state). This model does not bode well for democracy, as it only embraces liberal 

notions such as gradual politicallibera li sati on and the strengthening of civil society in order to arri ve at a 

unified ethica l order which effective ly precludes the basis of forging a "democrati c bargain". The closer thi s 

model gets to rea li sing its ultimate goal, the more it threatens the vital interests of ruling elites, thereby 

hindering a transition to plura list po litics. Ciment ( 1997 : 133- 134) elaborates on Brumberg's scepticism 

about the compatibility of democracy with the idea of an Islami c polity. The presence of a leader who 

qualifies to be God's vice-regent on earth , according to Islamic law, undermines the notion of democracy, as 

a system of checks and ba lances would necessarily fa ll away if sovereignty emanates from God alone. An 

elected assembly would only have the power to counsel His vice-regent on earth, not to legislate. Finally, 

how is it possible for those who believe that they represent the will of God on earth tolerate opposition 

parties? Logically, they cannot. 

Brumberg ( 1997: 18), in addition to his discussion of reformist fundamenta li sm, focuses on tacti cal 

modernism. Thi s entails the se lecti ve use of moderni st themes to advance a fundamenta li st agenda. 

14 While thl;! Qurall t:x plicilly focuses on the eq uality of ri ghts between men and women concerning marriage and 
divorce. Islamic scholars have in later centuric:s interpreted it in such a way as to place women in subjection . In 
addition. the father exerc ises absolute authority over his wife and children. rules apply which permit a man the right 
to uncontested divorce, but deny it to women. and tht: veil hJS been transformed From a means of protection to 11 sign 
of ownership by men. FUrlhcrmore, men largely control property and Islamic law largely favours men over men over 
women in l11atlt..:rs or marriage. di vorce and inheritance (Cil11cnt 1997: 69). 
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When Islamic fundamentali sts address po liti cal allies who might adhere to a more seculari st agenda they will 

integrate ideas, symbol s and themes drawn from the democratic repertoire l >, whereas po litical alli es wi th 

similar views to theirs wi ll hear the undiluted version of what an Islamic state is to entai l. This may to some 

ex tent exp lain the concess ions made to plurali sm and democracy by the FIS in its rhetoric, whi le the 

practical implemeillation thereof, though only of limited durati on and extent, indicated a definite 

authoritarian tendency. 

4.4.3 FrS ideology after 1992 

The ques ti on that needs to be examined now is how the FIS' s ideo logy has evo lved and progressed in the 

years since its bani shment from po liti ca l affairs. Aneillion is briefly paid to the FIS 's stance at the Rome 

accords, before moving on to selected statements in interviews with members of its leadership conducted in 

1996 and to its recent politi cal platform as announced in 2002. The Rome Accords, which were also signed 

by the FIS leadership, proved to be a rem arkable agreement between Algeri a's secu lar and re li gious forces 

(Takeyh 2003: 70). All signatories agreed to the renunciati on of vio lence as a means to achi eve o r retain 

power, the rejec ti on of di ctatorship, the recognition of the ri ght of the people to defend their e lected 

instituti ons, respect for both the regulated transfer of power through the popul ar vote and politi cal, cultural 

and ethni c pl uralism and the guarantee of both indi vidual and co llective fundamental freedoms. They also 

call ed for the non-interference of the army in po liti ca l affairs, as we ll as the re lease of imprisoned FIS 

leaders (Shahin 203: 134). The fact that the FIS leadership agreed to the above principles and put its name to 

them suggests that it is movi ng in a democratic directi on, a significant observation when one takes into 

account the doubts about th e democratic nature of the FIS as di scussed earlier on. It now becomes essenti a l 

to examine more closely what the FIS leadership itse lf had to say in 1996 about its ideology. 

In an interview conducted in 1996 with Ghemati Abdelkrim and Qu id Adda Abde lkrim, two members of the 

FIS leadership, Denaud ( 1997: 67-69) posed questions about the FIS, its hi story, o rgani sation and po liti cal 

thought. Ghemati Abdelkrim said that the FIS did view itse lf as democratic, as they accept the "ballot box 

15 The FI S stance on plurali sm and democracy is nOI easil y pinned down. Support for democracy. pluralism and 
power ro tat ion seemed to form a key part of Madani 's principles when the FIS was still a legal political pany. 
H owever, there was always a segment within the Fl S that was determined ly opposed to such "here tical" thoughts. 
Belhadj voci ferously opposed democracy or any governing framework that detracted from the reli gious miss ion of 
the state and had the potenti al of subverting the divine order. In this view it was blasphemous to suggest that God' s 
wi ll should submit {Q the popu lar will in the governance of the country (Takeyh 2003: 68), 
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verdict" (Ie verdicr des limes) , the principle of power transfer, the ex istence of a parli amentary life and a 

political life, all of which are essential elements of a democracy. Furthermore, Qu id Adda Abdelkrim 

insisted that it is important not to confuse the FIS 's wish to introduce an Islamic state (un Erar islamiqlle) 

with the introduction of a theocrati c state (u n Erar rluiocrarique). The model proposed by the FIS wi ll not be 

theocrati c, but instead its fundamental principles will be grounded in the teachings of Islam. This does not 

involve cutting human beings off from modernity. Ghemati Abdelkrim added here that their vision of an 

Islamic state means establi shing a civil state based on Islamic principles and the notion of consultation with 

its people. This would also include an elected president, an elected parliament, an independent justice system 

and oppos ition parti es. In add ition, people should be ab le to choose their soc ietal project within the confines 

of a democratic system. 

W hereas the views espoused by the two FIS leaders interviewed defi nitely contain democratic elements and 

thus milTor what was discussed at the meeting in Rome, references to the exact role that " Islamic teachings" 

and the Sharia are to play in the envisaged Islamic state remain vague. When asked about how implementing 

the Sharia in all spheres of li fe, including imposing the veil on women could be deemed compatible with the 

FIS's support for a multiparty system and democracy, Quid Adda Abdelkrim answered that the Slwria itself 

would not be ab le to resolve all the problems in a society as complex as the A lgerian one. Nonetheless, its 

appli cation would be naturally reali sed (rrouvera ulle realisariolll1arurelle) in a just and purified society. 

Furthermore, as the people have been gi ven the chance to choose a parti cular project for society out of a 

range of di fferent opt ions, in other words as they have chosen the Islamic project th rough democratic means, 

this would also mean that the Sharia has been chosen and can therefore not be "imposed" . The minority who 

has not chosen thi s particu lar option will have to wait for the nex t elec tions. In addition, the Islamic project 

is economic and soc ial above everything else and in terms of indi vidual liberti es above all wants to educate 

and to convi nce. This does not mean to insist on a parti cular kind of behaviour, but to create a climate to 

ultimately convince people to adhere to the FIS's proj ect of soc iety (Denaud 1997: 74-75) . 

Though thi s is suavely put and the argument about maj ority rule making it obso lete to talk about the notion 

of imposition is cunning, the practi ces of " educatin g" and "convi ncing" people to adhere to an Islami c way 

of li fe envisaged by the FIS could quite easi ly turn into threats and coercion. It seems that in 1996 elements 

of the FlS leadership still or again advocated an adherence to democratic principles, though these, for several 

reasons as di scussed above, are by no means incontestable. Having delved into some of the FIS' s earli er 
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proposals to ameliorate po liti cal, social and economic cond itio ns in A lgeri a, thi s chapter now takes a look at 

e lements o f the FIS' s Platform for the Salvation of Algeria (Plate-fo rme df{ F1S pOLl/" Ie SalLit de I 'Algerie) as 

drawn up at the interna l "Congress o f the Manry Abde lkabar Hachani ", a prominent FIS leader who was 

kill ed, in 2002. 

In its Platform, the FIS po ints out that the Civil Concord po li cy has fa iled and that Algeria's political, 

economic and soc ia l cri ses have been aggravated instead of ended . Its aim is therefore to end the o li garchi c 

military's ho ld o n the state and society, to give back soverei gnty to the Algerian peop le and to reconstruct 

Algeria, turning it into an Is lamic country, where peace, justice, li berty and prosperity are access ible to 

everybody. The FIS 's three major objecti ves to achieve said aim are to a) di smantle th e system of military 

hi erarchy, b) transfer power to the Algerian people and c) restore truth , justi ce, peace and memory (Front 

Islamique du Sa lut 2002: 2-3). 

The FIS's first objecti ve, to di smantle the system of military hi erarchy, is to be achieved by replacing 

officers of the old schoo l with those younger officers who have refused to become invo lved in the A lgerian 

confli ct and are therefore the o nl y ones who can regain the respect and tru st o f the A lgerian po pulati on. 

There is spec ifi c emphasis o n the noti o n that the military should remain apolitica l at a ll costs and occupy 

itself so le ly with functions such as defending the country against extern a l threats. Military edu cati on should 

be reformed in line with thi s noti on, and there is a lso a call for all counter-insurrecti o ni st activities whi ch the 

military has been engaging in to be abandoned (Front Is lamique du Salut 2002: 9- 11 ). This o bjecti ve offers 

an impo rtant rectification to Algerian po liti cal life whi ch for decades has been dominated by a military e li te, 

whi ch has benefited from co rruptio n and econo mic malpracti ces both before and during the current A lgeri an 

confli ct. A future po liti cal dispensation, if sincerely aimed at uplifting the li ving conditi o ns o f Algerians , 

wo uld do we ll to restrict the military's power. 

The FIS 's second objecti ve, the transfer of power to the peop le , includes demands for lifting the state o f 

emergency and restri cti ons on th e indi vidual 's ri ght to ex press io n, move ment and associati on. The FIS and 

other po liti cal parties should a lso be allowed to compete politically, restri ctions on the press should be lifted , 

po liti ca l pri so ners should be released and protecti on promised to Algerian ex iles and refugees who want to 

return home. Those who had the courage to " fi ght against injusti ce and defend the cho ice of the peo ple" 

should be recogni sed and rehabilitated, and e lections sho uld eventuall y be he ld (Front Is lamique du Salut 
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2002 : II ). Again , the suggesti ons seem of great importance in bringing peace to Algeria and eventuall y 

bringing about a more liberal di spensati o n. The idea of recogniti on for th ose who had the courage to fi ght 

injusti ce and defend the people ' s choice is rather one-sided and could po tentially be problematic, if one takes 

into consideration the possibility of human rights vio lati ons having been perpetrated even by the most 

moderate of armed Islamic fundamenta li sts. 

The FlS ' s third objecti ve is aimed at resto ring truth , by means of the establi shment of both human ri ghts and 

economic commi ss ions of enquiry to establi sh where abuses have been perpetrated. The restoration of j usti ce 

is al so envisaged, through the judicia l pursuits, judgemelll and punishme llls of those responsible, on both the 

government and Islamic fundamentali st s ides, fo r seri ous war and economic crimes . Peace is to be resto red 

by means of demobili sing all parti es in volved in the war and confi scatin g, destroying and prohibiting the 

circulati on and traffi c of arms. Here it is a lso im portant to mention the FIS 's call s fo r the rehabilitation and 

compensati on of vic tims. Reports are requested from both the military leadership and that of the ex tremist 

Islamic fundamentali sts, recogni sing acts committed against civili ans, assuming responsibility for these and 

apologising for them. Reparati on programmes for the victims of human ri ghts abuses and their fa mili es are 

a lso to be put in place. The nex t point is that of restoring Algeri a' s coll ecti ve memory which would in vo lve 

dec laring a day of commemorati on and building monuments symboli s ing the nati onal stru ggle for Islam, 

justi ce, di gnity and human ri ghts and paying witness to the atrociti es suffe red during the Algeri an confli ct. 

Other measures include launching a search for Algeria's 17000 (accordin g to a source quoted by the FIS ) 

miss ing people, and findin g ways to excavate bodi es whi ch have been hastily dumped and re burying them in 

a di gnified manner. There is also specifi c emphasis on calling in inte rnati onal ex perts who specia li se in 

di scovering the identity of dead bodi es. In additi on, children at schools a re to be taught a balanced version of 

Algeri an hi sto ry, including the post- 1992 peri od (Front Islamique du Salut 2002: 12-1 6). 

Again , some very important po ints are raised here by th e FIS, specificall y the idea of Algeri a coming to 

terms with the confli ct and dealing constructi vely with the fri ghtening and contentious issues of war crimes 

and human ri ghts vio lations, somewhat remini scent of the South Afri can post-apartheid ex peri ence. The idea 

of ca lling in internati onal ex perts to try and identify thousands of dead bodi es, some of who di ed in the 

conflict years ago, seems rather ambitious and somewhat unrea li sti c. 
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The FIS be li eves that negotiati ons are crucial to achieving peace provided that efforts are characterised by 

sincerity on a ll sides in vo lved and that its conditions are met. These include a respect for the fundamental 

ri ghts of human beings, whi ch can be summari sed as a demand for the cessation of a ll forms of human ri ghts 

vio lations, the release of detai nees and the estab li shment of expert commissions of enq uiry to bring to 

account a ll perpetrators of vio lent acts. Politically, the FIS demands that it be allowed to reunite its 

leadership, that a ll militi as financed by the government be di sbanded and that the military withdraw from the 

po liti cal scene. Mediation is also an option, provided that the mediator(s) are politica ll y neutra l. Negotiations 

are meant to pave the way for a transitional period and a government of national unity. This would then 

evo lve into a Nat ional Conference, whose members wou ld be e lected by the people and who would have the 

a im of writing a constituti on in line with the principle of uni versal suffrage. This prov isional government 

would consequently organi se local and national e lections (Front Islamique du Salut 2002: 22-25 ). 

The idea of a transitiona l government sounds sensible as thi s could provide a slow and thorough preparati on 

for e lecti ons to take place. The FIS' s negotiati on demands are fair and reali sti c; negotiati ons cannot go ahead 

without conditions of re lati ve peace and co-operation having been establi shed between the different groups. 

4,5 THE ALGERIAN CONFLICT - DYNAMICS AND ACTORS 

The discussio n now moves on to some of the ex tremist Islamic fundamenta li st groups in vo lved in the 

Algerian confli ct: the AIS , now reported ly large ly disbanded, the GIA and the GSPc. Attention is paid to 

their respecti ve ideo logies and acti ons, and thi s is anal ysed within the political and economic dynamics of 

the Algerian conflic t as a whole. As already stated earlier, an analysis of the ideo logies of these particular 

groups is necessaril y more limited than that of the FIS because the often uncoordinated and scattered 

acti vities of these groups' vari ous ce ll s make it much more difficult to obtain re levant and valid in fo rm ati on 

on them. Nonetheless, they are dealt with, and thi s di scuss ion takes place within the po liti cal and economi c 

contex t (thUS again underlining the importance of taking into account structural factors when eva luating 

ideo logy according to the dialogic model of interpretati on) of the Algerian conflict as a whole. 

The MIA (Mouvement Islamique Arme), which had suffered fierce clampdowns from security forces and 

had been forced to withdraw from various strongholds which were increasingly being challenged by the 
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GIA, was transformed into the AIS 16 in 1994 . The FIS leadership enthusiasticall y welcomed the formation of 

the AIS, which was de termined to present more o f a challenge to the brutal and ex tremist ideo logy of the 

G IA (S to ne 1997: 186-1 87). The AIS viewed the chaos caused by the GlA as ex tremel y dangerous and 

furthermore accused the G1A of having been infiltrated by members of the military in order to commit 

atrocities which were consequently blamed o n Is lam ic fundamentali sts and turned po pular support to the 

government (Martinez 2003: 169-1 70). The AIS turned its attention to giving an ex plicitly political content 

to its vio lence, of which the ultimate aim wou ld be the re-Iega li satio n of the FIS . A very important 

distinction between the AIS and the GLA is th at the former vehemently di stanced itself from the GLA' s 

strategy o f a ll-out vio lence: 'The apostate regime today auributes to the jihad certa in abominab le operati ons 

. . . These untruths led the AIS to reply that it is innocent of all those acts and has never given an order to 

attack a woman, to burn a schoo l or a hospital , or for any other operati o n contrary to o ur religion. " The A IS 

thus hoped to sa lvage the image of the jihad whi ch had greatl y been sullied by the ac ti ons o f the GIA, and 

noti ceabl y the behaviour of the latter's loca l leaders or en/irs who represent self-enrichment and hatred and 

therefo re tarni sh the general image of the !vIou(/iahidill (freedom fighter) (Stone 1997: 20 1-204). Instead of 

targeting c ivilians in order to benefit economica ll y, it s targets were limited members of the security forces 

and special forces (So lomo n & Swart 2004: 34). The A IS has reportedl y largely di sbanded, following th e 

Bouteflika regime 's Law of Ci vi l Concord whi ch o ffered amnesty to armed Islamic fundamentalists who had 

no t been invo lved in major acts of vio lence. 

The GLA was formed in 1993 as a result of the reg ime's oppressive practi ces, which rad ica li sed the ex tremist 

fringes of the Is lamic fundamentali st movement and led to di s illusio nme nt with the idea of politica l 

di scourse (Solomon & Swart 2004: 38). Membership consists mainl y of the illiterate and unemployed whose 

hope lessness and desire for social re ve nge is greater th an any concern abo ut whether or not they are being 

manipulated (Tahi 1995: 2 16). Its philosophy is as simple as it is self-defeating . The fa ilure of the FIS to 

cl aim power was put down to a lack of reso lutio n in pursuit o f the jihad and as a number o f GIA leaders had 

fo ught against the Soviets in Afghanistan the argument arose that armed force was necessary to bring down 

an " illegitimate" , infide l regime (Takeyh 2003: 69-70 ). The GIA is generall y class ifi ed as a radical Is lamic 

fundamenta li st group which aims at vio lentl y overthrowing the Algerian secu lar regi me and replac ing it with 

If> The AIS formed a complementary branch of the FIS structure and was in conlact with tht: leadership. though it 
rClaincd responsibility for ils ac tions, according 10 Qu id Adda Abdelkrim. While the A S support ed the AIS in its 
military initiati ves against the stale and its structures. it vehementl y condemns the GIA which. accord ing to the FIS. 
onl y knows vio lence and in this way wants 10 forcefully install a radical Islam by targeting all sectors of soc iety. 
including civilians (Denaud 1997: 104· 106). 
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an Islamic state. It is opposed to all gestures of reconciliation and its acti vities include frequent allacks 

against "symbols of the state", in parti cul ar security personne l, government functi onaries, c ivili ans, 

journali sts, inte llectuals and foreigners. Ways of carrying through its operati ons include CUlling victims' 

throats, launching bomb attacks, setting up roadblocks and conducting kidnappings. The G lA hijacked an 

Air France fli ght ell rotlte to Algiers in 1995 and is a lso suspected of being responsible for a seri es of bomb 

allacks in France in 1995 and one in 1996 (G roupe Islamique Arme 2004). 

As the confli ct has evolved, the GIA has moved farther and farther away from its "acclaimed piety" and 

professions to create a virtuous order, by pressing small merchants, entrepreneurs and pelly bourgeoisie for 

funds and operating we ll-developed racketeerin g schemes. lts vari ous affi li ates seem to have turned into 

vio lent street gangs (Takeyh 2003: 70) . This vio lence is situated in the contex t of the para lle l or {rabelldo 

economy, whi ch has progressive ly moved in to replace the state, whose ab ility to contro l po liti ca l and social 

life has dec lined after 1988 as pri vati sati on measures have taken ho ld . The informal paralle l economy, which 

is principa ll y run by the country' s burgeoning youthful population and in vo lves smugg ling, initially 

provided a new mechani sm to organi se co ll ec tive life in the absence of the state. It was at first under the 

re lati vely organi sed control of the FIS but after 1992 has been increasingly replaced by vio lent coercion and 

has become an intrinsic part of the vio lence that has swept th rough Algeria since 1992. The vio lent workings 

of the parallel economy, which have included large scale massacres, are especia ll y ev ident in the peripheral 

regions of urban settl ement and , a lthough they are dignified by their appeal to an Islamic fundamentalist 

rhe tori c, are rea ll y large ly related to economic benefi t17 (Joffe 2002: 43-44). 

It is th ese acti vit ies that Kalyvas ( 1999) bui Ids on in hi s attempt to di scover " the logic of massacres in 

Algeria". In hi s study he asks why any po liti ca l organi sati on wou ld slaughter, decapitate and mutilate 

hundreds of men, women and children, including babies and, though he admits that the Algerian civil war is 

a war "concea led by layers of darkness" making it very difficu lt to tlnd reli able sources, deems finding an 

answer to thi s both gruesome and fascinating questi on important. Kalyvas's central thesi s is that massacres 

can be understood as part of a rational strategy which aims to puni sh and deter civili an defection under 

specifi c constraints (Kalyvas 1999: 243-245). 

17 The A lgerian contli e! has been of considerable benefit to a number of local leaders of the ex tremist Islamic 
fundamentalist groups. These emirs know that their future lies in tht.:: continuation of the j i/wd whk h alone can bring 
maximum returns on thei r initi al in ves tments (M artinez 2000: 232-233), 
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Th~_massacres in A lgeria, mostly attributed to the GlA, first appeared in 1996, became a recurrent pattern in 

1997 and waned in 1998 _ Th~ number of victims ranged from ten to 400 and most of the massacres took 

place in "the tri angle of death", an area of about 150 square kilometres south of Algiers_ The massacres 

typically occurred at night, and were carri ed out by groups of armed men whose main objecti ve was the 

systematic ki lling of civilians. The attackers broke into houses in small towns and villages and killed 

families in their entirety by means of the most brutal of methods, usually hacking them to death or slicing 

thei r throats, using knives, machetes and axes. In some cases corpses were mutilated, houses set on fire and 

women abducted to be raped and then kil led (Kalyvas 1999: 247). 

1.hough a possibility for explaining thi s behaviour would be by means of the GINs ideology, the problem is 

that " ideological discourse is a fluid and contested fi eld of meaning, amenable to a multiplicity of 

interpretati ons: one can derive multiple courses of action from the same ideological tenet" . A lso, so lely 

looking at the GIA ' s ideology to ex plain the ma sacres its members have been guilty of is problematic for 

another reason. The GIA did not change its ideo logy between 1994 and 1997, yet there were no massacres in 

1994, but a great number took place in 1997. Civil wars rely on civili ans as their key element of support. 

Competing political actors, both incumbents and insurgents, will therefore need to altract and maintain 

civili an support both by providing benefits (such as land distribution) and sanctions (such as attaching a high 

cost to defection to the opponent). During periods of intense military conflict, politica l actors are likely to 

resort to terror, in the form of we ll -pl anned, indi vidually targeted and se lecti ve killings, to shape civilian 

behaviour and reduce the probability of defection. Because civilians va lue thei r own surviva l, they will 

usually respond by cooperating wi th the politica l actor who makes the most cred ible threats (Kalyvas 1999: 

25 1 ). 

From the premise that killings are not indi scriminate it follows that the victims of the GIA be longed to three 

groups: a) local opponents, espec ially members of the security forces, informers, or those j oining 

government-backed militias; b) people supporting competing guerrilla organisat ions, such as the AIS and c) 

former sympathi sers who either switched sides, refused to help the rebels or were about to do so. 
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Ultimately, "the goal is to puni sh and ten'ori se the civilian populationsl8 accused of disloyalty to the holy 

cause". Whereas a relati ve peace (in other words the absence of massacres) had prevai led when certain 

"Iiberated" areas were under rebel control, where a mix of consent and coercion was used to ensure the 

support of loca l populations, thi s radicall y changed when the military aggressively began to reclaim the 

rebel-held areas starting with Mitidja. Soon afterwards the massacres began, as the incumbents' return 

dislodged the rebel s but failed to eliminate them and a massive programme of militia formation generated 

mass defections 19, which, as al ready mentioned above, is one of the maj or reasons for the massacres having 

taken place. Civi lians faced an impossibly difficult choice in having to decide who to support in a situation 

where neither the GIA nor the military had full contro l over the specific areas. Openly advocating support 

for either party meant retribution by the other, and, in the case of the radi cal Islamic fundamentalists, thi s 

very often meant death to one's entire family (Kal yvas 1999 : 254-267). 

U ltimately, the point of Kalyvas's study ( 1999) is to propose that the GIA 's actions were not irrational or 

senseless, but in fact predicated upon se lf-interested behaviour wh ich was perhaps directed more at 

benefiting from its hold on the local civili an popu lations than at achieving its obj ecti ve of implementing by 

force an Islamic state in Algeria. 

Whatever moti ves GIA members may have harboured in massacring civilians, ultimately the level of 

violence perpetrated by them reached such levels that break-away groups were formed, among which the 

GSPC, who did not want to be assoc iated with the atroc ities committed by the GIA any longer. Thi s is 

understandable when one considers some of the official statements made by GIA leaders. Agellce F rance 

Presse in a news report of 3 1 March 2002 quotes Tourab, one of the more recent emirs of the GIA, 

reportedl y ki lled later on in the same year, as saying that their ideology involves " neither truce nor dialogue, 

nor reconciliati on, nor security, but blood, blood, destruction, destruction". Full out war is waged by the 

remaining GIA cadres: " We will continue to destroy their harvests, to take their goods, to rape the ir women, 

III The relati onshi p between the extremi st Islamic fundamentali sts and the local populations generally moved from a 
situation o f consent (0 coercion. Whereas al the beginning civili ans believed these groups to be an underground 
version of the FIS and wanted to help them bui ld a more just society, they soon became di sillusioned. According to a 
Rai s resident: "SO percent of the villagers were against l the guerrill as ], but we had nol choice. Duri ng the evening, 
when they came to your place you had to give them money, clothes or lend them your car ... We were li vi ng in a 
nighlmare" (Kalyvas 1999: 262). 

1'.1 M il itias playa major pari in the A lgerian conlli ct and in addition to guarding thei r v illages from Jllacks they are 
becoming increas ingly in volved in fu ll -fl edged mi I ilary operati ons as <l UX il iary corps o f the arm y (K alyvas 1999: 
265). 
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to decapitate them in the cities, the vill ages and the deserts." Any Algerian not with the GIA is automatically 

labe lled an infidel and an apostate and hence prone to puni shment. 

The GSPC is one of the few extremi st Islamic fundamentali st groups s till active in Algeri a. It constitutes a --
break-away wing fr.?m the GIA, formed in 1998, whom it sees as hav ing destroyed the foundations that had 

been laid by the FIS from 1989- 199 1. Its attentions officiall y are focu sed so lely on attacks against the 

Algerian regime and it denounces vio lence against civilians. Reportedly, the GSPC has declared its 

a ll egiance to Osama Bin Laden , thereby takin g the Algeri an confli ct to the internati onal leve l (Martinez 

2003: 17 1- 173). Intern al di sagreements over whether or not 10 negoti ate with the Algeri an government led to 

the fo rmati on of splinter groups, who had apparently shared the desire of the GSPC's former leader, Haltab, 

who was assassinated in 2000, to co-operate with the government. On 20 June 2004 government troops 
--

reported ly kill ed the most recent GSPC leader Nabil Sahraoui (The Assoc iated Press Service 2004). It 

remains unclear whether negoti ati ons between the GSPC and the Algerian government will take place in 

future , especially considering that the GS PC has made it on to the US State Department 's li st o f terrori st 

organisation s. 

The cri sis in A lgeria also needs to be examined in terms of the ro le that the Algerian regi me has played in it. 

The arbitrary political power exhibited by the Algerian regime is paralleled by the considerab le control that 

the un accountab le e lites and army leadership exercise over the econo my. A close re lationship thus ex ists 

between the refusal of the regime to concede power through transparent econom ic reform, desp ite numerous 

efforts that have been made at re forming the economy, and the corruption that inhab its the government 

(Joffe 2002 : 29). 

The vio lence in Algeria - both that of the regime against Islamic fundamenta li sts and that of Islamic 

fundamenta li sts in urban areas - could onl y have prospered in th e context of a state that was essenti a ll y 

dysfuncti onal. The Algerian regi me's c laim to revo lutionary legitimacy to mark the arbitrary power of the 

army has meant that in the post-l 992 period the fundamental interests of the ruling elites, the mafia , have not 

been threatened. Eco nomic reforms, instead of redistributing some of the country's wealth , have resulted in 

the private sector becoming tributary to the state it se lf, depending on it for inputs and for a domesti c market 

in which it coul d operate (Joffe 2002: 30). 
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[n addition to benefiting fro m privati sati on reforms, the Algeri an government has also made very good use 

of a hi ghl y un favo urable internal situation to get several intern ati onal actors to he lp it bear the costs of its 

security operati ons. The [nternati onal Monetary Fund 's seal of approv al for Algeri a's market economy fro m 

1994 onwards has meant that the internati onal community in 1994 alone gave the Algerian regime 40 billion 

francs (approx imately 6 billion Euros) in the form of loans, credits, g ifts and other financial agreements. 

Additi onal financial support has come fro m the French government and internati onal o il and gas compani es, 

such as British Petro leum , Exxon and Repso l, who have continued in vesting in Algeri a. To all ay fea rs of 

attac ks by the GIA , compani es were offered add itional security by hiring " mercenari es". The internati onal 

o il companies, a long with the IM F and favo ured economic partners such as France have th ro ugh their 

investment in Algeri a become partners in the restorati on of state authority. Military leaders too have 

benefited from the Algeri an confli ct, which has in many respects restored their authority and ensured profit s 

fo r them, thereby marginali sing their erstwhil e ri vals, the FIS (Martinez 2000: 229-232). Therefore, it is 

clear that both ex tre mist Islamic fun damenta li sts and members o f the Algerian governme nt have acqu ired 

military benefit from the ongoing Algerian confli ct, and have the ir reasons to indefinitely postpone 

negoti ati ons. The Algeri an populace, on the other hand, has suffered gravely in numerous respects. The first 
. . 
IS economI c. 

While most economic commentators vIew Algeria ' s economy as standing on the thresho ld of economic 

rev ival, as by now the elements of a li beral, free market economy have been put in place and because its 

access to o il and gas revenues, as well as opportunities in other sectors, should attract in vestors, the micro

economic reality looks much bleaker. Foreign in vestment has stubbornl y remained at an annual $ 500 

million, 450 000 workers have lost their jobs because of pri vati sati on in the past century, wage leve ls are 

low (overall consumer pri ces have ri sen by 66 percent since 1995, whil e wages have onl y ri sen by 44 

percent over th e same peri od), housing is poor and inadequate and standards are worsening (A lgeri a has one 

o f the world 's hi ghest occupancy rates at 7,5 peop le per housing unit) (Joffe 2002: 35-38). For the average 

Algeri an, therefore, li ving conditi ons are abys mal. This situati on is exacerbated by the continuing vio lence 

civili ans ex peri ence, not onl y at the hands of radi cal [slamic fundamentali sts, but also in the fo rm of state 

terrori sm. 

State terror can be defined as " intern al, within a state, between rul ers and their subjects, and is a technique of 

ruling". It is also "the purposeful act or threat of vio lence to create fear andlor compliant behav iour in a 
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victim and/or audience of the act or threat". The Algerian regIme has a considerable number of arm ed 

e lements, including, as quoted in 2001, its armed police force of 50 ODD, its professional army of 125 000 

and a civilian militia of around 60 000 patriots. One of the techniques used by the Algerian regi me to instil 

fear in people is the policy of affecting di sappearances. Sources which contain testimonies of former 

Algeri an police offi cial s place the number of "disappeared" Algerian men and women at approximately 12 

000. Although most of the people who "di sappear" are opponents of the state, a number of disappeared 

people are nonetheless reported to be politically indifferent. By making people "di sappear" the Algerian 

regime is guilty of both breaking international agreements it has ratified, as we ll as certain of Algeria' s 

domestic legal codes. Generally the Algerian authoriti es have not been helpful in dealing with enquiri es 

about "disappeared" people; Amnesty Intern ati onal alone has compiled 3000 dossiers on such cases. The 

"disappearance" strategy is a particularly effecti ve but also frightening form of terror as it strikes at one of 

the most bas ic of human needs - the need for physical safety (Sandhu 200 I: 4-5). 

Another strategy used by the Algerian government is that of torture, usuall y app li ed to detainees. Despite a 

myriad of complaints by detainees who reported being tortured , not a single judicial investigation has been 

carri ed out. This behaviour by the Algerian government has contributed to protect the torturers from lega l 

act ion and has left the victi ms of torture, as well as their families and lawyers feeling more and more 

scepti ca l and hostil e towards the Algerian administration of justice (Sandhu 200 I: 5-6). The Algerian regime 

has thus also played a considerab le part in infli cting pain and suffering, not only its opponents, but on the 

Algeri an population as a whole, simultaneously rather overtl y benefiting from the spoil s of war. 

Algeria's future remains hi ghl y uncertain. Today, Bouteflika's di spensation is still to a large extent under the 

co ntrol of the military, which is divided between a wing that urges concili ati on with the Islami c 

fu ndamentali sts and another that presses fo r their eradi cati on. After more than 100000 people have died it 

has become clear that the radical Islam ic fundamentalists are not capable of rep laci ng the regime and that 

likewise the military cannot rid themselves of their opponents. The cycle of vio lence can onl y be ended 

when all parties recogni se that Algeria has to become a democrati c state which provides for indi vidual 

sovereignty while at the same time accepting moderate political Islam as a part of the political landscape 

(Takeyh 2003: 71). Whether it will be the FlS who plays the part of the moderate actor representing Islam 

remains to be seen. As has been establi shed, it is not always necessaril y the case that rhetori c mirrors 

practical intent. The FIS will have to prove its ability to better the conditions of the Algerian population by 
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means of coming up with effecti ve and feasible economic and political so lutions to A lgeri a's crisis. The 

politica l platform, which recognises the need for A lgerians to come to terms with their troubled past before 

being ab le to move on, is definitely a step in the right direction. 

The dialogic model of interpretation is thus used in thi s chapter to attempt an open-minded, yet criti ca l 

analysis of the ideology of the FIS and, to a lesser ex tent, that of extremist fundamentali st groups in Algeria. 

In addition, structural (economic, politica l and social) factors are taken into account to, among other things, 

help explai n the importance of Islam and, more specifi cally, its role in the politica l mobili sation of the 

A lgerian people during the war of independence and afterwards. This, as we ll as an understanding of the 

severe economic crisis of the 1980s and the political scene, which, at the time, was characteri sed by a short

li ved liberal interregnum, but nonetheless was dominated behind the scenes by the overpowering might of 

the military, he lps provide an explanation for the ri se of lslam ic fundamentali sm in A lgeri a. This 

information serves as an essential background for an ana lys is of the ideology of the FIS, (no ideology can be 

understood in iso lation from the environment from which it has eman ated), and, to a lesser ex tent, for the 

ideologies of radica l Islamic fundamentali st groups which have played or still playa part in the Algerian 

conflict. The ideologies of those radi cal Islamic fundamentalist groups active ly engaged in the conflict is 

again discussed within the context of structural factors, particularl y those which are relevant to the war itself. 

Thi s chapter then aims at providing a deeper understanding of the ideology of the FIS and, to a more limited 

ex tent, that of other radical Islamic fundamentalist groups engaged in the conflict. Thi s discussion centres on 

ideology, but also takes into account an analysis of structural facto rs. The latter is imperative for a thorough 

understanding of the complexity and seri ousness of the situation in A lgeri a, and particu larly the ro le played 

by Islamic Fundamentalism. The concluding chapter of thi s dissertation deals more speci fica ll y with the 

f indings of this chapter and attempts at making recommendations for a way forward to reso lve the conflict. 

4.6 SUMMARY OF CHAPTER FOUR 

M odern A lgerian history has been characteri sed by turmoil and violence, commencing with the 

extended and bloody war of independence against the French co lonial power, continuing through 

a seri es of mi li tary coups, the 1988 " Black October" ri ots, in response to the dire economic 

situation, and culminating in an unpred ictable and violent civi l war from 1992 onwards. The 

popu larity of lslamic fundamentalism, and notably the FIS, rose due to a lack of popu lar support 

for A lgeria's military elite, as we ll as in reaction to less than favourable economic ci rcumstances. 
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The F1S espouses a re lative ly moderate yet al so conservative ideo logy, which entails a rejectio n 

of secul arism and a focus on Is lam as a potential state system filled with possibility and promi se. 

Po liti cially speak ing, this entails a focus on advisory freedom, co-ordinati o n and a focus o n 

dialogue, choice without coerc ion and co llecti ve work towards the co llecti ve good. This 

moderate rhetori c, however, found a less than moderate practical app li cati on when after the 

victo ry the F1S had gained in the 1990 munic ipal e lections, it started implementing its policies. In 

terms of what the FIS has to say about the current volatile si tuati on, however, some of the points 

it makes are of substantial importance and relevance. These include the need to distance the 

military from po liti cs, to li fe state of emergency regUlations and to aid Algerian people to come 

to terms with their vio lent past. No nethe less, the situati on in Algeria remains uncertain and 

vo latile and it is imperati ve that lo ng-te rm soluti ons be found to the po liti cal and eco nom ic 

problems facing the country. 
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CHAPTER 5: A POLITICAL ANALYSIS OF THE IDEOLOGY OF THE PREDOMINANT 

ISLAMIC FUNDAMENTALIST GROUP IN SUDAN 

5.1. INTRODUCTION 

The di alogic model of interpretation forms the theoreti cal framework for the politi cal analys is of the 

ideology of the predominant Islamic fundamentalist group in Sudan, its ruling party. This party is still 

mostl y referred to as the National Islamic Front (N IF), though it has officiall y changed its name to the 

National Congress Party (NC). For the sake of simplicity and to minimi se confusion. NIF will be used 

th roughout the dissertation when Sudan 's ruling party is referred to. The focus in thi s chapter is on the 

ideology of the NIF, but also incorporates some of the useful elements of rationalist analys is. Structural 

factors (politi cal, cultural and socio-economic conditions) are taken into account and an attempt is made to 

evaluate their impact on the ideological framework of the NLF, the ri se of Islamic fundamentalism in Sudan, 

as we ll as the current situation in the country. The ideology of the NIF is thus di scussed in detail within the 

overall political and economic contex t of the reportedly improving but still vo latile relations between the 

Sudanese government and its long time opponent in Sudan's civil war, the Sudanese People's Liberation 

Movement I Army (SPLM/A ). Attention is also paid to the disastrous situation in Sudan's Darfur region. 

5.2 AN OVERVIEW OF THE HISTORY OF SUDAN20 

In 1820 Egypt conquered and unitied the northern part of Sudan into a collection of small independent 

states, but was unable to effecti vely control the southern part of the country. After a nationali st revolt in 

1880, Sudan experi enced a brief period of independent rule under the Mahdi sts, a movement that was 

initi ated by Muhammad Ahmael ibn al-Sayyid abd Al lah who claimed to be Islam'S long-awai ted M aheli 

(Sudan Country Conditions, Background 2003). The Mahdists were eventually defeated by a combination of 

British and Egyptian troops in 1898 and a year later an Anglo-Egyptian Condominium or "join t domain" 

was set up, though it was rea lly the British, rather than the Egyptians, who governed Sudan (Zwier 1999: 

! () Only Ihl:! 1110s1 central events and developments are po inted out here to gi ve a genera l background pi cture o f the 
s ituation in Sudan. The rest of the chapler provides a more in-depth ana lys is of poli tica l, economic and soc ia l factors 
contributing to the rise of Is lamic fundamenta li sm in Sudan and charac terising current developments. T he ideology 
of Ihl:! NIF is discussed in detail within the overall po litic,, 1 and economic contex t o f the relations between the 
Sudanese government and its long time opponent in Sudan's c ivil war, the Sudanese People' s Libera tion Movement / 
Army (SPLMJA). The foc us is also on the disastrous s ituation in Sudan's Darfur region . 

170 

 
 
 



39). While Britain was in the process of handing over power to the northern Sudanese elite, southern 

elements in the arm y began a mutiny in 1955 . This rebellion, which would culminate in Sudan' s First Civi l 

War ( 1956-1972), reflects Sudan's deepest social divide, between the dominant Arabic-speaking, 

predominantly Muslim population of the north , and the impoveri shed, black, largely animist or Christi an 

population of the south (Sudan Country Conditions, Backgrou nd 2003). During the war neither side was 

strong enough to defeat the other and the leadership of the southern forces was very much divided. In 

addi ti on, the conflict was hardly ideo logically articu lated. Southern spokesmen vaguely talked of the legacy 

of the slave trade (northerners defended themselves against such notions by referring to European 

invo lvement in it) and the danger of Arab- Islamic domination (which northern liberals denied as they argued 

for Arabic as a neutral national language). " In sum, the southerners blamed the northerners, the latter the 

British" (0 ' Fahey 1996: 264). Sudan eventually gained independence on 19 December 1955 wi th Ismail al

Azhari of the ational Unionist Party (NU P) as prime minister (Zwier 1999: 44). 

This regime was not to last for very long and was overthrown in a military coup in November 1958. A 

Supreme Counci l of Armed Forces that would rule until October 1964 was consequently estab lished (Europa 

World Year Book 2003: 3723). General Abboud became Sudan 's new ruler and was supported by the 

north 's conservative forces, who hoped to impose an Arab ic and Islamic identity on the southern regions 

(Sayeed 1999: 11 6). Such aspirations culminated in policies that would bring southern discontent " to the 

boiling point". As from 1962, the government disal lowed express ions of reli gious and cultural differences in 

the south and introduced measures aimed at arabi sing all of Sudan, such as forcing Christian missionaries to 

leave, and instructing teachers to only teach in Arabic, which most southerners could not speak . In addition, 

the government increased its military presence in the south . These policies led many southerners to j oin 

opposition groups and partake in Sudan's first civil war (Zwier 1999: 45 -46). Apart from southern 

res istance, the mi litary regime's moves and policies also provoked reactions from communi sts, the Muslim 

Brotherhood (to be discussed in greater detail later on) and students. Amidst guerrill a activ ity in the south 

and student demonstrations and railway strikes in the north , Abboud was forced to resign and the military 

regime gave way to a civilian government in 1964 (Sayeed 1999: 116). 

Despite initial hopes that the new government would resolve the country's civil war, disillusionment soon 

set in . The Umma Party (UP) leader Muhammed A hmad M ahjub, who led the parliament, sent troops to 

southern Sudan, shortly after taking power. By the late 1960s 500 000 Sudanese had reported ly died and 
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hundreds of thousands of others had fled into fl ooded refugee camps and neighbouring countries. Sudanese 

leadership under prime min ister Sadiq al-M ahdi eventually crumbled when another military coup was staged 

in M ay 1969 and Colonel Jafaar Mohammed Nimeiri came to power (Zwier 1999: 47). 

Under Nimeiri , who was proclaimed president in 197 1, all ex isting political institutions and organi sations 

were abolished and supreme authority was placed in the hands of the Sudanese Socialist Union (SSU). A 

peace agreement with the southern opposition South Sudan Liberation M ovement (SSLM ) was signed in 

Addis A baba in M arch 1972, under which the three southern provinces (Bahr al-Ghazal, Equatori a and 

Upper Nile) were to be governed as a single unit and the southern region was given a degree of autonomy 

(Europa World Year Book 2003: 3723). Furthermore, it was agreed that rebe l forces would gradually merge 

with the Sudanese army. The agreement succeeded in ensuring relative ca lm in Sudan for the nex t ten years 

(Sudan Country Conditions, Background 2003). 

In the meantime, the establi shment of a National Assembly broadened the government' s power base, 

although the arm y continued to play an important role in the country's affairs. The Addis Ababa accord 

progressi ve ly co llapsed as Nimeiri became increasingly autocratic. Apart From abolishing Sudan's 

democrati c institutions, he weakened the southern regional government, started pipi ng oi l from the south to 

the north and neglected southern development (Sudan Country Conditions, Background 2003). In April 1983 

imeiri was re-elected for a third six-year term and in a surprise move, he imposed Sharia law (an act ion 

which provoked anger in the non-Muslim south, was seen by many as an excuse to quell polit ical dissent and 

strained relations between Sudan and its all ies, Egypt and the USA) (Europa World Year Book 2003: 3723). 

In addition, imposing the Sharia on all of Sudanese soc iety resulted in Sudan's second full -sca le civi l war 

breaking out in the south . The southern forces united under John Garang's Sudanese People's Li berati on 

M ovement/Army (S PLM/A), which managed " huge military operations" (Zwier 1999: 49-50). 

In order to be in a better position to quell the unrest, Nimei ri divided the south into three smaller regions, 

each with its own assembly, (which constituted a violation of the Addis A baba agreement according to 

which the south was to be governed as a single unit) and in A pril 1984 proclai med a state of emergency 

(Europa World Year Book 2003: 3723). Nimeiri , in hi s shortsightedness, failed to see that the Sudanese 

popu lati on, with its heterogeneous make-up, would not be keen to embrace an Islamic national identity. In 

remaining obli vious to the country's political and soc io-religious realities, he eventually paid the pri ce 
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(Sayeed 1999: 12 1). Public protests began on 26 M arch 1985, a day before Nimeiri new to the United States 

for consultations. Prices for bread, petrol and public transport had just doubled (most public schoo ls in the 

capital had been closed as a result of thi s) , a quarter of the population was affected directl y by drought and 

thousands had died in the countryside, as a result of a lack of food and water. On 3 April a mass ive 

demonstration took place, during which people called for "bread and liberty". The grand result was another 

military coup which took place on the night of 5-6 April 1985 and brought to power Suwar al-Dhabab 

(Lesch 1998: 62). 

The new regime suspended Nimeiri 's constitution and disbanded his politi cal organisation, the SS U. A fter 

free elections prime mini ster Sadiq al-M ahdi and his Umma Party formed a government. Again , however, 

democracy was not to last. Over the years al-Mahdi 's government failed to resolve the civil war in the south 

as we ll as Sudan's economic di ffi culties. The prime minister al so proved unwilling to make Islam the 

prevailing law in the country. All of thi s seri ously di spleased the military which initi ated yet another military 

coup on 30 June 1989 and establi shed a Revo lutionary Command Council (RCC), headed by General Omar 

Hassan al-Bashir. Immedi ately political parti es were outlawed and Islamic law was re- imposed in the 

northern states (Sudan Country Conditions, Background 2003). It was w idely understood that the Islami c 

fundamentalist intellectual and lawyer Hassan al -Turabi , whose National Islamic Front had co-operated 

closely with Nimei ri for much of the latter 's reign, but had distanced itself from him shortl y before he was 

deposed, played the " king-maker" ro le and provided the ideological underpinnin gs of the government 

(Lobban 200 I : I 16). 

In March 199 1 the Criminal Act of 199 1, a new penal code, instituted harsh punishments nationwide, 

including amputation and stoning. Although southern states were offi cially exempted from these Islamic 

prohibitions and penalties, the act nonetheless prov ided for the poss ible future appli cation of Islamic law in 

the south (Sudan Country Conditions, Background 2003). In the meantime, the civil war had been 

continuing, despite aborti ve attempts at negotiations in 1990. In August 199 1 the SPLM/A split into several 

facti ons due to disagreement over whether the southern opposition should fi ght for a united Sudan under 

secular leadership (which is what Garang' s faction was in favour of), or for an independent south (as 

proposed by Riek M achar's faction, initi ally known as SPLA-Nasir) (Zwier 1999: 56). This schism benefited 

the reg ime as it was able to playoff the two wings of the SPLM against each other. The government signed a 

ceasefire with SPLA-Nasir in January 1992, whi ch enabled the government 's arm y to cross the area 
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controlled by the di ss idents in Upper Nile in order to attack SPLA positi ons further south . Inter- tri bal 

warfare a lso increasingly too k place as Nuer adherents of Machar' s facti on launched raids on the Dinkas 

(large ly in support of Garang) (Lesch 200 I). The Khartoum government increasing ly became convinced that 

military victo ry against the south , which had mysteri ously e luded all Sudanese governments since 1956, was 

imminent. Garang, who was weakened by d isaffecti on and deserti ons, had no choice but to negoti ate with 

the governm ent (Co llins 1999: 114). 

Nigeri a hosted two rounds of talks in the summer of 1992 and the spring of 1993. These negoti ati ons showed 

the key diffe re nces between the SPLM/A and the government. T he gove rnment argued that the Muslim 

majority had the ri ght to establi sh the constitutional system th at it preferred. Re li gious di versity would be 

honoured by exempting the south fro m th e severest of bodil y punishments under the Sltaria, the Itudud. The 

government 's vers ion of a federati on meant re taining the central government's authority over po li cymak ing 

re lated to re li gion, educati on, and the economy, including natural resources. The SPLM/A di ffe red from the 

government on every issue. It advocated secul ar de mocracy and equality before the law, oppos ing the 

proposed re li gious and rac ial ass imil ati on and implied marginali sati on of non-Muslims. The S PLM/A also 

argued that unity was poss ible and des irab le if all citi zens were give n the same constitut ional ri ghts, but that 

the government ' s insistence on an Islamic state would force the SPLM/A to call for se lf-de terminati on. The 

result mi ght e ither be the south's secess ion or a loose confederati on in w hich the north and the south woul d 

have different legal and po litical systems (Lesch 200 I). 

Despite Sudan' s increasingly desperate situati on as it was subjected to inte rn ati onal iso lati on in the fo rm of, 

for example, criti cism by the US fo r its a lleged in vo lve ment in terrorism and United Nati ons sancti ons fo r 

human-ri ghts vio lations, the major warrin g parties would not co-operate to reso lve their differences. In 1994 

T he Inter-Governmental Authority on Development (IGA D), made up of Kenya, Ethiopia, Uganda, Erit rea, 

Somali a, Sudan and Djibouti , arranged a meeting fo r the Sudanese regime and its opponents. A Declarati on 

of Principles (DO P) was set up by the mediators whi ch sti pul ated the separation of re li gio n and po liti cs and 

stated that the governm ent should allow other politi cal parties to be strong enough to offer some competiti on 

to the NIF in Sudan's poli tica l system. The SPLM/A was elated about these deve lopments, while the 

Kh artoum government rejected them. Again , both sides stood by their positions and woul d not budge (Zwier 

1999: 59). 
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In March 1996 elections were held to appoint members to a 400 member national assembly (which had 

replaced the RCC). M embers of the NIF won most of the seats (Sudan Country Conditions, Background 

2003). Turabi , secretary-general of the IF was made president of the national assembly and Bashir, who 

was reportedly opposed only by token candidates, obtained 75,7 percent of votes cast to become president. 

Both sets of elections took place among allegations of corruption (Europa World Year Book 2003: 3725). 

In 1997 relati ons between the major players in the Sudanese ci vil war took an unexpected turn when the NIF 

government signed a peace agreement with Machar, Ako l, and other southern warl ords who opposed 

Garang's SPLM/A faction. This charter included a provi sion for self-determination, a concept which the 

signatories did not agree on. While the southern delegates interpreted it as allowing for secess ion, the 

government insisted that self-determination would have to take place within a geographi ca lly united country. 

When negoti ations resumed in July 1997 under IGAD, Bashir felt obliged to sign the 1994 Declarati on of 

Principles (DOP - mentioned earli er), since he had already conceded the ri ght of self-determination in the 

Political Charter. Bashir, however, emphasised that the DOP was not legally binding and that the 

government would never accept secularism or a confederation . This was made clear in the 1998 constitution 

(discussed in more detail later on), which unambi guously states that Islamic law underpins Sudan's political 

and legal system. Further IGAD meetings from October 1997 through 2000 failed to achieve a consensus 

between the government and southern oppos ition points of view. One of the possible reasons for a lack of 

consensus is that each side felt that it had a hold over the other. The government believed that it could attain 

a military victory over the SPLM/A and rule the south through its southern allies (the signatories to the 1997 

agreement), while the SPLM/A believed that its alliance with the National Democrati c Alliance (NDA), the 

northern opponents of the government, and ass istance from African governments could ward off defeat and 

perhaps even overth row the regime (Lesch 200 I ). 

On 13 December 1999 Bashir declared a state of emergency and suspended the legislature following a power 

struggle with Turabi and in June 2000 Bashir expelled Turabi from his duties as leader of the ruling ational 

Congress Party (NC - formerly the NIF). Turabi reacted by forming a new party, the Popular National 

Congress (PNC) (S udan Country Conditions, Background 2003). It is important to mention here that while a 

split has occurred between al-Bashir and Turabi, this was largely as a resu lt of a power struggle. 

Ideologically speak ing, Bashir' s party has retained Turabi 's political thought. In fact, the NC is nothing 

more than the N IF renamed, and is still very much in power, following the same ruthless policies as 
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beforehand , noti ceabl y in Darfur (Turabi still powerful 2000: 13984). Presidenti a l and legislati ve e lecti ons 

were held concurrentl y in December 2000 although they were boycotted by the main opposition parties. in 

the new 360 member Nati onal Assembl y. In February 200 I Turabi and se veral other members of the PNC' s 

leadership were arrested after it was announced that the PNC and SPLM/ A had signed a memorandum of 

understanding in Switzerl and whi ch urged the Sudanese people to parti c ipate in "peaceful popular 

resistance" against the government (Europa World Year Book 2003: 3727). 

In earl y Jul y 2001 the government announced that it would accept a peace initiative put forward by Libya 

and Egypt that included prov isions for an immediate cease- fire, the establi shment of a transitional 

government and a number of constituti onal reforms (Sudan Country Conditions, Bac kground 2003). At the 

same time, however, Bashir adhered ri gidl y to hi s prev ious position, insisting that he would not support any 

proposals that woul d in vo lve the separati on of state and re li gion o r the partiti on of the country. The NDA, 

the other party in vo lved in thi s issue, concurrentl y re iterated that southern states should be granted the ri ght 

to self-determinati on (Europa World Year Book 2003: 3728). Key pos iti ons of the main players in vo lved in 

the confli ct had thus still not changed. 

In October 200 1 US Pres ident Bush appointed former Senator John Dan fo rth as spec ial envoy to Sudan, 

whi ch marked the start of a more direct US ro le in the Sudanese peace process. O n 22 January 2002 the -

government and SPLM/A signed a limited cease-fire agreement to a ll ow emergency food suppli es to be 

de li vered and the south -central Nuba region to be reconstructed. This move prompted the European Uni on 

(EU) to resume financial assistance to Sudan (Sudan Country Conditions, Background 2003). The cease-fire 

however did not last long, as the Nati onal Congress government launched a massive air and gro und 

offensive in oil -ri ch Western Upper Nile, fo ll owed by an attack on Bieh vill age on 20 February, whil e the 

United Nations World Food Programme was de li vering food. Thi s prompted th e US to abandon its 

medi ati on efforts in Sudan. Signifi cantl y, th e same month saw a reconcili ati on be tween Garang and MachaI' , 

which would prove an additi onal challenge to the government (Oilfie ld , battl e fi e ld : the opposition regroups 

and threatens Khartoum ' s contro l of the o il fie lds 2002). In March 2002 Garang's meetin gs with US and EU 

offi cials resulted in US and Swiss med iators brokering another peace agreement which prov ided fo r a cease

fire in the Nuba Mountains, a halt to aeri al bombardments and the creati o n of zones of tranquility to make 

possible the deli very of aid to civili ans (Sudan Country Conditions, Background 2003). 
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Despite IGAD-sponsored talks between the government and SPLM/A which commenced in June 2002 in 

Machakos, Kenya, fighting between the two sides continued, resulting in heavy civi li an casualti es. 

Nonethe less, the talks resulted in a breakthrough agreeme nt, the Machakos Protocol, which was signed on 

20 July 2002. The protocol makes provision for a six year peri od of auto nomy for the south , to be followed 

by an internati onall y monitored referendum to determine whether o r not the south wants to secede from 

Sudan. The protoco l also stipulates that Sudan 's Constituti on is to be rewritten so as to ensure that Sharia 

law will not be applied to non-Muslim southerners (Europa World Year Book 2004: 3965). There has been 

considerable critici sm regarding the content of thi s protoco l, however. The NC appears to be determined to 

e nsure that southerners do not vote for independence, "should referendum day ever dawn". Paradox icall y, 

however, the protocol rej ects the one thing th at would possibly make southerners want to remain a part of 

S udan - a secular constitution. While Sha ria is not to be applied to non-Muslim southerners, it will be 

app li ed to the at least five million non-Mus lims who li ve in the northern part of Sudan (Muddying 

Machakos: the gap widens between interpretations of last month ' s peace agreement 2002). 

For the rest of the year di scussions were periodi ca ll y interrupted as the two sides accused each other of 

breaking the cease-fire whi ch they had agreed to. A number of issues also remained unreso lved . In May 

2003 it became apparent that a fina l settlement would not be reached by June, as international mediators had 

hoped. A number of key issues, including th at of wea lth - and power sharing remained unreso lved. In 

September a key security agreement was signed whi ch specifi ed that the SPLM/A's and government's 

armed forces were to be kept separate, but also prov ided for a jo int force whose members wo uld be deployed 

in vari ous parts of the country. In December, talks resumed in Kh artoum and di scussions focu sed on the 

divi sion of water and o il resources, the app li cati on of Sharia law in Khartoum, the di stribution of mini steri al 

and civ il service posts and the boundary between the north and the south of the country. Reportedl y, a 

pre liminary agreement had also been reached on the di stribution of tax revenues and the ro le of the new 

central bank. On 7 January the two sides signed an accord on wealth and revenue sharing, which also 

provided for the establi shment of two separate banking systems for the north and the south , as we ll as a new 

nati onal currency on the signing of a fina l peace agreement. Nonetheless, there was no progress on other 

matters and by mid-April the two sides had still not concluded a definitive peace agreement. There were also 

reports of renewed fighting in the south whi ch had forced the UN to suspend relief operations (Europa 

World Year Book 2004: 3965). On 26 May 2004 The Naivasha peace deal was signed by the government 

and the SPLM/A. This consists of three protocols, entitled On Power Sharing, On the Reso lution of Confli ct 
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in Abyei and On the Resolution of Conflict in Southern Kordofan/Nuba M ountains and Blue N ile States. 

Details of the implementation o f the issues are yet to be agreed on and the rush in which the agreement has 

been concluded has obscured many of the crucial finer points (A good deal miss ing 2004). Turabi, who had 

been released in October 2003, was re-detained in M arch 2004 as the government accused the PNC of 

plotting a coup against the government and arming rebel movements in Sudan ' s troubled Darfur region. 

Mid-September 2004 saw more arrests of PNC members. The party denies all charges laid against it (Sudan 

coup plot ev idence 'a lie' 2004). 

A nother crucial issue that has emerged in Sudan is the highly precarious situati on in Darfur. T wo rebe l 

groups, the Sudan Liberati on Army (S LA) and the Justi ce and Equality M ovement (JEM) began attacking 

government targets in February 2003, clai ming that the government is oppressi ng black (Muslim) Africans 

in favour of Arabs (Q & A: Sudan 's Darfur Conflict 2004). The rebe l groups furthermore demanded an end 

to chronic economic marginali sation, power sharing within the Arab ruled Sudanese state and government 

actions to end the abuses of their rivals, Arab pastorali sts who had been driven onto African farm lands by 

drought and desertification, which led to conflict (Darfur destroyed: ethnic cleansing by government and 

militia forces in western Sudan 2004: 1). While Turabi 's PNC reported ly agrees wi th the rebel movements' 

ideology in terms of the belief in the decentralisation of power and wealth, the party is not in favour of their 

armed res istance (Sudan coup plot ev idence "a li e" 2004). Refugees from Darfur have reported that 

fo ll owing air raids by government aircraft, the Arab Janjaweed militias, who are accused of trying to 

"cleanse" large pieces of land of black Afri cans, ride into villages on horses and camels, slaughtering men, 

raping women and steal ing whatever they can find (Q & A: Sudan's Darfur Conflict 2004). This is 

apparently the way that the Khartoum government has chosen to deal with the problem, by targeting the 

civilian populati ons from whi ch the rebels were drawn. The government' s policy of dealing with the Darfur 

issue has resulted in up to 50 000 deaths and more than 1000000 civ ilians, mostl y fanners, fleeing into 

camps and settlements in Darfur where they live on the very edge of survi va l and are hostage to Janjaweed 

abuses. More than 100000 people have also fled to neighbouring Chad (Darfur destroyed: ethnic cleansing 

by government and militia forces in western Sudan 2004: 1). Peace talks held in September in Nigeri a 

between the Sudanese government and the rebels have ended without agreement. The talks are to reconvene 

in October. The rebels refused to sign an accord on greater access for aid agencies, saying the pro

government militias must disarm first (Sudan talks break up with no deal 2004). A UN resolution was passed 

on 18 September 2004, calling for Secretary General Kofi Annan to set up a commiss ion to investi gate 
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whether the events in Darfur amount to genocide. The reso lution also threatens measures agai nst Sudan 's oi l 

industry if the government fails to fulfil its pledge of disarming pro-government mi litias. The Sudanese 

government has grudgingly accepted the condi ti ons of the reso lution, although it has labe lled the threat of 

sanctions as "unfai r" (Sudan grudgingly accepts UN vote 2004). To date though the Sudanese government 

has responded to intern ational pressure to end the violence by sending in thousands of ex tra po li ce officers to 

Darfur, and call s have been made by African Union (AU) pres ident Obasanjo for funding to enlarge the 

AU's mediation force in Darfur, people are still felling attacks, which they blame on the Janjaweed (Sudan 

rebels hit outside Darfur 2004). 

5.3 THE RISE OF ISLAMIC FUNDAMENTALISM IN SUDAN 

This section focuses on the ri se of Islamic fundamentalism in Sudan and the ways in which the NIF strove to 

conso lidate its power before eventuall y becoming the force behind the military govern me III of al-Bashi r. The 

Muslim Brotherhood, which the NIF started out as, made use of its politi cal clout and tacti cal ingenuity both 

to attract a mass following and to irrevocably in filtrate the social , economic and politica l structures of 

Sudan. 

Even though Sudan is very close to the Arab ian Peninsula, it was onl y from the 14th century onwards, and 

especially between the 16th and 18th centuries, that the generally peacefu l A rabi sation and Islamisation of 

northern Sudan took place. The impact of Islam on the inhabitants of the Nile Valley, li ving between Aswan 

and Khartoum, and those living in the Gezira between the Niles and to the east and west in the savannas, 

co llecti ve ly known as the ri verain northern Sudanese who would ultim ate ly make up Sudan's Islall1 icised 

po liti ca l elite, was complex. The dominant state of the region between 1500 and 1800 was the Funj Sultanate 

o f Sinnar, which was considered as both an African " divine kingship" state, as we ll as an Islam ic polity. 

Under its jurisd icti on, spec iali sed holy clans emerged, who mediated a Sufi-based Islam to the communities 

they served, and who increasingly usurped the functions of the state. The fi rst co lonial period ( 1820- 188 1) 

coincided with the spread throughout the northern Sudan of new Sufi brotherhoods which linked together the 

establi shed holy families into supra-ethnic organisati ons and introduced a more "complex" form of [slam. 

These brotherhoods were also important in that they laid the basis for the Mahdist movement, which was 

simu ltaneously an anti -colonial rebellion and soc ial revolution (O' Fahey 1996: 259-260). 
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The Mahdi st movement would prove important for the legacy of Islamic fundamenta li sm in Sudan because 

of the strong influe nce that it would have on the NIF's national as we ll as intern ati onal po liti cal aspirati ons. 

As di scussed in more detail in Chapter three of the di ssertati on, Muhammad Ahmad ibn al-Sayyid abd A ll ah 

who claimed to be Islam' s long-awaited Mahdi launched a revo lution in 1880, in response to social decay, 

po liti cal oppress ion and economic decl ine, whi ch resulted in the establi shment of an independent Islami c 

state under hi s successor, the Khali fa Abdull ahi (Woodward 1997 : 95). U nlike Wahhabism, the Mahdi did 

not wish to eradi cate Sufi sm, whi ch, because of its openness and fl ex ibility regarding indi genous Afri can 

be li efs and practi ces had often been criti c ised for "opening the door to ido latrous superstiti on and an attitude 

of pass ive withdrawal whi ch resulted fro m an o therworldl y orientation". Instead, the idea was to re form 

Sufis m in o rder to bring it more in line with Islamic law and place the emphasis on thi s-worldl y acti vist 

Islam, rather then the otherworld ly mysti c ism it ori ginall y represented . The socio-politi cal dimension of 

Islam was re introduced as African Islamic movements, one of these bein g that of the Mahdi , led by Sufi 

brotherhoods, fought to establi sh Islamic states. Prayer and po litical acti o n thus joined forces in the earthl y 

pursuit of God's will (Espos ito 199 1: 38). 

This state survived until it was overthrown by the Anglo-Egypti an arm y at the Battle of Omdurman in 1898. 

The ri se of the Mahdi st state the n saw the adopti on of the Sharia and perceived itse lf as a fo rce to cleanse 

the Islamic world and tried, without succeeding, to in vade Egypt as we ll as to fi ght its Chri sti an neighbour, 

Abyss inia. It is thi s legacy whi ch the NlF bac ked government has appropri ated for itse lf, though not without 

crit icism from its numero us Sudanese opponents (Woodward 1997: 95-97). 

A consc iously Islami c po lity in Sudan, however, did not automatica ll y evo lve fro m the days of the Mahdist 

state onwards, but is in fac t a Briti sh in vention. The British were obsessed by the fear of a re run of Islamic 

mess iani sm in a country whose conquest had taken them three years ( 1896- 1899), in co nt ras t to their 

effecti ve and swift annexation of Egypt in 1882. They thus lent their sup port to e ither one or another group 

of Sudanese Muslim leaders, depending on the po liti ca l situation at a given time. In the earl y years of 

co loni al rule, the Mahdi sts, under Sayyid Abd ai-Rahman al-Mahdi (a son of the ori ginal Sudanese Mahdi), 

were seen as suspect and thus received littl e support fro m the British, who instead turned their attenti on to 

another group of Sufi leaders, the Kh atmi yya. 

In later years, however, the situati on changed, as the Khatmi yya turned to Egypt in order to prov ide a 

coun ter-balance against both the Mahdists and the Bri tish. Thi s led the co loni a li sts to shi ft their support to 
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the Mahdists. In order to conso lidate their control, the British also institutionali sed a particular legal system 

in Sudan. This sti pulated that when it came to Muslims in terms of personalmalters, pertaining to marri age, 

di vorce, inheritance etc. the Sharia would be applied, while criminal matters were subject to state or secular 

law. The implementation and institutionalisation of Islamic law in Sudan thus has a number of precedents in 

Sudanese history, which proved all the more important when one takes into consideration the fact that the 

Islamicised and A rab icised northern Sudanese considered their culture and way of life to be the " norm" for a 

combined Sudanese identity which they were determined to spread throughout Sudan. Furthermore, since 

independence, Sudan's political actors, whether part of a civili an or military regime, have almost all been 

members of the western -educated ri vera in el i te, com prisi ng various ruling groups. T his of course has proved 

to be very unpopular wi th the southern Sudanese and was also the reason for the eruption of Sudan's First 

Civ il War in 1956 (O' Fahey 1996: 26 1-262). 

It is important to elaborate on the position and altitude of the southern Sudanese here with regard to the 

growing prominence of the northern elite. Until the estab lishment of the Anglo-Egyptian Condominium, 

southern Sudan had never been an integral part of the north , in terms of the ex tent to which effec ti ve 

government contro l was established over its territory. In reality, neither the Turco-Egyptian ( 1820- I 88 1) nor 

the Mahdiyya ( 188 I - I 898) regimes were ab le to substantially inti ltrate southern Sudan, which remained a 

hostile environment to foreign explorers and intruders. The non-unification between the north and the south 

was rei nforced by the fact that the Briti sh dec ided to treat the northern and southern regions of Sudan 

completely differently in terms of administrati ve pol icies, thereby becoming the main culprit in terms of the 

inherent divisiveness between the two regions. The northern Sudanese elite generall y condemns the British 

for hav ing created the cultural , religious and political division between the south and the north in the First 

place. However, at the same time they mai ntain that because the British handed Sudan to the northern 

politi ca l elite as a united territory, thi s unity now has to be maintained at all costs. In addition, A rab culture 

and Islam ic religion, which were once curbed from the south by the Briti sh, must now be imposed on 

southerners by all availab le means. On the other hand, southerners accuse the British of lumping them 

together with the northerners without allowing for any political or economic guarantees when the British 

themse lves had purposefully sheltered the south from northern Arab- Islamic exploitation for 57 years. The 

basic view of the southern Sudanese then is that the unity that was imposed on the Sudan is artifi cial and that 

it urgently needs to be transformed to accommodate the interests of the southerners as well. If thi s is not 

poss ible, the south should be allowed to separate from the rest of the country. Both sides have rigorously 
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adhered to their respecti ve pos itions, thereby prov ing a massive obstacle to the fundamental issue of nation

bu ilding (Wakoson 1998: 51-52). 

During the 1930s and I 940s a number of po liti ca l movements appeared among the northern Sudanese, whi ch 

were based on supra-ethni c avowed ly Islamic o rgani sations. Although these movements derived their 

strength from Islamic sentiments of solidarity, they d id not put forward specifi call y Is lamic-inspired po liti ca l 

programmes, but articu lated basicall y secul ar nati onali st positions instead. The resultant di scontinuity 

between mobili sati on at grass-roots level and the po li c ies th at were articulated by the leadership was to 

prov ide an opening for the Muslim Brotherhood, whi ch would later become the NIF (0' Fahey 1996: 26 1). 

The Muslim Brotherh ood 's influence started growing considerably after World War T wo. Hassan al-Turabi 

in particular played an important part in promoting its po liti cal character. Initi a ll y, however, the Muslim 

Brothers stayed on the periphery of the political system and their influence remained confined mainl y to the 

student sector. They did, however, simultaneously start becoming more vocal in their highly emoti ve and 

ultimatel y successful campaign to ban the Communi st Party of Sudan and afterwards became even more 

controversial when they started promotin g the adoption of an Islamic constituti on - an issue that was to 

remain at th e core of Sudanese politics for many decades to come (S idahmed 1996: 18 1). 

Nimeiri 's military coup in 1969 put a te mporary end to such asp irati ons, however, and caused many of the 

Brotherhood's leaders to seek refu ge abroad, from where they tried to destab ili se the regime (Woodward 

1997: 99). Initi a ll y, the Muslim Brotherhood formed part of the National Front, a gro up of oppos ition parties 

with the common goal of ousting Nimeiri . The ge neral understanding was that if and when these groups had 

achi eved their aim , there wo uld be a policy of power-sharin g on the basis of a politi ca l programme based on 

Islam. The Muslim Brotherhood, however, soon reali sed that once Nime riri ' s government had been defeated, 

it was like ly that they would be reduced to a negli gible minority in any e mergent power arrangement, or 

even complete ly excl uded. It therefore dec ided that it wanted to adopt a s trategy whi ch would a llow it to 

grow as an independe nt and influential po liti ca l force competin g for power in its own ri ght. This woul d 

necessitate better relations with Nimeiri 's governm ent , however, so as to enable it to function normall y 

without restri cti ons. The res ult was that the Mus lim Brotherhood was able to turn itse lf into a formidab le 

force by the end of th e Nimeiri era in 1985 in a number of ways . On a purely po li tica l leve l, its new-found 

freedom of acti on and parti c ipati on in power enabled it to ex pand its ranks by means of engaging in 

unhampered propagation and di screet political activity. Furtherm ore, Muslim Brotherhood members started 

182 

 
 
 



infiltratin g the po liti ca l system as mini sters, members of parli ament and members of the ruling po liti cal 

o rgani sation, the SS U, thereby providing the movement with ex perience on how to govern and enabling it to 

penetrate two of the most crucial state structures: the arm y and the security bod ies (S idahmed 1996: 183). 

It was not onl y on the po liti cal fro nt that the Muslim Brotherhood had strengthened its position, however. It 

was now also able to build its support behind the scenes. A growing constituency was small business. The 

establi shment of Islamic banks, which the Muslim Brotherhood supported, created the idea that there was an 

[slami c alte rnati ve to the ex isting, onl y marginall y success ful economic o rder (Woodward 1997: 99). 

Furthermore, the growth and pro li fe rati on of Islamic financial instituti ons gave the Muslim Brotherhood 

substanti a l access to fin ancial and economi c reso urces. Thi s proved especiall y important fo r its thus far most 

substanti a l group of supporters: northern Sudanese students. They had initi all y been attracted to the ideo logy 

of the Muslim Brotherhood, partly as many of them were bitter about the fact that it was increas ing ly 

difficult fo r them to find employment in a declining economy (W oodward 1997: 98). As a result of the 

ex panding influence of the Muslim Brotherhood, they coul d now progress ive ly be employed in Islamic 

instituti ons and pri vate enterprises. In thi s way, Turabi was able to ceme nt the credibility of hi s movement , 

parti cul arly among its youn ger support base. The Muslim Brotherhood 's increased freedom of acti on and 

parti c ipation of power coupled with its enhanced financial reso urces a lso enabled it to penetrate other 

sec ti ons of society. [slamic missionary and re li ef organi sati ons were created to come to the a id o f and 

simultaneously influence the mUltipl ying groups of rural people who had moved to urban areas and use was 

made of the local student unions to advance the Muslim Brotherh ood 's influence in the rural areas via 

s tudent tours and o ther forms of ex tra-campus acti vities (Sidahmed 1996: 183). The Muslim Brotherhood 

a lso prepared the important po liti cal ro le that it would take on as the NIF by means of a varie ty of other 

strategies. [t infiltrated cultu ral associati ons with great success and was a lso able to make use of the mass 

media to manipul ate a vari e ty of newspapers in order to support its agenda (A li 1995 : 198) . 

An additional reason for the success of the Muslim Brotherhood in Sudan is th e fact that it managed to 

evo lve into an open, popular and comprehensive national fro nt whi ch compri sed many Sudanese Islamic 

trends and ethni c gro ups. Furthermore, it deliberate ly focused on tacklin g new social and po liti ca l issues in 

Sudan; in sum, it ended up being more "pragmati c than dogmatic or scripturali st, and more acti vist and 

practi cal than inte ll ectuali st or theoreti cal ", a characteri sti c that ultimate ly proved to be of considerable 

advantage in te rms of its po liti cal evolution (Ali 1995: 19 1). 
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Very importantl y too, the Muslim Brotherhood 's cooperati on with the Nimeiri government resulted in the 

latter's gradual re liance on Islam as a source of ideo logy and inspirati on. The peak moment of thi s 

deve lopment came in September 1983 when Nimeiri suddenl y announced that the Sharia was to be 

implemented in the whole of Sudan in an effort to outmanoeuvre the Brotherhood. Turabi 's movement, 

however, decided to treat the implementati on of Islamic law as a reward and full y supported the move. 

Nimeiri started reali sing that the Brotherhood had become too po liti cally powerful to be retained as a minor 

partner in government and therefore in earl y March 1985 imprisoned most of its leaders amid accusati ons 

that they had plotted to overthrow the regime. Ironi cally, a military coup, depos ing Nimeiri , fo llowed shortl y 

afte rwards, and the Brotherh ood, because of hav ing split with Nimeiri , was able to distance itse lf from the 

Nimeiri government 's du bious legacy. It transformed itself into the NIF and did very well in the ge neral 

e lec ti ons of April 1986, presenting the offic ia l oppos ition to the coa lition government which was made up of 

the Umma Party and the DUP. The NIF tri ed its utmost to conso lidate the gains it had made durin g its 

coll aborati on with the Nimeiri regime by means of emphasising the preservati on of the Sha ria laws o r their 

replacement with yet another " Islamic a lternati ve". It a lso advocated a to ugh militari st stance aga inst the 

southern oppos ition (the civil war had by thi s time broken out again ) in an attempt to promote itse lf as the 

onl y authenti c representati ve of Arabo- Islamic culture in Sudan. Thi s po li cy paid off and in earl y 1988, after 

barely two years in oppos ition, the NIF was called to join the Umma Party and the DUP in the government's 

coa liti on. O ne immediate result of thi s was th e produ ction of a Criminal Law Bill based on the Sha ria to 

replace Nimeiri ' s 1983 laws. This, however, onl y led to an intensifi cati o n of the civil war in the south . After 

a number of government reshuffles, the NIF found itse lf in opposition again in 1989, whil e the Umma Party 

led Sudanese governm ent had by thi s time agreed to seri ously negoti ate with the south (S idahmed 1996: 

184-1 86). As specul ati on grew th at Sadi q al-M ahdi's government would abandon the Sha ria in favo ur of 

peace with the south , the NlF qui etly started planning the coup of 1989 that was to irrevocabl y change 

Sudanese hi story. Thi s crucial move was made poss ible by the NIPs careful planning over the years and the 

fact that it had for a long time encouraged its supporters to in filtrate vari ous anns of the state, where they 

were largely "s leepers", waiting for their moment to act (Woodward 1997: 100). This moment was the 1989 

coup. 
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5.4 THE IDEOLOGY OF THE NATIONAL ISLAMIC FRONT 

It now becomes important to look at some of the ideas ex pounded by Hassan a l-Turabi , whi ch have shaped 

(and continue to shape despite hi s split with the party in 1999) the NIF' s ideo logy. These ideas are re fl ected 

in Sudan 's 1998 Constitution , which is looked at here as we ll. The a im is to come to a bette r understanding 

of the ideo logy underpinning the NlF dominated governm ent. This is fo llowed by an analys is of the NlF 

backed reg ime ' s acti o ns since its ascendance to power, in order to determine how said ideo logy has been 

implemented in practice. In terms of the anal ys is of Turabi ' s ideo logy, use is again made of the dialogic 

model of interpretati on, while the secti o ns o n the respective confl icts a lso inc lude an analys is o f s truc tura l 

factors. 

When it comes to Turabi ' s po liti ca l tho ught , the most basic and uni versal idea underpinning the concept of 

an Is lami c state is the metaphysical principle o f tahwid or unity o f God and human life. Many 20th century 

Is lamic thinkers have interpreted tahwid as be ing the unifying force among vari ous aspects o f human li fe, 

such as the social , re li gious and the pol iti ca l. A unifi cati o n of the political and the re li gious implies that 

public (or po liti cal) life and reli gious li fe cannot be separated and from thi s it fo ll ows th at secul ari sm denies 

the ri ghtful ro le o f re ligious faith and God in the governin g of human affairs. Accordin g to Turabi , tahwid in 

the po liti cal rea lm means the ascendancy of Islamic law over the rulers. Thus, God is considered supreme or 

sovereign, while the Sharia provides connecti o ns between God's fo ll owers and the will of God and 

preserves His sovere ignty (Morrison 200 I: 153- I 54). 

An Islamic state necessaril y has to cater for a combinatio n of the politica l and ethi cal aspects of tahwid. 

Politi ca ll y speakin g, the state may have to prov ide educati o n, health and other soc ial services, as we ll as to 

co ll ect taxes and to maintain intern al and ex tern al order and stability. Thi s is not where its responsibility 

ends, however. When it comes to the ethi ca l s ide of things, it is expected of th e state to prov ide the 

conditi o ns under which its cit ize ns can lead fa ithful and pious Musl im li ves. Turabi argues th at the ex tent of 

government interventi on wi ll differ from society to society, but that in a ll cases the ultimate aim is to secure 

certain rights fo r the indi vi dual, who "has the ri ght to hi s physical ex istence, general social well being, 

reputation, peace, privacy, to education and a dece nt life". Tah wid also influences whi ch kinds of po liti ca l 

forms Turabi deems acceptab le. While Turabi rejects the concept o f natio nali sm per se, on the basis that 

a ll egiance is to be owed to God and not the state, he no netheless accepts the no ti o n o f the state as a te rritori a l 

185 

 
 
 



national entity as a given fact (M orri son 200 I: 154). In fact, Turabi argues that it is crucial that Muslims let 

go of their hi storical negati vity towards the state if they are to cope with the contemporary challenges of 

modernity. He be l ieves that the modern state has become so enmeshed in soc iety that it has taken over 

certain responsibilities that once belonged to the fami ly, such as transmitting culture and education to 

younger generati ons. The state's responsibilities, which fu rthermore include protecting its citi zens against 

intruders and being accountable both to the people and ultimately to God, therefore, accordi ng to Turabi , are 

too important to be left to secularists. Islamic fundamentalists rec laiming the state would be equal to their 

reclaiming an educational institution - an imperati ve measure (Ibrahim 1999: 205). 

Turabi thus conforms to general Islamic fundamentali st doctrine in terms of hi s adherence to the concept of 

ra/llvid, as we ll as hi s rej ection of the doctrine of nationali sm. It is important to note, however, that unlike 

some other Islamic fundamentalists, noti ceab ly those who adhere to the Wahhabi doctrine, Turabi adopts a 

pragmatic rather than perfectionist approach. This is ev ident in the interpreti ve method which Turabi 

employs. As already mentioned in Chapter three of thi s di ssertati on, the respecti ve ideologies of Wahhabism 

and Qutb both aim to purify [slam by returning to the fu ndamentals of re ligion - the QlIrall and the SWlIla . 

This is done by means of fo llowing a very stri ct l ine of think ing in an attempt to reconstruct society and 

government along the lines of returning to the simplici ty, austerity, purity and piety of Islam's class ical 

period on the basis of lalVhid and the doctrine of a/-Sa/aJ a/-Sali" (good ancestors). Wahhabis be lieve in 

adhering rigidly to the fundamental religi ous texts, without any major effort to reinterpret the principles of 

Islam. They thus focu s more on the sp iritual and ethi cal aspects of [slam, wh ile leav ing politi cal matters to 

pol iticians and tradi ti onal elites (Moussalli 1999: 11 3). A certai n amount of freedom in the form of the right 

to an indi vidual interpretat ion of the tex t is allowed, yet ultimately the doctrine reverts to a stringent and 

puri tanica l interpretation of Islam, where the adherence to la/livid is, according to Husain ( 1995: 46), carried 

so far as to denounce all ceremonies, r itua ls and customary traditions that were absent during the classical 

period of Islam, considering them to be add itions that defi le the purity of the faith and contri bute to the 

decline of Islam and of Muslim societi es. 

Similarly, accordi ng to Qutb, the QlIrall is the only source, which can answer questions pertaining to 

politica l authority and the ')ust" community. Because faith consists of belief in the unity (ta/nvid) and so le 

authority of God, any compromise to man-made authority becomes simply unacceptable, illegitimate and 

indistinguishable from tyranny. [ f God is the so le sovereign of an [slam ic soc iety, the Sharia is its so le legal 
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system. (Euben 1999: 6 1-62). No netheless, Qutb did develop a way to present hi s particu lar view of the 

Qural/ as the most valid . He made use of the concept 'aqidah (doctrine) to denote an emancipatory and 

evo lut ionary vision of the text, whi ch, according to him , bypassed the body of interpretations that ex isted in 

the trad ition. Though thi s may make Qutb look like an enlightened interpreter, it s imilarl y opens up the 

possibility of enforci ng one particu lar interpretati on of the Qumn on othe rs, justified by means of "claims 

based on visionary access to truth" (lsmai I 2003: 589). 

Turabi , whi le also advocating a return to Islam' s fundamental tex ts, does not believe that it is usefu l to 

ad here to a lite ral interpre tat ion of them, as they may be anachro ni stic, incomplete and ambi guous. Rather, it 

is necessary to develop a way in whi ch they can be appli ed to the conditi ons and circumstances fou nd in a 

modern state. Turabi ' s interpreti ve method also entail s a rejecti on of a ll fo rmer interpretati ons of and 

commentary on [slam' s core texts, partly because of the use th at was made of the Greek formal logica l and 

phi losophical method, which, accord ing to him, has resulted in importing foreign and corrupting influences 

into [slam. The two core concepts that thus tie in with Turabi's ca ll for a new interpretive method are those 

of ijtihad (independe nt reasoning) and tajdid (renewal or rev iva l). In a nutshell then, new issues th at ari se 

"have to be tack led with new thinking and fresh express ion of re li gious rules and principles, appropriate to 

the new situati on" (Morri son 200 I: ISS ). 

A specific area where Turabi's ca ll for ijfihad and fajdid is of great importance is when it comes to the 

concept of ibfila, whi ch means "experiencing li fe as a perpetual cha ll enge posed by God to test a Muslim' s 

faith" . Turabi equates thi s concept with mode rnity, whi ch he sees as a test for contemporary Muslims, and, 

more signifi cantly, as a corridor to God. Urbanisation, for example, urges Muslims to human ise the 

conditions in citi es through "recognising difference, imparting civility to the madding crowd, and soothing 

lone liness with peace of mind". Rat her than distancing themselves from modern ity because of its evi ls, lure 

and materialism, and nosta lgicall y look ing back on a familiar rusti c rural life, Mus lims are to ld to embrace 

modern li fe as a chall enge, which God has sent to them so as to test their love for him (Ibrahim 1999: 202). 

Turabi's ad herence to these two concepts has particular consequences for the po liti ca l doctrine he advocates. 

The Quranic expression which Turabi makes use of here is the noti on of shum (whic h he defines as the 

se lect ion of and consultati on with the governm ent) and , linked to thi s, that of ijillla (consensus) . The basic 

difference between democracy and s!/llra is the locus of sovereignty. Whereas in a democratic set-up the 
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soverei gnty lies with the populati on of a country, Turabi argues that if one adheres to the noti on of tahwid, 

God is the only possible sovereign. Furthermore, Turabi points out that there is no confli ct be tween shura 

and the Sharia, as the latte r ;'represents the convictions of the people and, therefore, their direct will". Shura, 

then, for Turabi , is an indicati on of "the equality of people before God, and provides the basis for or rather 

the requirement of respect for their po liti cal freedom. In principle, all be lievers, rich or poor, noble or 

humble, learned or ignorant, men or women, are equal before God, and they are hi s viceregents on earth and 

the ho lders of hi s tru st". The egalitari ani sm that Turabi imputes to shura also implies that he sees the 

minority/majority character of Western democracy as undesirable . Simi la rl y, the confli ctual, fracti ous nature 

of the Western party system to him represent s the failure to sati sfy the responsib ility that indi vidual Muslims 

have to God and the WIlIna (Morrison 200 I: 154- 156) . 

In hi s po liti ca l scheme Turab i sees no place for the fi gure of a Mahdi . One of the objecti ons that he lev ies 

against Mahdi sm is that in seeking legitimacy, a Mahdi would have to claim to be in direct communi cati on 

with the Prophet. This, Turabi sees as untruthful and unnecessary for renewing re li gion in our day and age. 

In additi on, Turabi perceives Mahdi sm as cultura l procrastination li censed by tradition, a lu xury which 

Muslims cannot affo rd when faced by the current challenge of ibtila. Simi larly, Turabi objects to the 

authority of cleri cs as worthy leaders to confront the challenges of modernity. Rather, the fac t that they have 

been shying away fro m and ignoring ibtila has resulted in an almost unbridgeable gap between the usable 

Jiqh and the mounting cha ll enges of modern life . Accordin g to Turabi , the cle ri ca l class usurped the ri ght to 

monopolise decisions about what is "good religion", by taking advantage of the hi sto ri ca ll y decadent nature 

of the Islamic state and the fac t that over the centuri es, Muslims have been subjected to oppress ive dynasties 

and regimes. He also argues that restri cting the duty of thinking and practi sing re li gion to an e lite class runs 

counter to the principles of Islam , which state th at each Muslim has the ri ght to parti c ipate in bringing 

re li gion to life, share hi s or her ex periences by " interacting with the least as we ll as the most knowledgeable, 

in the spirit of advisement shorn of e liti sm or rif-raffing". In order to e liminate the power of the cleri cs, 

Turabi , signi ficantl y, call s into questi on the ex istence of the go lden age in whi ch they anchor their authority. 

He argues that looking back on the time of the Prophet and hi s compani ons as a Muslim go lden age is the 

result of generati ons of Muslims skirting ibti la by means of taking thi s pious detour to an ori ginal time in the 

past after which, they be li eve, all the good and noble in Muslims has been exhausted . Thi s has led to a be li ef 

that Islam devolves over time and an excuse to turn away from the cha ll e nges of ibtila and contemporary 

realiti es under the pretex t that it is more important to protect the baqyat aI-din (the remnants of Islam) from 
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the ravages of time (Ibrahim 1999: 206-209). Thus, though Turabi 's thought is grounded in Islamic 

fundamentalism (as he believes in returning to an analysis of the fundamental texts of the Qura/J and the 

SLllllla , adhering to the notion of la/nvid and rej ecting the idea of secu lari sm and nationalism), he nonetheless 

in several respects reflects elements of general Islamic moderni st ideology. Thi s is evident in hi s attempts to 

harmonise Western ideals concerning democracy and human ri ghts with Islamic concepts such as shura and 

a desire to criti call y re-examine political and legal history and received wi sdom in li ght of modern 

developments and va lues (Morrison 2001 : 156). Turabi ' s approach, while staying true to the basic precepts 

of Islamic fundamentalist thought, thus also ti es in with the primary goal of Islamic moderni sts which, 

according to Fuller (2003: 54), is to create a modern understanding of Islam compatible with most 

contemporary pol itical values based on the imporlance of advocating intellectual freedom. 

M orri son (200 I : 156- 158) levi es a number of criticisms against Turabi ' s politi cal ideas. While he agrees that 

these are attracti ve, because of their abi lity to adopt democrati c methods while still retaining the capacity to 

legitimise such methods and ideals by means of an Islamic discourse, they are by no means faultless. Firstl y, 

Turabi is said to underestimate the urgency of finding at least provisional agreement by means of which the 

Sharia can be adapted and applied to the requirements of an Islamic state. The problem is not only the scope 

of the Sharia, but also its multifarious quality which calls for an interpretation that needs to be consistent 

with the notions of "hura and political parti cipation, both of which are advocated by Turabi . Thus far, he has 

not advanced any such method of interpretation. In addition, the Sharia has only been accorded a rather 

vague and indefinite meaning, which generali ses its importan ce to the po li ti cal system as a whole. This lack 

o f clarity makes it virtually impossible to differenti ate between legitimate and illegitimate government 

actions. Secondly, there is the problem of impos ing the Sharia t on non-Muslims. This policy has had 

disastrous consequences in Sudan, notabl y the continuation of the civil war. From a constitutional 

perspecti ve applying the Sharia to religious minoriti es is unacceptable, as thi s could easily result in the 

denial of bas ic liberties to non-Musli ms. Related to thi s is the problem of wanting to impose an Islamic 

identity on the whole of Sudan, irrespective of the country's minority groups. Instead, it is necessary to at 

least attempt to come up with an alternati ve identity, or, if thi s proves to be imposs ible, to make an effort to 

address the specific concerns and complaints of minority groups, rather than making sweeping statements 

about commitments to freedom and liberal values. If thi s is not done, scepti cism and hatred towards the 

ruling group will prevail. Third ly, it can be argued that Turabi 's poli ti cal theory fai ls because he does not 

present a sufficiently deve loped institutional framework that is to reali se his suggestions about Islamic 
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thought to present c ircumstances. For instance, the Sharia is taken to be accepted by the people and, even 

more ex travagantly, to embody their co ll ecti ve will. While some part of Sudan's population may support the 

Sharia in principle, thi s is a long way away from a ll of the populati on supporting all of the particulariti es 

wh ich the Sharia entail s. It is therefore imperative that some means of revising and re-examining the Sharia 

be developed to make provision for the kinds of deliberati on, compromises and reso lutions whi ch co ll ective 

decision-making would require. 

To sum up, Turabi ' s ideas are certainly promising in that they re fl ect a willingness to adapt Islamic political 

thought to the realities of the modern world without compromisi ng the importance th at religion ho lds fo r 

Muslim peop le, espec iall y in contemporary times, frau ght with insecurity and change. Mechani sms to 

facilitate the realisation of these ideas, however, have not yet been full y developed, which ev idently 

underm ines their feasibility. In add ition, it is important to keep in mind that Turabi' s political framework is 

aimed at the whole of Sudan, even though almost 30 percent of its c iti zens are non-Muslims, and hi storically 

vio lentl y opposed to being subjected to the imposition of po litica l Islam . 

In o rder to come to an even deeper understanding of the ideology espoused by Turabi , one can consider what 

he himself has to say in defense of certain e lements of hi s doctrine. In an interview conducted with Turabi 

in Khartoum in the su mmer of 1994, the latte r was asked various questions pertaining to the topi c of 

·'renewal and reform in Muslim thought and societi es". At the time of the interview, Turabi e mphas ised the 

internati onal atte ntion that Islam had been getting, whi ch he attributed to God 's will. Furthermore, he stated 

that he was very pleased that God had all owed him to operate at an internati onal leve l and that hi s ideas and 

opi ni ons had found favour with a num ber of Muslims around the world . It also seemed to be of particular 

signifi cance to Turabi that hi s movement had evo lved into a " full y- fl edged programme for the whole of the 

Sudan as a state, with ev ident international implicati ons"(Turabi in Hamdi 1996: 36). The mood here seems 

to be one of exhilaration and enthusiasm about the attention that the NTF had gotte n, both loca ll y and 

intern ati onall y. Somewhat more questi onab le, as is examined in greater detail later on, is whether thi s 

attenti on has been the result ofTurabi 's modernist and liberal ideo logy, or the dubi ous human ri ghts record 

ex hibited by the Sudanese regime since its take over of power in 1989. 

On the question of Turabi 's attitude towards the various criti c isms lev ied against hi s call s for reform of 

Muslim thought (both from Islamic fundamentalists who viewed him as too liberal and Western anal ysts 
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who viewed him as militant), he re-emphasised the need for "comprehensive, far-reaching and total " reform 

in the face of religion's unprecedented decline and loss of appeal and influence in the contemporary world. 

While adherence to re ligion is to remain constant, it is nonetheless imperati ve that when new issues arise, 

these are to be " tackled with new thinking and fresh expression of religious rules and principles, appropri ate 

to the new situation" (Turabi in Hamdi 1996: 37). This underlines Turabi ' s attitude towards ibtila and the 

crucial role he attributes to the adaptabi lity of religion in confronting the challenges of modern li fe . Such 

reform, Turabi then continued to argue in the interview, should not take place by violent revolutionary 

means. Revo lutions, according to him, happen "when change and freedom of expression are tota lly 

suppressed", dissatisfaction rises and pressure builds up underneath the surface " untilthe old is no longer 

ab le to sustain it and revolutions explode". Instead of violent change, in the interview Turabi advocated a 

peacefu l invitation toward reform, which might " be a slow process and take longer to get us where we want 

to go", but which si multaneously is ""more profound and enduring" . If during such peacefu l reform initiatives 

one is attacked and deprived of one's freedom of expression or contact with the public, then, and only then, 

one has the right to resist and defend onese l f. In terms of the real meaning of Islamic rev iva l requ ired in the 

modern world, Turabi gave a rather idealisti c response, which may be summarised as the aim to unite 

humanity, thereby eliminating the borders set by nationalism. 

Our present objective is, therefore, to spread Islam and bring people closer together. Our f irm belief 
is that mankind is one community, and people can co-operate in the fie ld of science and knowledge, 
and exchange ideas and achievements. National resources of different countries and regions of the 
world should be pooled, and co-operati on and sharing between the wea lthy North and the poor South 
- the formed with its financial wherewithal and the latter with its manpower - everyone will benefit. 
The West cannot continue to su bjugate the rest of the world and ex ploit it for its own prosperity 
(Turabi in Hamdi 1996: 44). 

Though beautifu l, this vision is rather vague in terms of how the spread of Islam is meant to take place and 

furthermore by means of which mechanisms humanity is meant to ultimately co-operate and share its 

resources, whether material or intellectual , in an open and unse lfi sh manner. The final point to be discussed 

here is the question posed to Turabi in terms of the possible pitfalls of implementing Islamic political 

doctrine, parti cularly as "Muslim groups tend to be closer to claiming a monopoly in the sacred truth". Here 

Turabi again emphasised the need for moderati on and to lerati on, in terms of, for example, the point of view 

that politics should take place by means of consultation rather than the W estern concept of majority ru le. T he 

dangers of an abuse of power, he admitted, are real enough and need to be carefully guarded against (Turabi 

in Hamdi 1996: 46). 
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Turabi , then, in the above-mentioned interview basicall y restated his ideology of moderation, gradual reform 

and tolerance. To what ex tent thi s has or has not been reali sed in Sudan i s discussed in detail later on. First, 

however, it is necessary to take a look at parts of the 1998 Constitution o f the Republic of Sudan in order to 

determine how thi s fits in with the NIF rhetori c in general. 

Predictably, the Constitution states that God is the guiding legislator of society. This conforms to Turabi 's 

adherence to la/avid and related rej ec tion of seculari sm and nationalism. Part one of the Constitution is 

remarkably liberal and supporti ve of the ri ghts of all of Sudan' s ethnic and religious groups. A rti cle I 

emphasises the State of Sudan's focus on racial and cultural harmony as we ll as religious tolerance and 

acknow ledges the fact that while Islam is the re ligion of the majority of Sudanese people, Chri sti anity and 

traditional reli gions also have a large fo llowing. In Article 2 the government o f the Federal Republic is given 

the responsibilities of ensuring parti cipation, consultation (shl/ra), mobi li sation and respect for justi ce in the 

di vision of power and wealth (Constitution of the Republi c of Sudan 1998). A gain here, thi s gives the 

impression of what should be Uudging from the Constitution) a remarkably free and just soc iety. Whether or 

not the Federal Republic would be able to fu l fil its responsibi l ities would of course depend on the presence 

of adequate and effic ient institutions. A rti cle 4 again reflects Turabi 's thought in that here supremacy and 

sovereignty are said to lie wi th God (Constitu tion of the Republic of Sudan 1998). The inevitab le question of 

course is whether thi s means that Islamic law is to apply to Muslims as we ll as non-Muslims, assuming that 

the Sudanese state functions according to an Islamic political framework . In terms of economic issues, the 

Constitution states in Article 8 that it is essential to provide for the well-being of the Sudanese by means of 

prov iding work , promoting a free-market system in order to prevent monopoly, usury, cheating and also to 

ensure national se lf-sufficieny, abundance, bless ing and establish justi ce among Sudan's vari ous states and 

regions. Similarl y, Article II advocates j usti ce and social so lidarity in order to prov ide the hi ghest standard 

o f li ving for everybody and also to ensure a fair distribution of national i ncome. Social issues are dealt with 

in Articles 12, 14 and 15 which focus on education and the promotion of scientific research and co

operation, as we ll as the care of children and the youth, and the family and women respecti ve ly. Parti cular 

attention is paid to the rights of pregnant women, to the need to allev iate injusti ce against women and to the 

promotion of the roles of women in family and public life (Constitution of the Republic of Sudan 1998). 

Thi s again suggests that thi s is the legal framework of a state whose government is keen to facilitate and 

promote research, thereby embracing those aspects of modernity which are use ful and important to the 
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soc ial , political and economic development of Sudan, but a lso which is concerned about the well-being of its 

c iti zens. 

When it comes to the kind of moral conduct whi ch the Constitution views as desirable, some ambiguity is 

present, especia ll y in terms of how such behaviour is to be realised. So, for instance, according to Article 16, 

the state "will seek by laws and directive policies to purge soc iety from corrupti on, crime, delinquency and 

consu mption of a lcohol by Muslims" (Constituti on of the Republi c of Sudan 1998). These sound like fai r 

prerogatives, though the last point is debatable, in terms of the extent to whi ch Muslims should be a llowed to 

diverge from traditi onal re li gious customs, seeing as, according to the Constitution as is d iscussed later on, 

they have the right to freedom of religion. The ambiguity is reall y ev ident in the following part of the 

Artic le, according to whi ch the state is to encourage its citi ze ns to "adopt good customs, noble traditions, 

ri ghteous man ners, protect the unity of the country, the stability of the government", as we ll as to develop 

S udanese civili sati on in conformi ty with "admirable ideals" (Constituti o n of the Republic of Sudan 1998). 

These moral prerogatives are open to several interpretati ons and could eas ily amount to one particular po int 

of view of what constitutes "adm irab le ideals", for instance, being enforced on Sudan' s heterogeneous 

population. [n additi on, protecting "the unity of the country" is rather a delicate issue, in view of Sudan's 

long-standing and deeply entrenched differences between the northern e lite and its southern opponents. 

Arti c le 18 focu ses on the Constituti on's prerogati ve that peop le should worshi p God in thei r dail y li ves, that 

Muslims, in particul ar, should adhere to the Quran and th e ways of the Prophet, and that Sudanese citi ze ns, 

in ge neral, shoul d preserve the principles of re li gion. Thi s policy of respecting and ad hering to re li gion 

should be reflected in various areas ranging fro m laws and policies to politi cal , economi c, social and cultural 

actions with the ultimate aim of achiev ing justi ce and ri ghteousness and the sa lvation of the kin gdo m of God 

(Constitution of the Republi c of Sudan 1998). Such a strongly re li gious di scourse is problematic in a society 

in whi ch a multitude of spiritual be li efs makes it unfeas ible to prescribe one particular re li gion which shoul d 

be adhered to. Here too the poss ibi lity of enforci ng one particul ar interpretati on of Ii fe , possi bly Turabi' s and 

by implication that of the N[F, on the entire Sud anese population visibly ex ists. 

Seemingly in an effort to counter the very objecti on made above, the Constituti on continues with a number 

of articles which adamantl y express vari ous freedoms which Sud anese people are guaranteed of. These 

include the ri ght to liberty and life whi ch implies th at no one shall be he ld in slavery, servitude, be degraded 

o r tortured (Article 20); the ri ght to equa lity before the law (Artic le 2 1) and, importantl y, Articles 24 and 25 
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which refer to the ri ght to religion or conscience and freedom of opinion and express ion respectively. In 

terms of Article 24, everyone has the ri ght to disseminate and manifest their reli gious belief in a number of 

ways provided that these co incide wi th the law and do not harm the public order or others' feelings. 

Simultaneously, no one is to be coerced to profess a faith or believe or perform ritual s or a certain kind of 

worship that he or she does not vo luntarily accept (Constitution of the Republi c of Sudan 1998). On the 

surface of things, this seems to cance l out the danger of imposing one particular religion or way of life on the 

Sudanese population. In a similar ve in, A rti cle 25 focuses on people's ri ghts to seek any knowledge or adopt 

any faith in opinion or thought without being coerced by the authoriti es. Thi s goes hand-in-hand with a 

policy of freedom of expression and freedom of the press, interestingly, w ith the understanding that these are 

subject to restri cti ons necessary to security, public order, public safety and public morals and in accordance 

with the law (Constitution of the Republic of Sudan 1998). These restric ti ons could again be rather easily 

manipulated by the government i f and when it seeks to curb potential popular resistance or criti cism. 

Finally, two art icles which are of particu lar interest are Art icles 27 and 30. The first of these guarantees 

minority and cultura l rights and allows every sect or group in Sudan the right to keep its parti cular culture, 

language and religion (Constitution of the Republic of Sudan 1998). Such a provision seems to cater for 

minority groups and seems to ensure that they are protected against any potential domination or enforcement 

of one particular culture. Article 30 ensures that no one is to be arrested, detained or impri soned except in 

accordance with the law that will prescribe a charge, the maximum time limit for which someone could be 

held without hav ing been charged, and the conditions for treatment while in detention (Constitution of the 

Republic of Sudan 1998). This suggests respect for and adherence to one of the most fundamental human 

rights. 

Now that the ori ginal, tolerant and moderate (though by no means perfect ly developed) ideas of Turabi and 

the way that they are reflected in the 1998 Constitution have been examined, it is necessary to see how thi s 

ideo logy has been applied in practi ce since the NLF-backed regime's ascendance to power in 1989. 
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5.5 GOVERNMENT POLICY AFTER 1989 - DISCREPANCIES WHEN COMPARED TO lTS 

MODERATE IDEOLOGY 

Among the key concepts put forward by the Sudanese government have been those of " Islami c social 

planning" and "the comprehensive call to God" . Islamic Social Planning "means a continuing revolution for 

the remoulding of the human being and the instituti ons in society in accordance with Quranic guidance". Its 

ai ms closely resemble th ose stated in the Constitution and are a lso simil ar to the views expressed by Turabi. 

They are: 

I. A comple te and comprehensive remoulding of the Islamic personality, simultaneously envisioning a 

li ving, honest and conscious characteri sati on of Islamic concepts, values and teachings. 

2. Buildi ng and reconstructing a ll state instituti ons on principles deri ved fro m the Qurall. 

3. Estab li shing an Islamic soc iety on the bas is of Islamic principles and rules without coercion. 

4 . Establi shi ng an Islami c state to promote ri ght , justice, spread peace and security in a ll fie lds and 

actual ise so lidarity, compassion and support amo ng a ll peop le, es pecia ll y Muslims. 

5. Estab li shing an inte rnational c ivili sation and a new intern ati onal order based on justice and fairness 

and the recognition of the cultures of others and their cultural, rel igious and e thni c distincti ons. 

While such an a lternative project is attractive in many ways to Muslims who have experi enced the failures of 

Western po liti cal and economic mode ls first hand in Africa and th e Arab wo rld , it is nonethe less problematic 

to app ly these parti cular ideas to Sudan. " Islamic social planning" presupposes an idea of "community" or 

"society" that assumes no diversity and that requires consensus around a wide set of values. Sudan does not 

conform to these prerequisites , as it has a hi ghl y he terogeneous population with a number of different 

re li gions, including different varie ti es of Islamic be li ef, such as Sufi traditions. The project of an Islamic 

state and its implicat ions, such as Islamic social planning, suggest at best the promot ion of a parti cul ar point 

at the expense of others, and at worst the imposition of a po liti cised, ex tremist ideo logy. Sudanese socie ty 

has experienced the latter, where the Islamic fundamenta li st project has become a charter for war, repression 
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and human rights abuses, whereby the lofty principles of the enterpri se itself have become discredited (de 

Waal 200 I: 12 1- 122). This point of view has been backed up by a number of anal ysts who have studied the 

situati on in Sudan and who have concluded that the Sudanese government's policies, while geared towards 

the aim of reali sing an Islamic state whi ch is to function accordin g to reported ly noble principles, have 

constituted a great deal of human ri ghts vio lations and , signifi cantl y, behaviour that runs contrary to the 

precepts of the largely peaceful re li gion of Islam. These po li c ies started after the Sudanese government had 

gained power in 1989, have continued throughout the civil war and still persist, specifi call y in the contex t of 

the crisis in the Darfur region, even though the government and the SPLM/A signed a peace deal in May 

2004, whi ch, though it is by no means ex hausti ve, still deals wi th a number of crucial issues. 

The NIF-backed military rulers have been prac ti sing a form of vanguardism since coming to power in 1989 

that has a number of dimensions. The first of these has been the takeover of the state. The arm y itself has 

been ex tensive ly purged and attempted coups have been ruthless ly cru shed, wh il e simultaneously a number 

of security networks have been estab li shed and an atmosphere of suspicion and repression has developed. 

Arbitrary detention and torture lead ing to mutilation and death have been authoritati vely recorded by 

Sudanese and inte rn ational human ri ghts organi sati ons. In additi on, the regime has establi shed its own 

Islamic force, the Popular Defense Force, numbering up to 150 000, to defend the National Salvation 

Revo lution, while the judiciary, the civil service and education have seen extensive resignations and purges 

(Woodward 1997: 10 1). These actions are complete ly opposed to the spi rit of the Sudanese Constituti on and 

the vision ex pressed by Turabi. In stead of pro moting equality and a recognition of the diversity of the 

Sudanese peop le, as the government ' s ideo logy offic ia ll y advocates, it appears that a policy of repression has 

been used to attempt to forcibly introduce an Islamic culture on the whole of Sudanese society. 

In te rms of civil soc iety, sustained attacks have taken place on those refe rred to in Sudan as "modern forces" . 

These include professional organi sati ons and trade unions, which have long managed to contribute to a 

re lati vely free, pluralistic and tolerant atmosphere in the country. In additi on to a number of dismissals and 

detentions that have taken place, many thousands of professionals and others have also go ne into ex i Ie, 

together with many former politicians. The regime has encouraged altern ati ve bodies in the place of those 

organi sati ons that have been banned, often claiming that these are independent , even if this is not rea ll y the 

case. Similarly, the previously free media has been totally commandeered and used for the government ' s 

propaganda purposes (Woodward 1997: 102). 

196 

 
 
 



On the policy front there has been an ev ident commitment to the Sharia, with a rev ised version of the 1983 

laws being introduced in 1991. This also implied a major drive towards Arabisation and I.slamisation at all 

leve ls. Concomitantly, there was a crackdown on women at work in the name of defending the Islamic 

understanding of the family, and hence the number of women actively engaged in a profess ional life 

dropped sharply. A conservati ve dress code for professional women and students was consequently also 

enforced, and some women were harassed in public places. The free movement of women was also restricted 

and depended on the permission of a male guardian or relati ve, if not his actual accompaniment (Woodward 

1997: 102). In addition, many women have been subjec ted to detention, ill -treatment and torture again 

because of the government 's hard- line Islamic fundamentalist policies. Whipping has also been introduced 

by the state as a punishment, and women have been specifically targeted for thi s harsh treatment. A number 

of laws have also been enacted which undermine women's ri ghts in the name of Islam. These for instance 

include The Law of Public Order ( 199 1) in which Chapter 3 on women's prudence states that "every woman 

who appears in the place of work or the street without the legal dress wi ll receive puni shment not exceeding 

25 lashes, a penalty of LS 500 or both ". Another case in poi nt is "The Law of Personal Affairs" which, for 

example, in Article 40 legalises earl y marriage from the age of 10 according to the guardian's will and 

interest. In addition, Articles 5 1, 75, 91 and 167 which deal with pol ygamy permit this practice, but ignore 

the wi fe ' s right within the framework of po lygamy in Islam. In turn, the husband is given all the ri ghts 

regarding the relation (Eltigani & Khaled 1998: 222-223). 

The stipul ations and practices regarding the ro le of women in society clearly contradi ct both Turabi and the 

Constitution's apparentl y moderate stance as far as the position of women in Islamic soc iety is concerned. 

Instead, women are depri ved of the most basic of ri ghts under the pretext that thi s is necessary in order to 

establi sh an Islamic system, ironically enough, the very same Islamic system, which, according to Turabi 's 

rhetori c, embraces the equality of the sexes and recognises and promotes women's pos ition in society. 

The way in which successive Sudanese governments, but particularly Bashir's regi me, have treated the 

people in the Nuba Mountains serves to illustrate another particular case where Islamic social planning has 

proved to be harmful and destructive to a large percentage of the Sudanese popU lation, 

Government hostility towards the Nuba began in 1986 under the elected government of Sadiq al-M ahdi , 

which already exhibited many Islamising tendencies. The government found it particularl y irksome that the 
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Nuba people persistently rej ected assi milation into the common " Sudanese" culture it was trying to impose, 

by continuing to adhere to many customary practi ces, which ran counter to its Islami sation proj ect, including 

intermarriage with fo llowers of other faiths and the consumption of alcohol. The real reason for the ensuing 

repress ion of the Nuba, however, was the fact that SPLA forces had entered the Nuba mountains in 1987 and 

were prov ing to be a real military threat. The SPLA had also gained the support of the Nuba, who perce ived 

them as liberators. In 1992 the government dec lared j ihad against the Nuba population, a decision which was 

directed not only against Christi ans and traditional believers, but also targeted Muslims. The jihad, which 

lasted for a number of years, meant that government forces resorted to randomly destroying churches, as 

we ll as mosques and Islamic books. T his is hi ghly ironic as the government claims to represem!slam. 

Simultaneously the moti ve of the jihad was arguably that of genocide. The destruction of the mosques was a 

mani festation of a far-reaching brutality and abuse with the aim of destroying Nuba culture and dismantling 

Nuba society. The government, for instance, planned to relocate most of the Nuba popUlation away from 

their homeland, and even encouraged rape as a means of tearing Nuba society apart and creating a new 

generati on of non-N uba people, who would arguably be more willing to embrace the government' s 

Islami sation project. While the government later on abandoned its soc ial engineering project in favour of the 

pursuit of a military victory in the Nuba M ountains, the fate of the Nuba people still hangs in the balance as 

a result of the effects of the humanitarian cri sis that has been the result of the pro longed war (de W aa1200 1: 

13 1- 132). 

The case of the government 's actions in the Nuba Mountains thus again ex hibits substanti al discrepancies 

between Turabi, and by implication the NIF's, moderate rhetori c and its policies. The des ire to create and 

enforce a homogeneous Islamic society in Sudan necessaril y invo lves " changing" those who are different in 

order to "integrate" them, by force, if necessary. What appears to be hi ghly contradictory is the fact that the 

avowedly Muslim government dec lared jihad against both non-Muslim s and Muslims and even resorted to 

allowing the destruction of sacrosanct Islamic symbols such as mosques and religious tex ts. This ev idently 

contradicts the government 's supposedly God-fearing ideology, as do the brutal and unj ustifi able acti ons of 

rape, destruction and forcible relocation. Interestingly, as is discussed in more detail later on, the government 

has engaged in similar practices in the Darfu r region. De W aal (200 I : 120) convincingly sums up the 

situation in Sudan when stating that '"in the multi -ethnic, plural Sudan, a homogenous Islami st enterprise can 

ultimately only be implemented by coercion, and coercion is always ugly". 
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According to the Human Rights Watch World Report for Sudan (2003), though substantial progress had 

been made in terms of a peace agreement with the SPLM/A, human ri ghts abuses persisted on a variety of 

fronts. In December 200 I , the National Assembly, for instance, wh ich is dominated by the ruling N LF, 

approved the extension of the state of emergency, which effectively gave it the right to continue to deny 

political ri ghts to opposition parties, notably to the PNC. Repress ive measures were also exerted against 

moderate students, whose protests resulted in mass arrests and attacks by the security forces and police in 

October 2002 . There were also reports that those who were consequently detained by the security police 

were subjected to torture. Sudan' s media suffered at the hands of the state as well. Journali sts and editors 

were detained and questioned about the contents of their publications, and often editions of papers were 

confiscated because of articles the censors did not like, although all papers were subjected to prior 

censorship. Emergency tribunal s, as establi shed under the 1998 State of Emergency Act, continued to hand 

down stringent sentences without respecting the standards usually assoc i ated with a fair tri al. As a result, 

summary executions and brutal puni shments such as cross amputations for crimes such as robbery and the 

unlicensed possession of firearms, took place. Sudan 's precari ous human rights situati on was o f course 

exacerbated by the ongoing civil war. So, for example, the Sudanese government in 2002 continued to 

disp lace and kill civilian popUlations, particul arly in the oilfield areas of Western Upper Ni le/Un ity State. [n 

the same area, women and children were also abducted and raped by local Arab militi as, who were also 

suspected o f enslavi ng those whom they abducted. In the same year there were several reports of intentional 

aeri al bombing of civilian targets by government forces, while the government was also accused of 

recruiting high school students to fi ght against the SPLM/A. The war not only saw abuses on behalf of the 

government. The SPLA was also guilty of vari ous human ri ghts violations, including an attack on the vi llage 

o fTuhubak, with a population of970 people, in March 2002 during which 173 homes were burned and at 

least 25 civili ans killed. As with the government, the SPLA was also guilty of recruiting underage so ldiers 

(Human Rights Watch 2003). 

It is thi s record of human rights violations of which the Sudanese government has been convicted, which has 

prompted the development of a descripti on of Turabi· s ideology, which is rather di fferent from the moderate 

and liberal characteri stics he himsel f ascribes to it. Wakoson ( 1998: 47) argues that ··it is the politico

ideo logica l dynamics" of the situati on where the northern Arabicised- [slamic ruling elite has been foll owi ng 

a policy of wanting to impose its ideology on all Sudanese, despite resistance from southerners, which has 

ultimately led to the country's civi l war and has " impeded the country" s potential to develop lasting political 
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institutions, a stable politi cal env ironment, and a peaceful national democratic society" . He then continues to 

polarise Sudan 's two main competing ideo logies (that of the ruling government as opposed to that of the 

opposition), by saying that the former adheres to " raciali st theocratici sm", while the latter follows ·'national 

democratic seculari sm, which is also associated with the establishment o f a democrati c system based on the 

rule of law, without one single group dominating the government o r a single religion guiding the national 

po liti ca l and socio-economic activities of the country". It is interestin g to note that the way in which 

Wakoson describes the rulin g government's ideo logy, which he terms " Is lam ism", is very different from the 

values espoused both by Turabi and by the Sudanese Constituti on. " Islamism" is said to consist of: 

Absolutism 

2 Unitary theocratic totalitarianism 

3 Monolithism 

4 Exclusionist government 

5 Imposed national unity 

6 Coercion in reso lving issues 

7 Militarism - jihad on opponents 

8 Cu ltural homogeneity 

9 Suppression of other re li gions 

10 Arab identifi cation 

II Being intolerant of other racial groups (Wakoson 1998: 59) 21 . 

While points like '·cultural homogeneity" and "Arab identifi cati on" could be seen to re tlect Turabi's ideas of 

tahwid and embracing the challenge of ibriia , it is signifi cant to note that, according to Wakoson , the 

21 Il is important to point out here that Wakosoll (1998: 59) uses a ralher strong dichotomy when placing the 
Sudanese government and the SPLM/A opposite eac h ot her. The governmen t, as is ev ident from the li st of 
characterist ics he attributes to "Islamisnf', is said to almost exclusively embrace negati ve and 100aliiarian ideolog ica l 
notions. On the other hand, the SPLM/A is also said to adhere to a given ideology, wh ich the author describes as 
"A rricani sm" and the li st of concepts he presents as characteri sing Ihi s ideology is presented from a very favourable 
and opt imi stic point of view. Without excepti on, these concepts are said to focus on liberalism and democracy and 
include "constitutionalism", "secul ar democratic federali sm", "conscnsual unity in diversity or secession", "cultura l 
d iversity", " freedom of re ligion" and "racial tol erance". While: such notions are doubtlessly desirabl e for the future 
of a peaceful and liberal Sudan, the SPLM/ A , as has bricll y b~en mentioned earlier. has also been guilty of a fa ir 
amount of human rights violations during the civil war. While the SPLM/A may oppose the ruling govern ment' s 
policies and fa vours a more liberal alternati ve, it is by no means clear that. shou ld it ever come to power, it would 
necessari ly institute these ideas. A more cautious approach to the ideology opposing that of the Sudanese 
governmen t should perhaps be followed . 
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Sudanese government has appropriated the ri ght to impose its parti cular be lief system on others, whi ch 

makes a mockery of the dec idedl y broad-minded and liberal attitude the Sudanese governm ent c laims to 

possess in theory. 

What aggravates the above-mentioned human ri ghts abuses is the fac t that these have been takin g place in 

the midst of an ongoing civ il war, th at between the Sudanese government and the SPLM/A, whose 

belligerents have onl y very recentl y come to a rather tenuous and by no means conclusive reso lution. The 

potenti a l future re li ef the Naivasha agreement, signed in May 2004 and based on the Machakos Protoco l, 

may ho ld for certain gro ups of the Sudanese popul ati on who have prev io usly suffered under the civil war, is 

easily offset by the di sastrous situati on whi ch has been emerging in Darfur, while the peace talks between 

the Sudanese government and the SPLM/A have been go ing ahead. Some dynamics of the north -south 

confli ct and its effects on the Sudanese populati on are di scussed, before moving on to an analysis of the 

eve nts in the Darfur region. 

Three fac tors constitute the main root causes of the Sudanese conflic t and have to be addressed in order for 

the war to be conclusively and permanently reso lved. The first is the cultural, re li gious, hi stori ca l, ethni c and 

po liti ca l diversity between the north and the south . The south sees itself as Afri can , mainly Chri sti an, and as 

hi stori ca ll y di stinct fro m the north which sees itse lf as an Arabicised Mus lim entity, where the majority of 

the populati on is linked to Arab culture and Muslim re li gion (Nyot Yoh 200 1: 28). [ro ni call y, thi s 

"Arabness" is called into questi on, espec ia ll y by real Arabs, whi ch has resulted in the Sudanese regime' s use 

of Islam and Arabic as instruments fo r validating their superfi cial Arabness. Their task is that of creating 

more Arabs, whi ch essenti a ll y boil s down to de-A fri cani sing the people in the south of Sudan (Yongo Bure 

1994 : 207). As for those Sudanese, especiall y southerners, who have res isted the government's po li c ies of 

uni ficati on, they have become the target of an exterminati on po li cy by the Sudanese government th rough 

meth ods such as starvati on or deni al of socio-economic development (Yongo-Bure 1994: 2 13). The second 

factor is the fac t that under th e coloni al admini stration, Sudan' s northern and southern regions were 

admini strati vely developed as separate entities and very littl e was done to fo rge any meaningful political 

integrati on of the two regions. Whil e the north was treated as part of the Middle Easte rn world , the south 

was admini stered as part of the Briti sh East Afri ca territories . The third factor which has contributed to 

Sudan' s civil war is the fact that the south , fo r vari ous hi stori cal reasons, is economicall y underdeve loped 

compared to the north , where the co loni al admini strati on concentrated its main economic projects. However, 
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oil was discovered in the south in the 1980s and the region also has promising water reserves and fertile 

agri cultural lands, all of which influence the south 's status within Sudan (Nyot Yoh 200 1: 29). 

The discovery of oil in Sudan's south has caused the government to view the cen turies- long inhabitants of 

the southern oi lfields as a security threat to its development ambitions, especially as a result of the 

SPLMI A's questioning government ownership of the south 's natural resources. The abuse most closely 

linked to oil development in southern Sudan has been forcible displacement, by military means, of tens and 

perhaps hundreds of thousands of res idents of the areas' Nuer and Dinka residents, in order to provide space 

for international oil companies to launch their operations. A particularly controversia l oil company that has 

been acti ve in Sudan is Talisman Energy Inc., Canada 's largest independent oil and gas producer. When it 

entered the Sudanese market in 1998, it also introduced superi or technology and experience and drastically 

i ncreased the success of oil production in Sudan, whi ch at the time greatl y benefited the war-stressed and 

cash-poor Sudanese government. In fact, since Talisman first started producing oil in Sudan in 1999, oi l 

export has amounted to 20 to 40 percent of all government re venues. Co ntrovers iall y, Talisman 's tenure in 

Sudan was besieged by a number of complaints related to its comcp licity in human ri ghts abuses, which 

were made by church groups, nongovernmental organisati ons (NGOs), UN ri ghts officials and some 

governments. While the oil company initially rejected these accusations, it finally, after months of pressure 

from the Canadian government, signed the International Code of Ethics for Canadian Business, thereby 

committing itself, among other things, to the "value" of " human ri ghts and social justice" and " not to be 

complicit in human ri ghts abuses". Tali sman justified its presence in Sudan by saying that it became 

invo lved in communi ty development programmes for the (i ncreasingly diminishing) population. It also 

claimed that development wou ld eventually bring peace. However, even though Talisman did make 

charitab le contributions to several communities, the money spent on these nonetheless only amounted to one 

per cent of Talisman ' s pre-tax revenue (Rone 2003: 504-505). 

U ltimately, the acti vities of international oil companies in Sudan did not produce the improvements 

ori ginally predicted by companies, especially as far as human rights were concerned. The war became 

increasingly focused on the oilfields and became more brutal as the government bought new weapons with 

its oil resources and started using these in order to displace the civ ili an population. By 2002, the government 

was ab le to deduct enough money from Sudan's oil income to purchase more helicopter gunships and 

armaments in order to enable it to target a specific area, clear out the population and secure the nex t oil 
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concess ion area with roads and gUlTi sons. Thi s strategy, it appears, might be reproduced successively umil 

all oil areas and transport corridors cou ld be cleared of southerners and brought under heavy government 

guard . Accord ing to the UN special rapporteur on Sudan who reported to the M arch/April 2002 sess ion of 

the UN Commiss ion on Human Rights, "oil has seri ously exacerbated the conflict while deteriorating the 

overall situation of human ri ghts". In addition, it was estimated that as of March 2002 approximately 174 

200 civilians remained displaced as a result of the conflict between the government, its prox ies and rebel 

factions in the oil fields of Western Upper N ile/Unity State. International pressure on oil companies to stop 

co llaborating with or at least allowing the Sudanese government to displace communities and use its oil 

revenues to further the conflict, did have some effec t. On 30 October 2002 Talisman agreed thaI il would sell 

its Sudanese interests to a subsidi ary of India·s national oil company and at thi s point it was generally agreed 

that human rights pressure had forced Talisman out of Sudan. Other oil companies, Lundin, however, 

continue to operate in Sudan (Rone 2003 : 506-508). 

It is of course also important to look at the Sudanese conflict in terms of the precari ous economic situation 

which characteri ses the country. A lthough Sudan is endowed with rich natural and mineral resources such as 

abundant arable land, as we ll as the largest ri ver in the continent, the Nile, it also features a number of 

ex tremely complicated socio-econom ic difficu lties, such as poverty, urbanisati on and unemployment. In 

addition, the economy is characterised by a macroeconomic imbalance that is refl ected in high rates of 

unemployment and inflation, excessi ve balance of payments deficits and a heavy debt burden. According to 

stati stics, the total population of Sudan increased from 14 million people in 1970 to an estimated 30 million 

in 2002 . Moreover, an estimation of the age structure in 1998 shows that 45 percent o f the popu lation are in 

the age group of one - 14 years , 53 percent in the age group of 15-64 years and the remaining three percent 

are above 65 years. While Sudan 's labour force should technically constitute those in the age group of 15-64, 

in other words approximately 53 percent of the population, it is nonetheless important to point out that at the 

same time 66 percent of Sudan's total population is non-producti ve. Thi s ultimately means that about 8 

million people make up the active labour force and that these are the ones who support more than three times 

the number of children, women and older people. In a nutshell , there are about 19 million people in Sudan 

who form an economic dependency burden (Mohsi n 2002: 85-87). 

In addition, urbanisation has proved to be a massive problem, especially during and since the last decade. 

T he mi grati on from rural to urban areas partly took place because of the economic problems that reached 
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exacerbating levels in the middle of the 1980s and the drought problem, which affected both the northern as 

well as the western regions. The urban population thus increased from 4,2 million in 1984 to II million in 

1998, and is expected to increase further to 20 million by 20 15. The effects of urbanisation are manifold. On 

the one hand, thi s has meant reduced production in the agricultural sector, as the rural labour force has 

decreased. The government has thus had to import more food , which in turn has put a greater strain on the 

economy. Furthermore, the increase in the number of people in the urban areas creates an enormous demand 

for new infrastructure facilities, such as water supply, electri city, housing, and social serv ices, such as health 

care and education, in addition to provid ing jobs for those who have new ly migrated. The result of these 

trends has been that Sudan 's populati on has the highest percentage of people liv ing in poverty in the world . 

In 1994/ 1995, in fact, it was estimated that about 85 percent of the total population were li vi ng in poverty. 

Though the last decade has shown some improvement in the GNP per capi ta, the human development index 

(HOI), li fe ex pectancy at birth and access to safe water are still very low when compared to other countries. 

Coupled with the increas ing levels of poverty in Sudan is the fact that people have stripped most wooded 

areas around towns to either se ll the wood or use it for cook ing purposes. Desertifi cation has also been 

caused by turning large areas of forests in to farmland and overgrazing. The result has been the loss of trees, 

forests and shrubs whi ch ordinarily act as buffers against dry weather and the absence of which can result in 

severe droughts (Mohsin 2002: 88-90). 

Some of the economic problems discussed above are the direct result of Sudan 's heavy debt burden. 

Sudanese governments started borrowing large amounts of foreign capital in the 1970s as they were aiming 

to develop Sudan's agricultural sec tor in order to make the country economically self-sufficient. A t the same 

time, however, the industri al sector was large ly neglected. It was estimated that by the end of the year 2000 

Sudan would have a tota l ex ternal debt of US$ 20 bi llion, due to the increase of interest on loans and of 

imports of equipment for refining oil , in addition to funding development programmes such as construct ing 

new highways, improving the rail ways and the airport and building more hospitals. The war, o f course, has 

also had an immense ly negat ive impact on the Sudanese economy, and has led to the destruction of most of 

the resources in the south, as well as rendering entire communities homeless (Mohsin 2002: 90-93). 

From the arguments discussed above it thus becomes ev ident that the post- 1989 situation in Sudan has been 

highly precarious, and has not only seen the continuation of a bloody and protracted civi l war and 

concomitant economic problems, but has equally been characteri sed by brutal government policies aimed at 
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divesting certain areas of their ori ginal residents. This may have the purpose of creating space for oil 

exploration to take place, as has been the case in southern Sudan, or of repopulating an area with Arabicised 

Sudanese in order to fu lfi l the government' s aims of creating an Islamic state. As has already been 

established, one area where such a policy has been pursued is the Nuba Mountains. Another, most topical 

and contentious, is Sudan' s western Darfur region. 

As has already been discussed, the Darfur cri sis first emerged when two rebel groups, the Sudan Liberation 

A rm y (SLA) and the Justi ce and Equality M ovement (JEM), began attacki ng government targets in February 

2003, claiming that the government is oppressing black (Muslim) Afri cans in fa vour of Arabs (Q & A: 

Sudan 's Darfur Conflict 2004). The rebel groups furthermore demanded an end to chronic economic 

marginalisation, to be included in power shari ng within the Arab ru led Sudanese state and that government 

should end the abuses of its ri vals, A rab pastorali sts, who had been driven onto African farmlands by 

drought and desertification, which led to conflict with the inhabitants of Darfur. In reaction, the government 

o f Sudan adopted a policy of "ethnic cleansing" in Darfur, and together with Arab " Janjaweed" militias has 

launched numerous attacks on the civilian populations of the Afri can Fur, Masali t and Zaghawa ethnic 

groups. The aim is thus apparent ly to target and puni sh the civi l ian populations from which the rebels were 

ori gi nally drawn. Government forces have thus not only overseen, but also directl y participated in 

massacres, summary executions of civili ans (including women and chi ldren), bu rnin gs of towns and vill ages, 

and the forcible depopu lation of considerable areas of land long inhabited by the Fur, M asa li t and Zaghawa 

people (Darfur destroyed: ethnic cleansi ng by government and militia forces in western Sudan 2004: I ). 

Refugees from Darfur have reported that following air raids by government aircraft, the A rab Janjaweed 

militias, who are accused of trying to " cleanse" large pieces of land of black Africans, ride into villages on 

horses and camels, slaughtering men, rap ing women and stealing whatever they can f ind (Q & A : Sudan 's 

Darfur Conflict 2004). The government's policy of dealing with the Darfur issue has resulted in up to 50 000 

deaths and more than one mi ll ion civ ili ans, mostl y farmers, fleeing into camps and settlements in Darfur 

where they li ve on the very edge of survival and are hostage to Janjaweed abuses. More than 100 000 people 

have also fl ed to neighbouring Chad (Darfur destroyed : ethnic cleansing by government and militia forces in 

western Sudan 2004: I ). 

In addition to the destruction of villages and civilian property, the Sudanese government has also engaged in 

the systematic destruction of mosques and the desecration of Islamic arti cles in Darfur. The African Fur, 
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Masa lit and Zaghawa peop le o f Darfur are Mus lims (unlike the people of southern Sudan), j ust as the 

S ud anese government and the affi li ated Janjaweed militi as purport to be. In the past year, government and 

Janj aweed forces have resorted to ki lling illlallls, as well destroying mosques, prayer mats and Qurans. A 

case in po int is Dar Masa lit, a village in whi ch governmelll forces burned at least 65 mosques and killed 

scores of people in mosques. As a loca l resident puts it, "the government wants to kill African peop le, 

Muslim or not Muslim, so as to put Arabs in the ir places. They are not good Muslims" (Darfur destroyed: 

e thni c c leansing by governm ent and mi litia forces in western Sudan 2004: 27) . Here yet another 

contradiction between government rhetori c and practice emerges. Not o nl y are the gross human rights 

vio lati o ns in direct contrast with the supposed ly moderate ideology of Turab i and the Sudanese governme nt, 

bu t again, as with government actions against the Nuba peop le, thi s is a s ituati o n where bru ta l attacks are 

carried out by Muslims and are directed agai nst Mus li ms. It would thus appear as if the government poli cy in 

practice, even if not necessarily espoused in theory, has diverted from that of mere Islamisat ion , the spread 

of Is lam regard less of race, to o ne of Arabisation, with the a im of creating populatio ns that a re as "pure ly" 

Arab as possible. Thi s is ironic, as members of the Sudanese e lite itself are often dark-skinned and are Arabs 

as a resu lt of the ir cu ltu ral and religious affi li ati o ns, rather than their bio logical makeup . According to 

Human Ri ghts Watch (Darfur destroyed : ethn ic c leansing by government and mi li tia fo rces in western 

Sudan 2004: 40-42), the government 's po li cy is one of ethnic cleansing w here the attacks directed against 

c ivi li ans, the burning of their vill ages, the mass ki llings of persons under thei r contro l, the forced 

displacement of populations and the destruction of their food stocks and livestock are a imed at remov ing 

these eth ni c groups fro m large areas of the regio n and red istributing the population mai nl y into the vicinity 

of government contro ll ed towns where they can be concentrated, confined and contro lled. Add itional 

evidence of the fact th at the governmen t is condu cting a po li cy of ethni c cleansi ng is that c lear patterns were 

fo ll owed and coordinated and planned operati o ns were carried o ut when attacking and lootin g vill ages . 

These attacks fo ll owed simil ar patterns (aeria l bombings and reconnaissance by the Sudanese a irforce 

followed by ground attacks by government forces and Janjaweed militi as) and were repeated ulllil the 

population was fina ll y driven away. In add ition, government-suppo rted militi a forces have been dep loyed in 

and around destroyed vi ll ages to prevent displaced popu latio ns from returning. Apparently, mi liti as continue 

to attack di splaced c ivi lians after they escape into camps and settlements, beating, raping and sometimes 

killi ng wo men and children who attempt to leave the settlements in order to co llect firewood and basic 

foods. Men in these camps have been to rtured and killed . 
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Peace talks he ld in September in Nigeria between the Sudanese government and the rebe ls have ended 

without agreement. The talks were said to recon ve ne in October. The rebe ls refused to sign an accord on 

greater access for aid agencies, saying the pro-government militias must disarm first (S udan talks break up 

with no deal 2004). A UN reso lution was passed on 18 September 2004, calling for Secretary General Kofi 

Annan to set up a commission to in vesti gate whether the events in Darfur amount to genocide. The 

reso lution also threatens measures against Sudan's o il industry if the government fai ls to fu lfil its pledge of 

disarming pro-government militi as. The Sudanese government has grudgingly accepted the conditions of the 

resolution, although it has labelled the threat of sanctions as "unfair" (S udan grudgingly accepts UN vote 

2004). To date, th ough the Sudanese government had responded to internat ional pressure to end the vio lence 

by sending in thousands of extra poli ce offi cers to Darfur, and call s have been made by African Uni on (AU) 

president Obasanjo for funding to enl arge the AU's med iation force in Darfur, people are still subject to 

attacks, whi ch they blame on the Janj aweed (S udan rebels hit outside Darfur 2004). A likely reason fo r thi s 

is that the Sudanese governm ent has been, rather th an di sarmin g the Janjaweed militi as, giving them 

uniforms and merging them with the security forces. Th is, the Intern ati onal Crisis Group, a campaigning 

charity, says, leaves them "free to operate as servants of the state by day and Janjaweed by ni ght, to the 

double peril of c ivili ans" (Crunch time in Darfur 2004). 

Sudan's prospects for future peace and stability are by no means secure. The Darfur cri sis, though perhaps 

moving some what more towards increased government ad herence to internati onal demands, nonetheless 

['emains a humanitarian disaster and could eas ily escalate again , unl ess the situati on is resolved sati sfactoril y. 

Chapter seven of the dissertation dea ls with some recom mendati ons on the matter. [n terms of the agreement 

signed to end the north -south confli ct, it remains to be seen whether this is actuall y stable enough to ho ld. 

Though the Machakos Protoco l on which it is based is the most promising peace initiati ve yet, the real 

cha lle nges lie not onl y in reso lvi ng tangib le and negotiable issues, such as power- and wealth sharin g, but 

a lso intangible ones which are rooted in the more abstract and interpretat ive dynamics of hi story, 

psychology, culture, va lues and identity (Nantulya 2003: 8). The reso lution of the confli ct thus depends on 

whether and how the tangible and intangible factors can be reconciled. As already mentioned earli e r, the 

Machakos Protocol makes provision for a six year period of autonomy for the south , to be followed by an 

inte rnati onall y monitored referendum to determine whether or not the south wants to secede from Sudan. 

The protoco l a lso stipulates that Sudan's Constitution is to be rewritten so as to ensure that Sharia law will 

not be applied to non-Muslim southern ers (Europa World Year Book 2004: 3965). Autonomy for the south 
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means that the people of southern Sudan will have the ri ght to participate fully in the political and economic 

governance of their region, as well as at the national level. The protocol also offers a so lution that enhances 

social, politica l and economic justi ce, which respec ts the fundamental human and political rights of all the 

Sudanese people. There has been considerab le critici sm regarding the content of this protocol, however 

(NanlUlya 2003: I I ). The NIF appears to be determined to ensure that southerners do not vote for 

independence, "should referendum day ever dawn". Paradoxically, however, the protocol rejects the one 

thing that would possibly make southerners want to remain a part of Sudan - a secular constitution. While 

Sharia is not to be applied to non-Musl im southerners, it wi ll be applied to the at least five million non

Muslims who li ve in the northern pan of Sudan (M uddying Machakos: the gap widens between 

interpretations of last month 's peace agreement 2002). 

There are also other significan t differences and difficulties that characteri se the Machakos Protocol, of which 

a few key ones are discussed here. No definite agreement was reached on the crucial issue of separating the 

state from religion, which has remained unreso lved for decades. The Machakos Protocol, in fact, is the resul t 

of concessions made by the SPLM/A and does not explicitl y refer to thi s i ssue, though it does stipulate a 

number of other religious freedoms. Another area where the highly contentious issue of the separation of 

state and reli gion is present is in terms of the status of the national capital. In discussions the government 

maintained that Khanoum needs to be retained as the national capital and that it should remain Islamic. The 

SPLM/A, on the contrary, proposed that the national capital needs to be secular and accessible to all 

re li gions, in the spirit of the peace process. The question remai ns unresolved and shows j ust how far apart 

the parties sti ll remain on the issue of religion and state. In terms of wealth sharing, the position of the 

Sudanese government is that land belongs to the state, whereas the SPLM/A insists that it be longs to the 

community and that each community must participate in the processes which wi ll determine how the wealth 

of their land will be allocated. This has resulted in the government suspecting the SPLM/A of an attempt to 

undermine it, as most of the strategic resources are located in the south . Thi s is where the issue of self

determination comes in. Again, the government suspects the SPLM/A of wanting to break-away from the 

rest of the cou ntry in order to deny the ruling elite contro l over natural resources, including oil. Also, up 

until the referendum for self-determination takes place, it is accepted that northern Sudan will retain its 

Islamic character, while the south will remain secular. While thi s appears to be a rea listi c compromise, it 

may be much more difficu lt to implement in practi ce. Related issues are those of what law is to be applied to 
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southerners li ving in the north and whether it is in fact feasible to create parallel legal systems for minoriti es 

li vi ng in the north and south respecti vely (Nantulya 2003 : 10). 

When it comes to power-sharing, significant differences al so remain. These pertain to what role the SPLM/A 

will have as part of the executi ve and judi cial arms of state, and what the compos ition of parli ament should 

be in terms of the representation of the south and the north . Another crucial issue is that pertaining to Abyei, 

the Nuba M ountai ns and the Southern Blue Nile areas. Though these areas have been a part of the north 

si nce independence, they are ethnically and linguisti cally part of the south and have participated in 

successive southern -based liberation movements, including the SPLM/SPLA. In the October 2003 session of 

negoti ations, representati ves from the government of Sudan and the three areas presented posi tion papers. 

The SPLM/A argued that during the six year interim peri od, the Nuba M ountains and Southern Blue N ile 

would be governed under SPLM/A control and accorded autonomy within a decentrali sed government of 

southern Sudan. Importantly, the regions would also, among other things, be awarded resources for 

reconstruction and rehabilitation to ensure that they were on the same developmental level as other regions, 

owing to their hi stori cal marginali sati on. In terms of the region of Abyei , the SPLM/A insisted that thi s be 

returned to the southern prov ince of Bahr el Ghaza l, or, i f thi s did not materi ali se, at least have the ri ght to 

parti cipate in the referendum in order to determine which part of Sudan it would be part of in future. The 

government denied all these requests and insisted that the areas were to remain part of northern Sudan, 

al though it did make the concession of allowing them special resources in order to overcome their 

underdevelopment and neglect. Thi s position has been rej ected by the SPLM/A and thus the parti es still 

remain divided. What is of particular interest in terms of these three areas is that they present a microcosm of 

the wider conflict of nationali st visions in Sudan. [n fact, the fee lings of nationalism, se l f-identi f ication and 

cultural preservation are parti cul arl y strong here. Thus, th ese areas could either serve as cultural melting 

pots, where interaction and reconci liation between the different cultures could take place, or they could turn 

into places of violent contl ict, in which those identities would continue to compete for sel f preservation. No 

definite agreements on these matters have as yet been reached, and what is also important to realise is that 

the parti es are being guided by fundamentally opposed ideological and philosophica l outlooks about how 

Sudanese society should be managed. Thus again, it needs to be reiterated that power-and wealth sharing are 

not the only issues to be addressed. [t is crucial that core ideologica[, cultural and philosophica l issues are 

dealt with as we ll , if peace in Sudan is to be lasting (Nantu[ya 2003: 11 - 13). 
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The dialogic model of interpretation is thus used in thi s chapter to attempt an open-minded, yet criti cal 

analysis of the ideology of Turabi as the chief ideologue of the NIF, as well as the ideas expounded in the 

Sudanese Constitution. In addition, structural (economic, political and social) factors are taken into account 

to, among other things, help explain the importance of Islam for Sudan's northern elite, and the ri se of 

Islami c fundamentalism in Sudan . This information serves as an essential background for an analysis of the 

ideology of Turabi, which has influenced and continues to close ly inform the current Sudanese government, 

(no ideology can be understood in isolat ion from the environment from which it has emanated). How thi s 

ideology has been applied to Sudan's politica l li fe is consequently discussed, within the contex t of structural 

factors. This chapter then aims at prov iding a deeper understanding of th e ideology that informs the 

Sudanese government, while also taki ng into account additional structural factors in order to better 

understand the complexi ty of the situation in Sudan. The concluding chapter of this dissertation deals more 

specifically with the findin gs of thi s chapter and attempts to make recommendations for a way forward to 

resolve the confl ict. 

5.6 SUMMA RY OF CHAPTER FIVE 

Sudan is characteri sed by the divide between the country' s northern and southern parts, which has manifest 

itse lf in repetiti ve conflicts and disputes - both physical and intellectual. The persistent civil war has 

c011lined despite many peace agreements, as none thus far have managed to decisive ly address the inherent 

differences in be lief structures between the Sudanese north and south . The Machakos Protocol which has led 

to the signing of the Naivasha agreement in 2004 appears a hopeful step in the ri ght direction, though the 

signing was rushed into and many finer points remain unreso lved. While the north-south conflict has now 

f inally shown some signs of abating, another cri sis has emerged: the humanitari an disaster in Darfur which 

will require substantial effort by the internati onal community, the UN and the Sudanese actors invo lved if it 

is to be resolved conclusively. 

The main ideological force behind the Sudanese ruling party the NIF has been Turabi who has advocated an 

ideology characteri sed by a combination of Islamic fundamentali st and Islamic moderni st rhetoric. While 

reli gious and politi ca l life are not to be separated, Islamic tex ts are nonetheless to be reinterpreted so as to 

become relevant to modern life and developments. Along the same lines, techno logy and science should be 

embraced, not rejected. Such notions are also reflected in the Sudanese Constituti on of 1998, whi ch in theory 

should provide for a free and prosperous society. In practice, however, things have looked very different in 
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Sudan. The government has over the years been culpable of serious human rights vio lat ions and restri cti ons 

of personal liberti es, very much in contrast to its professed ideology. It also has to be taken into account that 

all of this has happened in the context of a continuing civil war, which of course further has increased the 

suffering of the Sudanese people. If the situation in Sudan is to stabilise, it is important that far-reaching and 

long-term so lutions be found to the massive political and economic problems that the country faces. 
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CHAPTER 6: A POLITICAL ANALYSIS OF THE IDEOLOGY OF THE PREDOMINANT 

ISLAMIC FUNDAMENTALIST GROUP22 IN SOUTH AFRICA 

6.1 INTRODUCTION 

As with the prev ious case studies, the dialogic model of interpretation is made use of here and in thi s case 

forms the theoretical framework of the political analysis of the ideology of the predominant Islami c 

fundamenta list group in South Africa. The focus in thi s chapter is thus on the ideology o f People Against 

Gangsteri sm and Drugs (PAGAD). as we ll as the Islamic fundamenta li st organisalion Qibla, whose 

leadership reported ly infiltrated the PAGAD structure in 1996. Structural factors (pol i ti ca l, cultural and 

socio-economic conditions) are also taken into account in order to determine the reasons behind the 

formation of PAGAD, its initial popularity, as well as the controversial measures it engaged in during the 

fi rst few months of its existence in order to promote its anti -gangsterism and anti -drugs agenda. These 

included marches to the houses of know n gang leaders and drug lords in the greater Cape Town area, 

demanding that they change their ways or else face the wrath of the " people". Attention is also paid to the 

covert and decidedly more notori ous side of PAGAD and its likely invol vement (though not proven beyond 

doubt) in severa l incidents in a series of bomb attacks and drive-by shootings that shook Cape Town 

between 1996 and 200 I . Interestingly, in terms of thi s particular case study, what is important is the apparent 

success of the police and security forces in clamping down on the PAGAD leadership, by means of a number 

o f arrests and trial s that have taken place over the last few years, thereby bringing the spate of urban 

terrori sm in Cape Town under control. It is, however, imperati ve that such short-term measures be backed up 

by a seri ous and effective effort on the government 's behalf to address the severe soc io-economic problems 

faced by the populations of the townsh ips of the Cape Flats area in order to counter both gangsterism and 

drug abuse, whi ch, as PAGAD has justifiably argued, have proven to be major destabi li sing factors in the 

regIOn. 

!2 Here it is important to point oul thai the ideolog ical orientation of People Agai nst Gangsteri sm And Drugs 
(PAGAD ), Ih t: group to be ex plored in th is chaptt!r. is by no Illl.!ans clear-c ut. While the group profcsst!s itself (0 be a 
multi -religious. mult i-racia l organ isation. the overriding majori ty of its membership is Musli m. Furthcrmoft!, there 
are indications that it s leadership was largely in liltratcd by Illcmhcrs of Achmid Cassiclll 's Islamic fundamentalist 
group Qibla in 1996 and. furthermore, that the result of thi s <l llt:ged in fi ltration has been the formation o f a mi litary 
faction in PAGA D . the G -Forcc. which has bet:n implicated in a number of urban terror allacks in Cape T own. 
D espite this apparent link with Q ibla, however. PAGAD' s professed ideology is distinctl y anti-crime. ra ther than 
advocrll ing Islamic fundamentali st ideas. The somewhat confusing ideological character is looked at in morc detai l 
below. 
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6.2 AN OVERVIEW OF THE HISTORY OF AND EVENTS LINKED TO PAGAD23 

6.2.1 Muslims in South Africa 

According to hi storical evidence, Muslims first arrived in South Africa from three different directions and 

during three different periods. The first group, consisting of labourers, political exi les or prisoners and 

slaves, came from various parts of the East and arrived in South Africa e ither in the company of or shortly 

after the first co lon ists landed in the Cape in 1652. In the Cape, thi s community gradually started compri sing 

a sub-group of the "coloured community" and is characteri sed by an essentia ll y working or profess ional 

social class base. The second group of Muslims to aITive in South Afri ca came in 1860 and cons isted of 

indentured labourers of Indi an ori gin . The descendants of thi s group today mostly live in the northern 

provinces of Gauteng, North West, Mpumalanga, Northern and Kwa-Zulu Natal. A minority is located in the 

Cape, in areas such as Gatesv ille and Cravenby. The third group of Mus lims consisted of 500 liberated 

slaves who were brought to Durban between 1873 and 1889 and settled there (Esack 1996: 7). Muslims in 

South Africa are divided into two groups. The majority of Muslims in the Western Cape and South Africa as 

a whole are Sunni Muslims (99 percent of Muslims in the Western Cape), whi le Shi ' a Muslims make up 

onl y some one percent of the Muslim community in the Western Cape (Both a 200 I: 39). Thi s demograph ic 

factor may we ll exp lain why Qibla, which is an Islamic fundamentali st group based on the ideo logical 

pri nciples of the Shi'ite Iranian revo lution, has not garnered a large support base in South Afri ca. Instead , as 

several commentators argue, it was necessary for Qibla to infiltrate the less ideo logicall y ex treme PAGAD 

in order to increase its support base and thereby create a more effecti ve instrument to reali se its objecti ves. 

11 In this sec tio n o f the case stud y_ the most central events and develo pments related to PAGAO' s activities and 
incidents of urban terrorism linked to the organisation in the Western Cape are pointed out 10 give a general 
background pic ture o f the s itua tio n thai charac teri sed Cape Town and its surrounding meas at the he ight o f 
PAGAD's campaign. Thi s chapter thus differs from the preceding case studies o n Algeria and Sudan , as it does not 
deal with the key events o f post-independence South African his to ry as a who le (such a comparati ve ly broad focus 
would be inadequate here). but only focuses o n the period s ince the formati on of PAGA D (while at the same time o f 
co urse also taking into account histor ical facto rs , such as the hi story o f the Muslim community in the Western Cape, 
who make up majo rity o f PAGAD's suppo rt base). Furthermore, as a result o f this narrower focus, it is a lso poss ible 
to imlllediately inc lude a more in -depth anal ysis o f po litica l. econo mic and soc ial factors contributing to the ri se of 
PAGAD and by implication it s Islamic fund amentali st-inspired military wing (rather than deal with this issue in a 
separate sec tion , as was done in the preced ing chap ters). A c loser look is a lso taken at the ideologies o f bo th Qibla 
and PAGAD, as we ll as , impo rtantl y. the measures the Sout h African government has taken to bring the threat o f 
urban terro ri sm under control. 
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It is important to note that despite only constituting 2,5 percent of South Africa 's population, Muslims 

nonetheless have a very important part to play in the country's soc io-economic and politica l affairs. Here 

fo llow a few examples: in 1996 more than ten percent of all members of Parli ament and Cabinet were 

Muslims. In addition, among the many Muslims in inlluential positions have been Mandela 's lega l advisor, 

autobiographer and political adviser, the head of the Truth and Reconciliation Commission A mnesty 

Committee, the secretary of the South Afri can Police Services, the director general of the Constitutional 

Assembly, the deputy president of the Constitutional Court and the director general of the National 

In te lligence Service (Esack 1996: 7). 

Overall , the Muslim population' s role in South Afri can soc iety has been overridingly pos iti ve. As Muslims 

have been a part of the country for 340 years, they are generally not regarded as alien or foreign. [n addition, 

their contribution to South Africa has been substanti al in the fi elds of law, health, education and busi ness 

(though in terms of the last sector, Muslims have been the object of resentment by many black people, 

particularly in the northern parts of the country). Also, Muslims in South Africa have se ldom, i f ever, used 

their pri vileged position in society to bring others "of their kind" into positions of power, nor has religion 

ever played a significant part in their po litical positions. The Muslim community then, while arguably being 

one of the most religious and traditional in the country, can certainl y not be classified as fundamentali st. 

Importantly, however, and relevant to the ex istence of PAGA D and the vehement protests by the Muslim 

community at the arrests and detention of its members during the period marked by urban terrori sm, is the 

fact that while many Muslims in South Africa do not stri ctly li ve according to the tenets of Islam, most are 

prepared to die for their religion (Esack 1996: 8). 

A n emergent South African [slamic di scourse began in the 1950s, and was first formu lated by teachers and 

professionals in the Western Cape. It deri ved its reli gious inspiration from modern movements in Paki stan 

and Egypt, and its South African political dimension from a variety of local political movements and trends. 

The reli gious dimension of thi s discourse empowered members of South Africa's Muslim youth who 

somet imes challenged the religious leadership 's practi ces in relation to its complicity or silence when it 

came to the apartheid state, and sometimes, more conservatively, demanded a more rational organisation of 

Mus lim society. As South African society approached the dawn of democracy in 1994, two broad political 

tendencies started to emerge among South Africa's Muslim population. The first was represented by the Call 

of Islam (established in 1983) and the Muslim Youth Movement (establiShed in 1970), both of whom joined 
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the larger democratic movement and were in favour of the new di spensati on. The approach of these two 

groups, whi ch could be described as nationa li st, was Ii nked to an intensi ve critique of traditional Islamic 

politi cal th ought , which they regarded as utopian, un-S outh Afri can, and comple tely inadequate to address 

real social and po litical inequalities in South Afri ca. The second was represented by Qibla, an Islamic 

fundamentali st group establi shed by Achmat Cassiem in 1980. Cass ie m rejected the negoti ated settlement 

betwee n the former apartheid government and liberati on movements, and instead called fo r Is lamic unity and 

exc lusivism, often employing the uni versal di scourse of an Islamic state. Qibla' s calls fo r Muslim unity and 

a pure Islamic so lution seemed increasing ly attracti ve to members of South Afri ca's Muslim popul ati on, as it 

soon became apparent th at the new South Africa was facing immense socio-economic challenges. The 

Western Cape in parti cul ar faced the prospects of drastic cuts in edu cati o n and health, and subsequentl y a lso 

faced ri sing leve ls of di ssati sfacti on among the coloured constitue ncy, a substanti a l percentage of whom are 

Muslims (Tayob 1996: 24). 

6.2.2 PAGAD and its initial anti-crime initiatives 

PAGAD was formed in 1995, in response to popul ar dissatisfaction with the hi gh crime rate in the Western 

Cape (a nd in the country as a whole) and the perceived inability on beha lf of the governm ent to add ress thi s 

di sconcertin gly large prob lem that has characterised South Africa in the post- 1994 era. In 1996 the cou ntry's 

c rime record was labelled one of the worst in the world : 45 out of every 100000 South Afri cans were 

murdered each year, eight times the intern ati onal norm of 5.5 (Canada 2.0; New York City 26.5), a woman 

was raped every six seconds and nearly 200 armed robbe ri es were committed on a dail y basis. Touri sts were 

h it regul arl y, and foreign in vestors were increas ingly los ing confide nce (Erasmus 1996: 24). How has the 

government managed to cope with such alarmin g stati stics? The answer is, not very we ll at a ll. In 200 1, for 

instance, according to the Institute fo r Security Studies in Pre toria, the po li ce opened 2.3 million criminal 

cases, of whi ch onl y 562 82 1 were taken to court. Of the cases which made it to court, onl y 25739 1 were 

prosecuted, from whi ch onl y 202 000 convictions resulted. A total of I 269077 cases thus still remained 

unresolved. This lack of effi cacy, as far as the South Afri can criminal justi ce system is concerned, a belief 

that the law protects criminals instead of punishing them, lac k of feedback on cases under in vesti gation by 

the poli ce, po li ce corruption and ineffici ent de li very in the criminal j usti ce system have thus resulted in 

many people turning to vigil anti sm, whi ch is how PAGA D's initi all y high levels of popularity can be 

exp lained (South Afri can Press Association 200 1). 
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PAGA D's initi a l stated primary objecti ve was to serve as a broad anti-crime front. Under its banner a variety 

of organi sati ons and concerned citi zens of a range of ideo logical, po liti cal and re ligious persuasions made it 

their aim to combat criminal gangs and drug dealers who had for many years posed a massive prob lem to the 

im poveri shed communiti es of the townships of the Cape Flats area on the outskirts of Cape Town (Both a 

200 I: 38). During the apartheid years, the government re located the co lo ureds to what is known as the Cape 

Flats outside Cape Town. The resulting disruption of famil y life contributed to the ri se of gangsteri sm, 

whi ch ori ginated from what was originall y a form of community self-p rotecti on. While during the apartheid 

days, man y gangs were broke n up and their members detained by government fo rces , the introduc ti on of 

po liti cal freedom in South Afri ca has meant the reorgani sation of gangs with greater militance and thei r 

increasing in vo lvement in murder, ex tortion, drug dealing and armed robbery. This has resulted in a situat ion 

where money and well -connected gang bosses preside over vast busines ' empires (Haw thorne 2000: 3 1). 

Between 35 000 and 80000 gang members are active in the Cape and make up the membership of 137 

gangs. Effectively, rape, drug ab use, murder and crime are the dai ly experi ence of South Afri cans li ving in 

these townships (Haefele 1998 : 10). A particular tendency th at can be linked to the formation and ri se of 

PAGA D is the fact that the consumption of drugs and in vo lvement in the sale of dru gs among yo ung 

Muslims in the Western Cape (Muslims make up the overridin g majority of PAGAD's membershi p) has 

increased conSiderab ly ove r the last two decades. In fact, it is commonl y accepted among the Muslim youth 

that whil e drinking alcohol is ex press ly forbidden accordin g to Is lamic practices, it is practically more 

acceptable to smoke marijuana (and from there on most likely to experiment with other drugs), which is 

perce ived as the lesser of the two ev il s. The ri se of drug consumption and abuse by yo un g Muslims has thus 

probab ly meant an increased concern on behalf of parents and the more traditional ly re li gious members of 

the Muslim population in the Western Cape (Pillay 2002: 62). Furthermore, PAGAD appea led to the Muslim 

middle class (to whi ch many parents of drug-abusing youn g Mus lims would belong), as it proposed to 

reverse the perceived moral decline that was said to be one of the root causes of much of the gang acti vity 

and crime plaguing the greater Cape Town area (Botha 200 1: 38). 

According to the PAGA D webs ite, the earl y peri ods of its ex istence were exc lusive ly dedicated to ra ising 

awareness about its aims and objecti ves, namely th e fi ght against gangsteri sm and dru gs in Cape Town. 

From 30 December 1995 to 30 April 1996, a series of awareness programmes, public meetin gs and placard 

demonstrati ons dealing with PAGAD 's anti-crime agenda took place. In add ition, pamphlets were 
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di stributed, candle light vigil s and door-to-door conscienti sing took place, while pane l di scussions were he ld 

on Radi o 786, Voice of the Cape, Bush Radio and Radio C-nat. On 6 March 1996 PAGAD organi sed a 

march to the then Minister of Justi ce Dullah Om ar's house, in order to request him to take harsher acti ons 

against gangsters and drug merchants. According to PAGAD, the reason for thi s was that prev ious 

consultations with the mini ster had ended inconclusively. In additi on, PAGAD cl aimed that the medi a took 

two weeks to report the incident, and d id so in a rather unbalanced way, implying that the march had taken 

pl ace to threaten the mini ster and harm hi s famil y. The nex t crucial event that PAGAD engaged in was a 

mass march to Parli ament to deli ver a li st of demands to all mini sters. Thi s li st gave the government 60 days 

to respond to PAGA D's demands and to show its willingness to rid the country of dru gs and gangsteri sm. If 

no decisive acti on was taken, the people woul d have to take the law into their own hands. As there was no 

reacti on from the government , PAGA D members started tak ing acti on themse lves. This too k th e fo rm of 

marches to the houses of drug merchants and gangsters, who would be give n a 24-hour ultimatum to stop 

their ill egal acti vities, or otherwise "face the mandate of th e people". A seri es of marches followed, 

including one to London Road, Salt Ri ver on 4 August 1996, whi ch would signal the start of intense medi a 

coverage of PAGA D. According to PAGA D, upon arri val at Hard Li vings gang leader Rashaad Staggie ' s 

house to present an ultimatum, marchers were fired on fro m inside the house. As a result, ten PAGA D 

members obtained gun-shot injuries. Staggie himse lf unex pectedl y appeared on th e scene and was 

subsequentl y kill ed (PAGA D 1996). The story has been treated from a decided ly diffe rent angle by the 

South Afri can press and other commentato rs. The Daily Mail and Guardian, fo r instance, in its "catalogue of 

Cape Town's reign of terror" descri bes the event as Rashaad Staggie having been " lynched" during the 

demonstra ti on " in the presence of po li ce, medi a and emergency wo rkers" (A catalogue of Cape Town's 

reign of terror 2000). The incident was descri bed in Maclean's as fo llows, " i n earl y August, 1500 supporters 

stormed through Cape Town streets, pulled noto ri ous gang leader Ras haad Staggie fro m hi s car, threw a 

fl aming Mo lotov cocktail into hi s lap and shot him dead" (Erasmus 1996: 24). It is thus ev ident th at caution 

has to be exercised in the analys is of reports of events whi ch in vo lve or have in vo lved PAGA D. While 

PAGA D apparentl y wants to de fend itself and claim to be innocent of any acts of urban un rest or terrori sm, 

the media mi ght at times want to sensati onali se an event. It can thus be rather diffi cult to establi sh a 

balanced account of the incidents that PAGA D has been implicated in . 

According to PAGA D, the march to Staggie ' s house was fo ll owed by closer co-operati on between itse lf and 

the po li ce, as justi ce mini ster Dullah Omar responded to the events of 4 August with the fo ll owing 
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statement: "the tragedy of what happened in Salt Ri ver has suddenly mobili sed the community and it can 

have good results. Suddenly communities and authorities including the police were sitting up and planning 

how to combat crime". Thi s tendency toward closer co-operation manifested itself in a meeting held on 10 

August 1996 to discuss a mass ra lly which PAGAD had planned for II August. The result was the 

"formation of partnership between po li ce and PAGAD". The mass rally consequentl y took place at the 

Vygieskraal Stadium in Athlone and was attended by approximately 20 000 people, after which PAGAD 

continued to march to Hanover Park . However, (despite the apparen t rapprochement between PAGAD and 

the po li ce) a strong po li ce presence characteri sed the march and teargas, birdshots and li ve ammunition were 

reported ly fired into the crowd. Simu ltaneous ly, PAGAD members were fired on by gangsters who marc hed 

from Hanover Park towards PAGAD. The po li ce, a llegedl y, did nothing to stop them. In total, seven 

PAGAD marchers as we ll as a press photographer were apparently injured and the po li ce was conseque ntl y 

criti cised by PAGAD fo r having opened fire "on peaceful marchers including wo men and children" 

(PAGAD 1996). Here it has to be pointed out, however, that according to Africa Research Bullelill , PAGAD 

leaders had agreed not to visibly di splay weapons durin g the rall y. Later, however, members of the crowd 

did produce weapons and groups left the rall y and continued to march to the homes of drug dea lers. It was as 

a result of thi s unforesee n, and potentially dan gerous, turn of events, and not simply because of hostility 

towards PAGAD as the organi sati on suggested in its report, that po li ce and troops attempted to stop the 

PAGA D marchers by opening fire with tear gas and rubber bullets (South Africa: PAGAD 1996). 

The rest of August 1996 was characterised by ongoing marches and demonstrati ons by PAGAD, and the 

delivery of ultimatums to the houses of various dru g lords. Support figures apparentl y rose, until a sp lit in 

the leadership of PAGAD took place on 20 September 1996. Ali Parker, until then one of the key leaders of 

PAGAD, reportedly re leased a press statement to the Cape Times in which he made the following all egati ons 

against PAGAD: 

Qibla members with in PAGAD were trying to assassinate him 

2 Qib la was res ponsible for hijacking the PAGAD movement as they had a " hidden agenda" 

3 Qib la members were gui lty of blackmail and extortion of businessmen in o rder to raise funds 

4 Qib la was trying to overthrow the government 

5 Qibla members encouraged peop le to burn down mosques in order to "gain momentum for the cause" 

2 18 

 
 
 



Thi s statement resulted in the suspension of Parker from the movement o n 21 September 1996, a move that 

was reportedly the result of consultat ion with thousands of people present at a meeting held at the Gatesville 

Mosque. A few days later, approximately 7000- 10 000 people marched onto parli ament from the Muir Street 

Mosque in Di stri ct Six , which PAGAD claimed was proof enough to show that the masses were no t in 

favour of Parker's "treacherous" statements. The sp lit within PAGAD deepened, when on 29 September 

1996 Ali Parker, Farouk Jaffer and Nadthmie Edries he ld a meeting at the Habibia Mosque. It was during 

this meeting that Parker alleged that PAGAD was under the contro l of Qibla, whi ch reportedl y was 

responsible for the militancy within PAGAD. No ev idence of these allegations was provided. PAGAD 

pointed out the irony of the media' s sudden turn of attitude, inc tuding re- Iabe lling Parker, who had earli er 

call ed for a ho ly war and sui cide bombs, a moderate. In addition, a so-ca lled "top-secret" document marked 

" Islamic militancy in South Africa" was made public. According to this document, which apparentl y made 

up the minutes ofa cabinet committee meetin g on security and inte lli gence affairs he ld on 15 August 1996, 

PAGAD itse lf, as an organisation with legitimate concerns should not be stigmati sed; however, militant 

e lements within PAGAD should be iso lated. These included organi satio ns such as Qibla and the Islamic 

Unity Convention - whi ch, as is evident from the above, had recently been " identified" by Parker as having 

" hijacked" the PAGAD movement (PAGAD 1996). 

Ass uming that Qibla did infiltrate the PAGAD leadership (the likelihood of which is discussed in more 

detail below), it would appear that the organi sati on started gro uping itse lf around two major ideo logical 

poles after the internal sp lit had taken pl ace in 1996. These constitute the militant Islam of Qibla, effectively 

underlining the strong anti -gangster, anti-drug stance manifest in PAGAD's officia l objecti ves. Similarly, 

the militant st rand of PAGAD, as represented in the G-Force, seems to embrace para-military style, ce ll 

based operations, as we ll as urban guerrill a tactics, as possibly also manifest in the urban terrorist attacks i.n 

the Western Cape (Pillay 2002: 65). Botha (200 1: 44) underlines thi s po int by arguing that the radical fac ti on 

coa lesced under the leadership of Abdus Salaam Ebrahim, who was in favour of confronting gang leaders in 

a vio lent manner, and even eli minatin g some of them. The more "democratic" strand , on the other hand , 

argued for PAGAD protests to operate within the state's law, demonstrating displays of popular support 

through marches and mass gatherings (Pillay 2002: 65) , and also advocated co-operati on with the police in 

crim e prevention functions , while rejecting militant strategies. 
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6.2.3 Urban terrorism PAGAD involvement? 

PAGAD' s initial focus on drug dealers from the Cape Flats was alleged ly expanded later on to include 

government structures, cleri cs, security force personnel, restaurants and other business interests, as the 

organi sation became increasingly more militant. Qibla's take-over of PAGAD's core leadership meant that 

ca lls for the establishment of an [slamic state were increas ingly being introduced and also resulted in 

accusations that the South African soc iety and government were immoral. The establishment of PAGAD's 

security wing, the G-Force, later apparently propelled the organi sation into the phenomenon which for 

several years was to plunge the Western Cape into a state of instability and unpred ictability: urban terrori sm. 

In 1998,225 people died and 475 were wounded in 728 incidents involv ing pipe bombings, drive-by 

shootings and arson attacks in the Western Cape. Of these incidents, however, only 200 were linked to 

PAGAD; the remaining ones were attributed to gangsters. In 1999, the number of such attacks dropped to 

37 I , as the focus progressively shi fted to Cape Town 's police stations, restaurants, bars and gay venues. [n 

2000, this particular focus seemingly intensified, as incidents of urban terrori sm targeted shopping centres, 

gay bars, the US Consul ate, Cape Town International Airport and magistrates and po licemen who were 

involved investigation of PAGAD·related court cases (Briefing on urban terror in the Western Cape: a 

PAGAD perspective 2000). 

A chronology of the most prominent incidents of urban terrorism reads as follows. On 26 June 1998, a bomb 

exploded outside the Mowbray po lice station. No one was injured and no arrests took place. A few days 

later, on 6 August 1998, a bu ilding housing the police task team investigating PAGAD was bombed, killing 

a street vendor and injuring another. Thi s was fo llowed by another incident on 25 August 1998 in which two 

people were ki lled and at least 25 injured when a pipe bomb ripped through Planet Hollywood restaurant on 

Cape Town's Waterfront. Although three PAGAD members were detained for questioning, they were all 

released. On 18 December 1998, a pipe bomb exploded outside the Wynberg synagogue during Chanukkah 

ce lebrations. No one was injured and no arrests were made (Shaw 2000: 6). 

The government responded to thi s situation by amending the 1992 Criminal Law Second Amendment Act in 

January 1999. This amendment outlawed military or parami litary actions by non-governmental groups, 

including PAGAD. It also prevented members of political or paramilitary organisations from publicly 

displaying weapons. The Department of Justi ce stipulated that members of any organisation wou ld no longer 
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be allowed to carry weapons, plan campaigns of a military or paramilitary nature, train for operations or 

manufacture, construct or use any weapon, ammunition, explosive or ex plos ive devices (Chandler 1999: 3). 

Incidents of urban terrori sm continued th roughout 1999, starting on the fi rst day of the year. Two people 

were inj ured when a pipe bomb hidden in a car parked in the parking lot at the Victoria & A lbert Waterfront 

in Cape Town exploded. Later on that month, on 28 January 1999, at least II people were injured when a 

pipe bomb placed in a car outside the Woodstock police station ex ploded during lunch hour, just days before 

Operation Good Hope, the state's latest anti -urban terrorism initi ati ve, was to be launched. No arrests took 

place. On 30 January 1999, a woman was slightl y injured when a pi pe bomb pl aced in a car outside 

Woodstock police station detonated. No an-ests were made. A few months later, on 9 M ay 1999, a pipe 

bomb placed in a car outside the A thlone police station exploded. No one was injured and no arrests were 

made. Later on in the year, on 6 November 1999, nine people were injured in a bomb bl ast at the gay Bl ah 

Bar in Green Point, central Cape Town. Thi s was fo llowed by another attack on 28 November 1999, when a 

bomb exploded at St Elmo's Pizzeri a in Camps Bay, injuring 48 people and tri ggering a strengthening of the 

anti -urban ten-orism campaign, Operation Good Hope, which had prev iously been sca led down. On 24 

December 1999, a bomb tri ggered remotely by a ce ll phone injured seven police officers at Green Point 

(Shaw 2000: 6). The St Elmo's bomb blast came as a parti cularl y nasty shock to police authoriti es who had 

been under the impress ion that they had managed to contain the urban terror threat to a considerable ex ten t 

th rough the arrest and refusa l of bail to key PAGAD members linked to bombings, dri ve-by shootings and 

the manu factu re of pipe bombs. They were therefore starting to down-scale Operation Good Hope which 

was meant to stop functioning by mid-December 1999 (Merten 1999: 10). 

It was also in 1999 that PAGAD and Qibl a were placed on the US State Department's list of emerging 

terrori st groupings, because it was believed by authoriti es in both South A fri ca and the United States that 

these two organi sati ons may have been behind the Planet Hollywood bombing at the Victori a & A lbert 

Waterfront in 1998, as stated in a US State Department report. The same report also stated that PAGAD was 

suspected of conducting 170 bombings and 18 other violent actions in 1998 alone. In reaction, PAGA D 

spokesperson Cassiem Parker lashed out at the US government, denying all allegations on the bas is that 

these were " totally subjecti ve and utterl y untrue" . He also denied that PAGAD was involved in any terrori st 

attacks (W ashington Correspondent and Staff Reporter 1999: 4). 
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Incidents of urban terrori sm persisted throughout 2000. On 12 January 2000, a bomb attached to a motor 

cycle exp loded outside the Wynberg magistrates court, injuring one person. A few months later, on 22 May 

2000, police managed to deact ivate a bomb outside a popular Sea Point restaurant, the New York Bagels and 

Sitdown. They were not equall y successful shortl y afterwards, however, as on 10 June 2000, three peop le 

were injured when a car bomb exploded outside the same restaurant. On 18 June 2000, a bomb placed inside 

a dustbin at Cape Town's International Airport ex ploded. No one was injured. Less than a month later, on II 

August 2000, two people were injured when a bomb exp loded outside the Constantia Vill age shopping 

centre in Cape Tow n. On 19 August 2000, one person was injured when a car bomb exp loded outside the 

Bronx Nightc lu b in Green Point and on 29 August 2000, seven people were injured when a car bomb 

deto nated in Adderly Street, central Cape Town during rush hour (S haw 2000: 6). On 7 September 2000, 

Magistrate Piet Theron, one of the judicial offi cers presiding over urban terror related cases in vo lving 

members of PAGAD, was fatally wounded outside hi s residence in Plumstead, in a drive-by shooting 

(Briefing on urban terror in the Western Cape : a PAGAD perspective 2000). On 8 September 2000, a car 

bomb ex ploded out side the OBZ cafe in Main Road, Observatory, a suburb close to central Cape Tow n. This 

was followed , a few days later, on 12 September 2000, by a bomb ex plos ion in a tree outside a meeting hall , 

injuring seven and narrowl y miss ing th e Premier of the Western Cape, who was about to address a political 

meeting at the venue (Shaw 2000: 6). On 18 October 2000, a blast occurred outside the Something Fi shy 

eatery in Kennil worth , injuring four people. The ex plos ion took place near the offi ces of South Afri ca ·s 

offi cial opposition party, the Democrati c Alliance. On 3 November 2000 a bomb was defused at the Keg and 

Swan pub in Bel lville. This event was fo llowed by the assassinati on, on 26 December 2000, of Yusuf and 

Fahiema Enous, who were enro lled in the witness protecti on programme . Both were key state witnesses in 

the tria l of a ll eged PAGAD members, Fai zel Waggie and Nazeem Davids, who had been charged with 

telTori sm and attempted murder for placing an ex plosive dev ice at the Keg and Swan pub in Bell ville (Both a 

200 I: 57). During the period of urban terrori sm di scussed above, pipe bombs a lso ex ploded at the homes of 

Uni versity of Cape Town (UCT) academic Ebrahim Moosa and former Muslim Judicial Council pres ident, 

Sheick Nazeem Mohammed. In additi on, the homes of several businessmen were attacked. Among those 

killed were Adam Vinoos and hi s son Faize l, shot dead in two separate dri ve-by shootings, as we ll as Rafi eq 

Parker, who was killed in the dri veway of hi s home. A number of top city gang leaders were also ki lled in 

vari ous dri ve-by shootings (Briefing on urban terror in the Western Cape: a PAGAD perspective 2000). 
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The urban terror incidents which took place in 1999 and 2000 were perceived by many as an outri ght attac k 

on the state and caused the government to re-think the fas t-trackin g of new anti-terror legislation, in order to 

augment the powers of the Security Forces. Among other measures, thi s legislati on woul d prov ide fo r the 

detention of suspects fo r longer th an the 48 hours a ll owed by the Criminal Procedu re Act; authorities would 

be a llowed to stop and search both peop le and vehi cles, and people suspected of withho lding informati on 

re levant to terrorist acts, could be interrogated. To date, thi s leg islati on is still pending and has received 

criti cism from various quarters, as the measures suggested are remini scent of the anti-terror legislati on 

e mployed during the apartheid era, whi ch was and remains notori ous fo r the human-ri ghts abuses and 

maltreatment of ··terrori sm" suspects that it gave ri se to. The criticism that has been lev ied against the 

proposed anti-terror legislati on is d iscussed in more detail in the concl uding chapter of the di ssertati on. 

Importantly, it has to be noted that there is no proof beyond doubt that PAGA D was so lely responsible fo r 

the urban terror experi enced in the Western Cape . There are, however, certai n indicati ons that implicate the 

group . So, fo r example, the contents of slogans shouted during tri als of PAGA D members was anti 

government and aimed at the j udges and po lice investi gators in vo lved in these cases, fo r example, "one 

prosecutor, one bullet; one po liceman, one bullet". Court tri als of PAGA D members were soon, if not 

si multaneously, fo ll owed by bomb ex plosions. Dri ve-by shootings and assassinati ons of poli ce in vesti gators 

and magistrates who hand led PAGA D re lated in vesti gati ons took place as we ll. Also, reportedl y, numerous 

state witnesses in PAGA D tri als, as well as po li ce in vesti gators, who in vesti gated PAGA D members for 

their in vo lve ment in urban terror incidents, were intimidated and received death threats. In add ition, PAGAD 

has not de noun ced the urban terror attacks that took place in the Western Cape between 1998 and 200 I. A 

num ber of PAGA D members have been jailed, though not fo r bomb attacks, but instead fo r murder, 

attempted murder and the illegal possess ion of firearms or pipe bombs. A dditi onal convicti o ns have ranged 

from intimidat ing a poli ceman to illegall y possess ing firearms or pipe bo mbs. Controversy still surrounds the 

invo lvement of PAGA D members in the urban terror incidents, and simultaneously it must be borne in mind 

that some gangs in the Western Cape also have the capac ity to make use of exp losives and have in fact been 

responsible for bomb blasts in the past (Briefing on urban terror in the W estern Cape: a PAGAD perspecti ve 

2000). 

Four dist inct operati ons were launched by security fo rces to counter the urban terrori sm plaguing the 

Western Cape. The first was Operati on Recoil , whi ch was launched on 23 October 1997 in o rder to counter 

growing insecurity among the populati on of the Western Cape. The operati onal concept defining Operati on 
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Recoil was based on an intelligence-dri ven factor, a hi gh-densi ty crime prevention factor, investi gating task 

groups and co-ordinat ion and visible force leve ls. The success of Operati on Reco il lay in the latter' s 

principle of conducting visible hi gh-density operations so as to flush out criminals at parti cul ar flashpoint 

areas. Furthermore, thi s strategy improved the SAPS 's ab ility to synchroni se and focus hi gh-density 

e mployment in flashpoint areas, on the basis of weekly crime pattern anal yses. The result of the visible hi gh 

de nsity conti ngent of Operation Recoi I was th at by 22 Jan uary 1998, a tota l of 7 437 arrests had taken place 

(Boshoff 2001 : 70-74). 

Operation Saladin replaced Operation Recoil , as by earl y January 1998 it seemed that the spec ifi c foc us of 

PAGAD had changed and that pipe bomb attacks and drive-by shootings aimed at the po li ce, drug dealers 

and Muslim busi nessmen were on the increase. The state thus engaged in a more inte lli gence-dri ven 

operati on, Operat ion Sa ladin , whi ch was formed within Operation Recoi l and was aimed at detecting and 

monitoring the perpetrators of acts of urban terrori sm in both gangs and PAGAD. Operation Salad in was 

aimed at monitoring suspects and, once a movement indicating a possible attack was detected, to inform the 

Joint Operation Centre (JOC) in Cape Town, which in turn wou ld , as soon as possib le, send forces to the 

area concerned. There was a lso a qui ck reaction force , which would be directed to intercept suspected 

potential perpetrators before they reached their target or, if thi s was not possible, to do so once the 

perpetrators re turned fro m their target. In additi on, the "hi gh-density" element of Operat ion Reco il was made 

use of in order to act as an additi onal deterrent to would-be perpetrators to fru strate them, to hamper their 

access to intended targets and thus to also deny them the opportunity of going about their ill egal acti vity 

unhindered. The successes of Operation Saladi n lay in the latter' s ro le as a deterrent to prevent acts of urban 

terrori sm and gang-re lated vio lence, and also led to the arrest of people invo lved in acts of terrori sm 

(Boshoff 200 I: 74-76). 

Between December 1998 and January 1999 the nature of the threat of urban terrori sm changed in emphasis 

and target, however. PAGAD spokes persons started making threats against members of both the inte lligence 

and security forces, and an increasing number of attacks were increasingly ai med at the security forces and at 

businesses - the pipe bomb attacks at th e Cape Town poli ce stati on and the Victori a & Albert Waterfront are 

two cases in point. An initi ati ve with a different focus was thus req uired : Operation Good Hope. This 

operati on requi red an immediate increase in security fo rce leve ls, whi ch ultimate ly included more th an 1200 

members. It contained an intelligence-driven aspect, aimed at focusing o n both tacti cal intelligence and 

224 

 
 
 



gathering, but also included an investigati ve aspect, focusing on urban terrori sm, actions resulting from 

crowd management and other cases, regarding identified suspects. Protection tasks for political and other 

targets were also organised by the national and prov incial protection serv ices. Reportedly, thi s strategy, in 

place from January 1999 to January 2000, resulted in a maj or dec line of acts of urban terrori sm in the 

W estern Cape, as well as numerous arrests of indi viduals invo lved in such acts. PAGA D-related incidents 

were at a low number of 22, with fifteen arrests hav ing taken place. The success in Operation Good Hope 

thus mostl y lay in the integrated approach, combining intelligence and in vestigation (Boshoff 200 I: 76-80). 

Operation Crackdown fo llowed Operation Good Hope and, like the laller, adopted the concept of multi 

disc iplinary interventions. Crackdown's operational concept was based on a two-pronged approach, on the 

one hand a serious and vio lent crime/geographica l approach, focused on geographica l "hot spots", clustered 

in to crime combating zones; and on the other an organi sed crime approach, focused on the identi f ication of 

syndicates who had the highest impact on organi sed crime. In high crime areas, multi disc iplinary 

i nterventions would take place to ensure that the soc ial sector would concentrate its socio-economic 

development and crime prevention ef forts in the same areas as the security forces. Operati on Crackdown, 

I ike its predecessors, also achieved noticeable successes (Boshoff 200 I : 80-82). Nonetheless, despite these 

reportedly substantial successes, it has to be remembered that most of these operations only contained the 

urban terroris t th reat for a short time, unt i l the focus of the threats changed and adaptations had to be made 

to the di fferent strategies. In terms of Operation Good Hope for instance, a number of high profil e bombings 

in Cape Town at the end of 1999 revealed the strategy's prime weak ness: it was unable to identify and 

effecti ve ly destroy the groups or cells responsible for these acts of terror (Schonteich 200 I : 143). In 

addition, a parti cularl y seri ous problem faced by those engaged in the f ight against urban terrori sm was the 

fac t th at under South A fri ca's very liberal Constitution it is required that those who come forward as 

witnesses have to submit sworn statements in order to ensure thal the transparency and accountability of the 

legal system are upheld. As the urban terror campaign worked on the basis of int imidation, however, those 

witnesses willing to testify in court, inevitab ly placed themselves and their families in grave danger. In 

addi tion, the witness protection programme left much to be desired and did not provide adequate protection 

to people (Ensor 1999: 2). A lso, such operations do not address the core basis of the problem which in 

essence necess itates substantial socio-economic development and education in itiati ves in order to counter the 

threat of gangsteri sm and drug-related crimes. 
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Despite the shortcomings of the government's anti -urban terror initiati ves, these have nonetheless largely 

managed to bring the threat of urban-terror attacks under control , mostly, it would seem, as a result of the 

arrests and prosecutions of a number of leading PAGAD G-force membe rs. A low-point for PAGAD was the 

harshest prison sentence yet handed down in a South African urban terror case, when the Cape High Court 

sentenced PAGAD member Mansoer Leggett to II life terms, plus ten years for each of seven attempted 

murders in March 200 I. Legett was convicted of carrying out a seri es of murders over a period of five 

months in 1999 and , incidentall y, a ll those murdered were either suspected drug users or dealers o r members 

of Cape Town gangs. What is important to note here is that despite the la rge number of charges against 

PAGAD members, the authorities have succeeded in securing only a small number of actual conv ictions. 

This has been due to the fact that key witnesses have ei ther been murdered or forced to stay silent, and many 

potential witnesses have gone into hiding to avoid being subpoenaed. Prosecutors argue that their abi lity to 

prove cases agai nst PAGAD members is limited by the public's fear of testifying against them. Al so, several 

witnesses or members of their fa milies have been shot dead in the past few years. Nor, as has already been 

mentioned, have the police been ab le to concrete ly prove that PAGAD has been so lely responsible for the 

bombings. In the case against Legett, for example, the convicti on was based so lely on balli sti cs and forensic 

ev idence, as, according to the State prosecutor, Helen Booyens, "witnesses simply failed to appear in court". 

Other length y sentences that have been handed down as far as PAGAD members are concerned, were those 

of PAGAD member Dawood Osman, who was sentenced to 32 years, and Ismail Edwards, who received a 

25 year sentence (South African PAGA D vigil ante sentenced to II li fe terms 200 I). 

Mogamat Isaacs was given jail terms addi ng up to 180 years for three murders and related offenses on 2 1 

October 2002, after hav ing escaped from custody on 19 September and having been re-arrested in an 

incident in vo lving shooting. The police had to interve ne using pepper spray in order to quell outraged 

PAGAD supporters, who were ye lling slogans and religious chants, outs ide the Cape High Court where the 

case was being heard. Isaacs was convicted of three counts of murder and eight of attempted murder in 

connecti on with an attack on a group of people at a braai in Hanover Park on 12 June 1999. The state a lleged 

that Isaacs and fellow PAGAD members Faizel Samsodien, Abubakar Jacobs and Gamiedoel Abrahams had 

opened fire on the group, apparently in revenge for the murder of Isaac's brother-in-law, Reza Heuwe l, son 

of the leader of PAGAD' s Tafelsig G-force ce ll , Abdul Heuwel (Schroeder 2002). Other PAGAD trials that 

received substanti al med ia coverage were those of Ebrahim Jeneker and Abdullah Maansdorp , both of whom 

were found guilty in the Cape High Court of multiple charges of murder, robbery and the illega l possession 
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of firearms and ammunition on 17 December 2002. leneker was found guilty on 17 of the 52 charges that 

remained against him, after he had been acq uitted of 77 other charges at a previous hearing. The 17 charges 

included three murder counts, one of attempted murder, fi ve of armed robbery, seven of ill egal possession of 

firearms and ammunition, and one fo r po inting a firearm. Maansdorp, who had been cleared of 126 other 

charges at a previous hearing, was found guilty on 18 counts, including three of murder, one of attempted 

murder, six of armed robbery, three of kidnapping, four of illegal possess ion of firearms and ammunition 

and one of po inting a firearm (Kemp 2002). [n October 2002 it was reported that 45 PAGAD members were 

in jail , wh ile IS had been killed since 1996 (Ri se and fall of PAGAD 2002). 

To date, it is generall y accepted that the threat once posed by PAGAD has been large ly "contained" , as most 

of the leadership is currentl y behind bars on cases re lating to th e spate of bombings and murders in the 

Western Cape since 1997 . Nonethe less, the organi sation reportedl y, accordin g to South Africa's nati onal 

intelli gence, continues to be divided between those who want to continue the terror campai gn as their 

objecti ves have not been met, and those who are in favour of negoti ating an amnesty with the government 

(Michaels 2003: 4). PAGAD, as usual , continues to deny that it was invo lved in a "terror campaign" at any 

point in its ex istence. Rather, its spokesperson, Cassiem Parker, has stated that the government ' s attitude 

towards PAGAD and its hindering of PAGAD's initi at ives to fight gangsterism and drugs, shows how little 

the government is interested in add ressing the country's crim e situation (S mith 2003: 4). 

[t now becomes important to look at the ideo logies of both Qibla and PAGAD, in o rder to determine the 

reasoning that informs the ex istence of the respective organi sati ons and, importantl y, again assuming that 

PAGAD's leadership has been infi ltrated by Qib la, the reasoning that may li e beh ind the urban terror attacks 

that PAGAD's G-force has been implicated in . 

6.3 THE IDEOLOGY OF OIBLA 

Qibla emerged in South Africa in the 1980s as a militant pro-S hi ' ite fundamentalist force, which took its 

inspiration from the 1979 Irani an revo lutio n. Its creati on was aimed at promotin g the a ims and ideals of the 

Lranian revo lution in South Africa, and, furt hermore, at propagati ng, defending and implementing the stri ct 

Islamic principles associated with said revo lution among South African Musli ms, thereby transforming the 

country into a full y-fl edged Muslim state (theocracy) under the slogan, " One Solution, [slamic Revo lution" . 
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During the apartheid strugg le, Qibla simultaneously lent its support to the blac k consc iousness movement in 

South Africa, in parti cul ar Pan Afri cani sm, and the noti on of an Islamic revo lution in the country. Qibla's 

close re lati onshi p with the PAC and Azani an People' s Organi sati on (AZAPO) continued throughout th e 

1990s. Though the o bjecti ves of Qibla are not clearly spell ed out, due to a lack of in formati on, it can be 

assumed that the organi sati on's ultimate goal is the poss ibility of launching an Islami c revo lution in South 

Afri ca. Much spec ul ati on ex ists about the ex te nt of Qibla' s in vo lvement in PAGAD. Although both the 

Is lamic Unity Convention (ruC) (Cassiem played an instrumental ro le in its establishment in the mid- 1990s) 

and Qibla have repeatedl y d istanced themselves from PAGA D, there are many in the Muslim community 

who are of the op inion that PAGA D is fully under the contro l ofQibla. Accordi ng to one commentator, 

"Whatever Cassiem's in vo lvement with PAGA D, he remains - as the South Afri can ori ginator of a rad ical 

agenda based upon a revo lutionary read ing of the Qur(1II - the movement's ideological father'" (Botha 200 1: 

40-4 1 ). 

Qibla 's members are generall y perceived as outspoken supporters of the Islamic j ihad and the movement is 

ab le to capitali se on issues such as South Afri ca' s abnorm all y hi gh crim e rate and the governm ent 's apparent 

inability to deal with thi s as legitimate reasons for its militant ac ti ons in favo ur of Islamic laws and values . 

Q ibla furtherm ore sees itse lf as the true protecto r of orthodox Islami c values in a decaying Western 

ori entated society and world . Mus lims, according to Qibla, owe it to the ir fa ith to oppose any corrupt and 

inefficient state . In the long term, the movement aims to assist pro- Islamic fundamenta li st countries in the 

Middle East, such as Libya and Iran, in the estab li shment of an Islami c (theocrati c) Republic in South 

Africa. Thi s aim is based on the notion th at Western capita li sm cannot be reformed o r im proved, whi ch 

therefore means that it must be totall y destroyed so as to ensure an improvement in the position of the 

"dispossessed masses" . Thi s, in Qibla's view, necess itates a repl acement of capita li sm with a po li cy of 

nationali sati on without compensati on, an idea which is al so supported by South Afri ca nati onal-sociali st 

o rgani sations such as the PAC, AZA PO and others that form part of the Pan-Afri cani st, Black 

Consc iousness and Black Power movements. In terms of socia li st principles then, the "di spossessed masses" 

represe nt the onl y true vehi cle fo r the complete destru cti on of capita li sm and consequently the introducti on 

of an ega litari an state ruled accord ing to the principles and the laws of the Sha ria (Le Roux 1997: 55). It is 

interesting to note how Qibla has merged Islamic fundamenta li st rhetori c with the soc ia li st ideo logy, dating 

back fro m Cold War times, propounded by movements such the PAC. The idea of redi stri buting the 

country's wealth among it s citi zens and thereby establi shing an egalitari an state that will be able to destroy 
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the unjust and unbalanced legacy of cap ita li sm seems ideali sti c, as well as unreali sti c for several reasons. 

Firstl y, nati onal-soc ia li st ideo logy has been large ly di sc redited in the post-Cold War era, especia lly as far as 

a po li cy of " nati onali sati o n without compensati on" is concerned , whi ch, in the South A fri can context 

especiall y, is hi ghly unfeasible, taking illlo account the painful legacy o f hi ghl y unequ al land di stributio n. 

Secondly, again in the South A fri can contex t, it is unrea li sti c to ta lk o f the possibility of the establi shment of 

an Is lamic state, especia lly as o nl y 2,5 percent of the populati o n is Muslim and as most of these reject 

Is lamic fund amentali st rhe tori c. 

Because of its affili atio ns with the po liti cal le ft in South Afri ca, Q ibla rejects the ANC- Ied gove rnment as it 

be lieves the latter to be committed to the "transformation" rather than the perceived necessary "destructi on" 

of aparthe id and the " redi stributi o n" of land and wea lth . Qibla be lieves th at South Afri ca ' s new di spensati o n 

wi II eventua ll y lead to an economic po li cy that will be under the exciusi ve contro l o f the West and its white 

cap ita li st interests. An additi o nal argument is that although the governme nt has in the short term managed to 

c reate the positi ve idea o f hav ing " Iibe rated" the co untry, its c lose assoc iati o n with the capita li st West will in 

the long run lead to the impoveri shment of the masses (Le Roux 1997: 55). Qibla thus seems to be 

characteri sed by a dec idedl y anti -Western rhetori c, whi ch a lso suggests a n e lement o f insecurity and fear at 

the thought of be ing a marginali sed minority in a country large ly open and respo nsive to Western values and 

ideas. 

S ince PAGA D's establi shment in 1995, there have been numerous allegati ons by the med ia and members of 

the Cape Muslim Community that Qibla has infiltrated PAGA D and is using it as a vanguard organi satio n 

fo r mobili sing its o bjecti ves (Botha 200 1: 40). In fact, PAGA D's fo rm ati on in 1995 has been direct ly lin ked 

to Qibla' s inability to deve lop into a mass organi sati o n in order to promote the Is lamic fundamenta li st va lues 

it represents, a problem th at was parti a ll y aggravated by Qi bla leader Ac hmad Cassiem' s lengthy 

impriso nment of II years o n Robben Island and continued subsequent restri cti o n of a further II years. Since 

hi s re lease from pri son, however, Cassiem has made every effo rt to fo rm a mass organi sati o n representing 

the ideals of the Irani an Revo lution, an aim whi ch has arguabl y largely been facilitated by the form ati on of 

the IUC in 1994 and PAGA D in 1995. It is thus be lieved by many, despite Qibla's pe rsistent deni a l o f any 

ti es with PAGAD, th at the latter is the military arm of the ruc and that it has the predominant aim of 

mo bili sing support by means o f di splaying Islamic principles and protectin g ordin ary c iti ze ns. According to 

thi s presumpti o n, it could thus be argued th at due to the government 's inability to effecti ve ly deal with South 
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Afri ca's escalatin g crime situation, both Qibla and the IUC have found a very legitimate reason around 

which to mobili se support fo r their Islami c fundamentali st cause, under the gui se of PAGA D's fight against 

gangste ri sm and dru gs (Le Roux 1997: 6 1). 

As has a lready been argued, however, the above rests on specul ati on rather than concrete proof and Qibla 

has continuously denied any in vo lvement with PAGA D. In additi on, the secre ti ve nature of Qi bla's 

organi sati on and its re lated re luctance to di verge detail s about its stru ctu re and membership, makes it 

ex tremely difficult to establi sh the truth behind any such claims (Botha 2001 : 40). At the height of the urban 

terrori st campaign in February 1999, Qibla leader Achmad Cassiem once again di stanced himself fro m 

PAGA D, stating th at hi s organi sati on was not in favo ur of " isolated bombings and incidents of vio lence" 

that di d not " in vo lve the masses of the people" . In stead, he propagated somethin g akin to a revo lutionary 

armed stru gg le, such as the Iranian revo lution against the Shah which ushered Ayato llah Khomeini into 

powe r. He also sai d that Qibla had publi cly condemned many bombings th at had taken part over the years 

and th at such condemnations logicall y included condemnati ons of terrori sm, of whatever nature. Again , he 

di stanced himse lf fro m PAGAD, saying that Qibl a dea lt with the root causes of the problem (presumably 

that of crime), whil e PAGAD mere ly dealt with its symptoms. He d id , however, concede that PAGA D' s 

anti -drug and anti -gangster age nda fo rmed part and parce l of Q ibla's ideal noti on of a society where a lcoho l 

and drugs have no place (Mgxas he 1999: I). 

Q ibla's decisive ly Islamic fundamentali st ideology, coupled with its preference fo r nati onal-socia li st ideas 

co ul d thus be behind the ac ti ons of the militant PAGAD facti on that reported ly was formed as a result of the 

sp lit that took place within the PAGAD leadership . This could partiall y help ex plain th e targeting of state 

structures and businesses th at ex ude "Westerni sati on" and "capita li sm", such as Planet Ho llywood. It now 

becomes important to look at PAGAD's ideo logy in order to determine how thi s di ffers from the Islamic 

fun damenta li st ideo logy propounded by Qibla, and how, in thi s way, PAGAD leaders have continuously 

managed to deny any links with Cass iem's movement and it s rather more "rad ica l" agenda. 
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6.4 THE IDEOLOGY OF PAGAD 

The supposed covert and militant dimension of PAGAD is not necessaril y ev ident in its genera l press 

releases and aims and objecti ves, whi ch resound with morality and "doing the ri ght thin g" , The offi c ial 

PAGAD website states th at PAGA D has the fo ll owing aims and objecti ves: 

To propagate the eradi cati on of dru gs and gangsteri sm fro m soc ie ty, 

2 To co-o perate with , and to co-ordin ate the acti viti es o f peo ple and people' s organi sati o ns, who have 

similar aims and objectives. 

3 To make every efforlto in vite, moti vate or acti vate and to inc lude those people and peop le's 

o rgani sati ons that are not yet part of the PAGAD campaign, 

4 To raise funds to rea li se the foregoing a ims, 

These o bjecti ves are meant to contribute to PAGA D' s vis ion of bringing about "ajust soc ial order, devoid of 

the ev i Is of gangste ri sm and drugs" , by means of " rais i ng the conscio usness of the people, mass 

mobili sati ons and mass action" , PAGA D' s mi ssio n statement underlines both its visio n and its o bjecti ves 

and states that PAGAD is a "carin g people' s movement, proceed ing fro m a foundati o n of truth , unity, justi ce 

and fearless ness, with the ultimate aim of erad icatin g the ev il sco urge of gangsteri sm and drugs fro m 

society" , in acco rdance with "the Di vine Will of the Creator" , 

It is a lso interesting to note the reasonin g behind the form ati on of PAGA D, whi ch bo il s dow n to 

d isillusionment with the fac t that after a lmost a year in offi ce (i n 1995) the new "democrati c government" 

had not yet addressed any of the issues th at had won them the e lectio ns, What was parti cul arl y worrying was 

the sudden escalati on in the level of crime after the new government was inaugurated, as we ll as the 

" inabili ty of the po li ce and justi ce systems to effecti vely dea l with thi s increase in crime" , So uth Afri ca, in 

the post-aparthe id era, had reportedly a lso become a house for internati o nal drug smuggling, which had 

resulted in communiti es li ving in a permanent state of fear. S imultaneous ly, as a result of increasing leve ls of 

po li ce corrupti on, people no longer perceived the po li ce as the ir protecto rs, but instead it became a we ll -
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known fact that many policemen were o n the pay ro ll s of gangsters and that gangsters were progressively 

playing a prominent ro le in the post-apartheid era, workin g as police info rmers. In add itio n, a definite level 

01' mi strust prevailed, as the police force had retained many of the offi cers who had been hi gh-ranking 

apartheid personnel and were thus associated with human ri ghts vio latio ns committed under the apartheid 

regime . According to the PAGAD website, the initi al strategy adopted was o ne of consultati o n wi th 

government and its various departments, wh ich, when unsuccessful , became o ne of confrontation with the 

drug merchants and gangsters themsel ves. An educati on and dru g rehab i I itati on programme was a lso put into 

acti o n. Thus, PAGAD clai ms, its success can be attributed to the fact th at the organi sati o n consists of peop le 

who are committed to bringing abo ut a new socia l order based o n truth , j ust ice and mo ralit y (PAGAD 

I 997a). 

PAGAD's primarily overt functi on therefore is that of an anti -crime stru cture whi ch has the aim of 

combating and e radicating crime, gangsterism and drugs. As seen above , PAGAD classes its actio ns as the 

natura l responses of c iti ze ns who daily ex pe ri ence the failure of the state to protect them, whi ch after a ll is 

one of the state's most basic , yet a lso most important prerogatives. In add itio n, a PAGAD founding member 

has argued th at in contemporary South African soc iety, a non-confrontational approac h is simpl y no longer 

viab le as those who have the mandate to confro nt gangsteri sm and drugs, simpl y do not satisfactoril y fu lfil 

their duties. PAGAD thus arose with an age nda that included both confro ntati o n and force , the latter being 

equated with ex treme pressure and therefore not necessaril y being vio lent. From thi s resulted PAGAD' s 

two-pronged strategy to combat crime: confro ntati on directed at the governm ent , and confrontati o n directed 

at those who perpetrate crime (Botha 200 I: 46). 

PAGAD has reported ly a lso engaged in some important and constru cti ve socio-economic initi ati ves, such as, 

for example, its Nati o nal Conference he ld in March 1997 th at dealt with educati on in the Western Cape. 

According to the memorandum of thi s confe rence, particul ar attenti o n should be paid to the need to provide 

children with counse lling when it comes to sex ual abuse, which , in turn , often goes hand-in -hand with the 

misuse of drugs or alcoho l. Other issues whi ch were addressed at the conference were the hi gh leve ls of 

re trenchment of teachers, an acti on which apparentl y took place with very littl e consultati on with the parties 

involved, the government ' s refusal to grant free educati o n to se ni or pupil s and other genera l practical 

shortcomings faced by schoo ls, such as a shortage of books and c lassrooms (PAGAD 1997b). 
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A nother initi ati ve which PAGA D has been invo lved in is a Drug Counselling Centre which was offi cially 

opened on 20 February 1999 and offers a drug rehabilitati oR programme (PAGAD 2000d). 

PAGAD has furthermore categorically denied its involvement in the bombings in the Cape Town area, an 

accusati on which is sees as " an attempt to discredit the PAGAD campai gn". This was especially PAGAD's 

reaction to comments made by former pres ident Mandela in his 1999 Address to Parli ament, where he 

reportedl y accused PAGAD of being invo lved in "a murderous offensive against ordinary citi zens and law

enforcement agencies" and also said that PAGA D's campaign had "assumed a form of terrori sm". PAGA D 

replied by stating that its campaign was aimed at ensuring the safety and security of all the citi zens of the 

country, as we ll as ensuring effecti ve government. PAGA D also stated that it was not, as the government 

accused it of being, responsible for the fact that police resources were being used to fi ght its acti vities, rather 

than to combat criminals. While it was indeed true that the government was increasingly targeting PA GA D, 

it could be said at the same time that the government had never made the necessary effort to counter crime 

and gangsteri sm in South Afri ca. PAGAD also accused the government of being guilty of vio lating the 

constitutional ri ghts of PAGAD members by means of interrogating and torturing them (PAGAD 1999). A 

related accusation against PAGAD has been that the organisation has been demanding protection money 

from busi nessmen, something which it also strongly refuted. Instead, PAGAD vehemently opposes such 

policies, stating that business people invo lved in drug traffi cking or related acti vities have to make sure that 

whatever money they have acquired in thi s way must be ploughed back into the community to uplift the 

situation of innocent victims of drug abuse and drug addiction. These funds have to be used to ensure the 

rehabilitati on of addicts, compensation to families who have suf fered loss as a result of the social ev il , and 

psychological treatment for those who have been emotionally affected. PAGAD has also stated that i f any 

one of its members should illegally or unlawfull y demand money from business people, thi s person would be 

ex posed, as well as dealt with in an appropriate manner (PAGAD 1998) . 

PAGA D has furthermore repeatedly accused the government, and more specifica lly the police, of treating 

PAGA D members suspected or accused of terrori sm un fairl y. So, for example, Dawood Osman, who in 

December 1999 was sentenced to 32 years in prison, was moved from the Helderstroom Maximum Prison in 

Caledon to Pretori a M ax imum Security Pri son in the middle of the night while reportedly having been given 

false information in terms of being to ld that he was being transferred to Victor Verster Pri son in Paar!' 

PAGA D alleges that he is being held in a "torturous and degrading inhumane manner" in Pretoria (PAGAD 
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2000a). Other PAGAD members have apparently also suffered in pri sons, which has led some of them to go 

on hun ger strikes to protest their situation. Reasons given are the overcrowding of po li ce ce ll s, public strip 

searches, being held in a confined space for 23 hours a day, overcrowding in trucks when being transported 

between prison and court, being a llowed onl y one te lephone call per week, and no t being a llowed any 

contact visits (PAGAD 2000b). 

PAGAD's ideo logy is thus based on a stron gly morali sti c anti-crime, anti-drug stance, aimed at fulfilling 

those functions in society whi ch the government apparently has not been able to fu lfil. [t has fu rthermore 

become in vo lved in a number of constructi ve initiati ves, such as the drug rehabilitation centre, to address the 

problems which it has ide ntified in South African society. There is thus little in PAGAD's offi cial rhetori c 

that is remini scent of the Islamic fundamentali st ideo logy espoused by Qib la, whi ch has made it possible for 

PAGAD to re fute any accusati ons against it of in vo lvement in urban te rro r attacks. Nonethe less, as has 

a lready been mentioned , there is some evidence that links PAGAD to a number of the attacks that have 

occurred in Cape Town, which, in turn , re inforces the probability ofQibl a invo lvement in PAGAD' s 

leadership . 

Throughout its ex istence PAGAD has adopted a dual strategy which on the one hand focuses on "overt" or 

largely lega l acti viti es, such as the drug rehabi litati on centre or criti cisms lev ied against the Western Cape 

ed ucation system, as mentioned above, but on the other hand also includes a seri es of "covert" ac ti viti es 

which are both vio lent and ill egal. The leadership of PAGAD, again as a lso mentioned before, categori ca ll y 

den ies the in vo lvement of PAGAD in violent acti ons against drug lords and gangsters, but, at the same time 

does not condemn "people within the organi sati on" who mi ght resort to such attacks. [n fact the PAGAD 

leadership has give n people the go-ahead to engage in any kind of measures that "will get rid of crime ... If 

the people should decide to take the law into their own hands, we wish them the best of luck". What 

ev idence is there of PAGAD' s in volvement1 From 1996 onwards, numerous suspected drug dea lers and 

members of gangs were given ultimatums by PAGAD, telling them to cease their illega l act iviti es. When the 

ultimatums were not complied with, "fo llow-up" actions took place in the fo rm of vio lent assaults and 

attacks on the homes and vehicles of such suspected drug dealers and ga ng members. A lso, some of the 

victims of such attacks have identified their attackers as acti ve PAGAD members. In addition , a number of 

ex plos ions have been lin ked to PAGAD and it has al so been estab li shed that the bombs which were located 

at the Blah Bar, St Elmo's and Mano's restaurants, as well as at the Wynberg magistrates' court were all 
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detonated by means of the use of cellphones. Forensic tests a lso revealed that the bombs consisted of a 

combination of pipe and petrol bombs, bound together with cable ties. Shrapnel, consistin g of triangular bits 

of metal and chopped-off nail s, was also found at the scene of a ll these bombings. Furthermore, there have 

been bomb attacks at court appearances of several PAGAD members (Botha 200 I: 58-60). 

Islamic fundamentalists, presumably part of Qibla, have thus apparent ly used the issues of gangsteri sm and 

drugs to garner popular support for PAGAD and even if the government should eventually find ways to 

combat gangsterism and drugs, it is likely that these fundamentalists will continue to find other issues with 

which to bo lster public support for their vio lent opposition to South Africa's liberal -democrat ic order. 

PAGAD, despite its likely in vo lve ment in acts of urban te rrorism and violence, nonetheless has a va li d point 

in raising the issue of gangsteri sm and drugs, which poses a substantial prob lem in the poorer areas of 

g reater Cape Town, foster ing turf wars between rival gangs, assassinations, kidnappings, murders and 

general hi gh leve ls of crime. It a lso needs to be po inted out here that gang violence is more responsible for 

instability in the Western Cape than PAGAD and that at the heart of thi s phenomenon lie large socio

economi c problems (Botha 200 I: 62-63). Thus, whi le the threat of urban te rrori sm has been contained for 

the moment, lasting so lutions need to found in order to counter the crime problem which is detrimental not 

onl y to South African Muslims, but to the South African popu lation as a who le. As long as the governm ent 

appears not to be ab le to cope with the crucial chall enge of making South Africa safer for the average 

citizen , the poss ibility of the re-emergence of vigilante groups who decide to take the law into their own 

hands, as the government does not present a viable law-enforcement alternative, is ever-present. 

The dialogic model of interpretati on is thus used in thi s chapter to attempt an open-minded , yet criti ca l 

analysis of the respective ideologies of Qibla and PAGAD, the organization whose leadership the former has 

reportedly infiltrated to a large ex tent. In addition, structural (eco nomic, po liti ca l and soc ial) factors are 

taken into account to, among other things, help exp lain the ro le of Islam in South Africa and, more 

specificall y, the reasons for the formati on of PAGAD. The precarious gangsteri sm and drugs situation in the 

Weste rn Cape has been crucial to the initi a l enthusiasm and popular support for PAGAD before its apparent 

take-over by Qibla. Ultimately, then, it is necessary for the government to find lasting so lutions both in 

terms of containing threats of urban te rrori sm, as well as in terms of address ing the immense socio-economic 

disparities characterising the South African population. It is on ly through education and socio-econom ic 

development that the roots of the crime problem can permanently be addressed, which would enable 

organi sations such as PAGAD to focus more on the positi ve initiatives that have already been launched, such 
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as drug rehabilitation. As far as urban terrori sm and relatively iso lated Muslim extremists are concerned , a 

number of initiati ves can be put in place to effectively continue controlling the situation. These are dealt with 

in more detail in the dissertation's concluding chapter. 

6.5 SUMMARY OF CHAPTER SIX 

PAGAD was initi a ll y formed in reaction to the high crime rate in South Africa and the police and 

government' s inability to effectively combat this destabili s ing problem . Its initia l acti ons inc luded marches 

to the offices of government offi cial s, as well as to the houses of well-known and notorious drug lords . 

PAGAD members demanded that gangsters stop their ac ti viti es and said that if they fa iled to do so they 

would face the wrath of the peop le. After the 1996 split within the PAGAD leadership, it was increasingly 

rumoured that PAGAD had split into a moderate and a more radical faction and that the latte r was under the 

control of Qibla. Thi s is an Islamic fundamentalist o rgani sati on which advocates a mi xture of Islamic 

fundamenta li st and sociali st rhetoric and is dec idedly opposed to the system of Western cap itali sm wh ich it 

argues needs to be rep laced by an egali tarian state rul ed according to the principles of the Sharia. 

PAGAD, whose official rhetori c show lillie or no resemblance to that of Qibla, the former being primarily 

concerned with its fight against crim e, refused to admit any invo lvement in the spate of urban te rrori st 

all acks that hit South Africa from 1996 to 2000. It is interestin g to note, however, that bomb attacks o ften 

fol lowed the tri a ls of PAGAD members , that anti-government slogans were shouted by PAGAD members 

during trials of their compatriots and that a number of attacks were made on po licemen in vo lved in the 

handling of PAGAD cases. Wheth er or not PAGAD is to be held responsib le for the incidents of urban 

terror that once shook the Cape is still onl y a maller of specul atio n. What is much more important is for the 

South African government to find ways in whi ch to al leviate th e socio-econom ic cri ses that characteri se the 

Cape Flats area and to thereby effecti ve ly address the issues which PAGAD professes to make its business: 

gangsterism and drugs. 
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CHAPTER 7: CONCLUDING REMARKS AND RECOMMENDA TlONS 

In conclusion it is possible to look at what has been learned from using the dialogic model of interpretation 

as a theoreti cal approach (with an additional evaluation of structural factors) to analyse the ideo logies of 

Islamic fundamentalist groups in Algeria, Sudan and South Africa. What recommendations can be made 

with regard to each of the respective case studies which may be potentially useful for a future resolution of 

the conflicts in A lgeri a and Sudan, and, in the case of South Africa, may help ensure continuing stability as 

far as the threat of urban terrorism, is concerned? 

From the analys is of structural factors, that has accompanied the dialogic model of interpretat ion throughout 

the discussion on Algeria, some significant observations regarding Algeria's current situation can be made. 

The so lutions thus far presented by the Boutefli ka government have not managed to reso lve the conflict in 

A lgeria. Although, according to the government, the number of rad ica l Islami c fundamentali sts has been 

drasticall y reduced, (in 2003 it was announced that fewer than 1000 rad ica l Islamic fundamenta li sts 

remained acti ve) (Europa World Year Book 2003: 447), violence and unrest persist and there is the potential 

that the situation may become even more vo latile in future . This may especial ly be argued when one takes 

into considerati on the dire economic circumstances that every-day Algerians f ind themse lves in, as 

elaborated on in Chapter four. Young men who have not had much of an educati on and have no prospects 

for employment find it so much more lucrati ve to engage in the profitab le, but violence- and coercion-ridden 

para llel economy that forms an integral part of the A lgeri an conflict. Thus, although the A IS has largely 

been disbanded and in addition thousands of radical Islam ic fundamental ists belonging to other groups have 

reported ly surrendered, thi s has not meant a sudden and complete end to the vio lent attacks by those radical 

Islamic fundamentali sts who are still active. Simultaneously, and again as mentioned in Chapter four, the 

mil itary and government eli tes al so have an economic stake in the continuation of the conflict. There have 

also been strong signs of dissati sfaction with the government from other quarters, notab ly Algeri a' s Berber 

population which has launched violent protests against its unfavourable treatment by the government. 

The FIS thus has a point when it states in its 2002 politica l platform, which is dealt with in detail in Chapter 

four, that the Law of Civil Concord poli cy, which over a limited period gran ted amnesty to rad ica l Islamic 

fundamentalists who were not guilty of seri ous war crimes, has not been [entirely] successful. Instead, the 

F1S states that abuses against its membership and leadership continue and that A lgeri a's politi ca l, economic 
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and social cri ses have been aggravated (Front Islamique du Salut 2002: 3). Thi s statement is j ustifi ed in that 

the core prob lems underlying the Algeri an confli ct and the grievances of Algeri a ' s population, inc luding 

Is lami c fundamenta li sts, have not been addressed. The FIS has not been re-admitted po liti cally, which would 

be a crucial reconcili atory gesture on behalf of the governm ent , nor have multi-party negotiati ons whi ch 

include a ll of Algeria 's pertinent politi cal actors been organi sed. 

President Bouteflika' s made a potenti a ll y signifi cant comment before hi s re-election in April 2004. In an 

interview he stated, 

I am a man of peace and the purpose of a ll my efforts is to bo lster the Algerian people ' s 
cohes ion and urge the Algerians to end the antago nism and unite so as to rev ive the spirit of 
to lerance and concern fo r the nation's supreme interest. This is the principle on which I based 
the po licy [the Law of Civi l Concord) so far and will continue it if the Algerian peop le renew 
their tru st in me (S ulaymani 2004: 4). 

If Boutetl ika is to reali se the aims expressed in thi s statement, it wi ll be necessary for the Algerian 

government to engage in productive dialogue with the FIS, as well as other politica l actors. A lthough some 

negoti ati ons with the FIS have taken place, whi ch resulted in its leaders Madani and Belhadj being re leased 

from house arrest in 2003, thi s was done under the condition th at neither be engaged in any po liti cal ac ti vity 

whatsoever. Belhadj consequentl y refused to sign the agreement stipulating these preconditions (La Voix des 

Oppri mes 2003). This kind of ' ·reconcili ati on" conducted by the Algerian government that continues to 

withhold basic ri ghts such as that of po li tica l engagement or activity from its inte rl oc utors is not a long-term 

so lu tion to the Algerian cri sis. It is bound to breed resentment not onl y a mong the leaders hi p of the FlS , but 

also among its supporters lower down. In additi on, ways have to be sought to bring those radica l Islamic 

fundamenta li st groups still involved in the confli c t to th e negotiati on tabl e. As po inted out a lready, thi s will 

by no means be easy as the GlA is adamant ly opposed to any kind of reco nci liation with the government and 

as its members benefit economicall y from the ongo ing confli ct. Nonethe less, if peace is to be returned to 

A lgeri a and if there is to be economic and political deve lopment, negotiations and co-operati on are the only 

solu tion. 

It is here where the dialogic model of interpre tati on, in its predominant role of a theoretical tool for the 

ana lys is of ideo logy, whi ch has been employed in evaluating the FIS, proves to be useful. In its 2002 

Po liti cal Platform the FIS makes a very re levant and important contribution in addressi ng some of the core 
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issues that underli e the Algerian contli ct. As al ready di scussed in Chapter four, the FlS' s first objecti ve, to 

d ismantl e the system of military hierarchy. offers an important rectifi cation to Algeri an po liti ca l life which 

fo r decades has been dominated by a military e lite . Military offi cers have benefited fro m corrupti on and 

economic malpractices both before and during the current Algerian confli ct. If the li ving conditions of 

Algerians are to be improved, a future po liti cally more inc lusive Algerian gove rnme nt would do well to 

restri ct the military's power. The FIS 's second objecti ve whi ch deal s with the transfer of power to the people 

is also very important to a post-confl ic t di spensati on in Algeri a, as it see ks to restore basic po liti ca l ri ghts 

and liberties, such as the ri ght to ex pression, movement and politi ca l assoc iati on, to a ll A lge ri ans. Such 

measures would be essenti a l to restore the se lf-respect of Algeri ans as well as open up the po liti ca l arena to 

parties of different po liti cal persuas ions. The des ired nex t step would be free and fair e lecti ons, of whi ch the 

results would be upheld , regardl ess of the outcome. The FIS' s third objecti ve is aimed at restoring truth, by 

means of the estab li shment of both human rights and economic commiss ions of enqu iry to establish where 

ab uses have been perpetrated. The restorati on of justi ce is a lso envisaged, through the judicia l pursuits, 

judgement and punishments of those responsible, on both the government and Is lamic fundame nta li st s ides, 

fo r seri ous war and economic crimes. In additi on, victims of the war are to be compensated and steps are to 

be taken to resto re Algeri a's co ll ective memory by means of declaring a nati onal day and building 

monuments symbo li sing the nati onal strugg le for Islam, justi ce, di gnity a nd human ri ghts and paying witness 

to the atrocities suffered during the Algeri an confli ct. It is cru cial that A lgeri ans come to te rms with their 

troubled and bloody past and that the th ousands of famili es who suffered are compensated. It will o f course 

be a very de li cate matter not to posit "the defenders of Islam" against "the apostates", whi ch mi ght eas il y 

cause sentiments of reconci li ation to be replaced by resentment. A num ber of lessons coul d be learned fro m 

South Afri ca's Truth and Reconci li ati on Commi ss ion process in thi s regard. 

T he FIS in its 2002 Politi cal Platfo rm thus presents some rea li sti c and highl y important suggesti ons to be 

applied in a potenti a l post-war scenari o. Some criti cisms can be levied as well , such as, for example, as 

a lread y mentioned in Chapter fo ur, the rather unrea li sti c notion of excavating and ide nti fying tens of 

thousands bodi es in order to give them a dece nt burial. Thi s is one of the gruesome realiti es A lgeri ans would 

have to accept and learn to dea l with in more practi cal ways, by means o f memori a l services or by 

constructing monuments. In general though, the FIS 's suggesti ons here are sound. 
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The FIS also advocates the all -important factor of negotiations which are meant to pave the way for a 

transitional peri od and a government of national unity. This would be fo llowed by a National Conference, 

whose members would be elected by the electorate and who would write a constitution in line with the 

principle of uni versa l suffrage. This prov isional government would consequently organi se local and national 

electi ons (Front Islamique du Salut 2002: 22-25). The idea of a transitional government sounds feas ible as 

th is could prov ide a slow and thorough preparation for elections to take place. The FlS's negotiation 

demands are fair and rea listic; negotiations cannot go ahead without conditions of relati ve peace and co

operation having been established between the different groups. 

The FIS then presents a set of crucially important points in its 2002 Political Platform , all of which the 

Bouteflika regime may do well to consider if peace is to be full y restored in A lgeria and i f economic and 

political development is to take place. The dialogic model of interpretati on has however al so served to 

underline some of the basic shortcomings in the FIS 's Political Programme of 1989 and consequent 

statements that have been made with regard to its attitude towards democracy and to what degree thi s would 

be present in an " Islamic state" . It is no! sufficient for the FIS to present only a vague outline of the politica l 

and economic reforms it aims to implement. Merely point ing out what prev ious regimes have done or are 

still doing wrong is not suffI cient. It is important that the Algeri an state be bui lt on solid democrati c 

structures which ensure that people, spec i f ica lly A lgeri an women, retain their individual ri ghts. It is thi s 

notion, after all , which the FlS agreed to support when it signed the 1995 Rome Accords. Religion is and 

remains an integral part of A lgeri an soc iety and any future dispensation would have to acknow ledge and 

respect thi s and prov ide a signi fi cant role for Islam in its laws and functioning. How exactl y this is to be 

done, of course remains a very prob lemati c question. Reference can here be made to the Islamic moderni sts 

discussed in Chapter three, and their efforts to reconcile Islam with modernity and democracy. 

To bri efly recap, a moderni st and pluralist Islamist approach accepts the near-uni versal values of democracy, 

human rights, pluralism and vibrant civil society as fully compatible with Islam and inherent in Islam' s own 

ori ginal multi culturalism. The problem so far has been the impossibility of these values to emerge in the 

Muslim world while the theo logical and power structures were in the hands of authoritari an reg imes that 

interpreted Islamic law to their own benefit. This of course appli es to success ive A lgeri an governments and, 

to a certain ex tent, also to the FIS. The primary goal of Islami c moderni sts is to reinterpret texts to create a 

modern understanding of Islam compatible with most contemporary political values based on the importance 
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of advocating intellectual freedom (Fuller 2003: 54). Moderni sts th en imag inati vely bring together Islamic 

and Western ideas and have produced a reasonable and relevant re interpretati on of Islamic thought, 

characteri sed by cosmopolitan , liberal and realistic perspecti ves. They also believe that a to le rance for 

diversity and a willingness to adj ust rapidly to a changing environment contributes to the emancipation of 

individual Muslims and to the progress of Muslim societies (Husain 1995: 110). A future Algerian 

government of national unity might do well in considering moderni st Islamic thought in writing up a 

constituti on and laws that reflect the spirit and trad ition of [slam, but at the same time do not impose 

practices th at may compromise indi vidual liberti es. 

In the case of Sudan, an anal ys is of structural factors suggests eno rm ous socio-economic diffi culti es for the 

country, whatever future political dispensation may be adopted in future. As discussed in Chapter five, these 

include poverty, urbani sati on and unemploymen t, whil e at the same time the economy is characteri sed by a 

macroeconomic imbalance that is for example refl ected in hi gh rates of infl ati on, excess ive balance of 

payments deficits and a heavy debt burden. These immense problems have of course been aggravated by the 

long and bloody Sudanese civil war, as well as the recent catastrophe in Darfur, both of which have meant 

the destruction of property and resources, malnouri shment, and the displacement of hundreds of thousands 

of Sudanese people. The government 's policies of displacing communiti es in order to secure areas for oi l 

explorati on in Sudan ' s southern regions, and its policy of ethni c cleansing and forced displacement in Darfu r 

have also served to exacerbate the situati on. It is thus important to realise that any attempt to create a 

political set-up in Sudan which has a chance of being stable and lastin g, req uires that the country's severe 

humanitari an crisis be addressed and that mechani sms are created to ensure the recovery and deve lopmen t of 

regions such as Darfur, whi ch have suffered severe ly adverse effec ts as a result of sustained confli ct. Soc io

economic underde ve lopment as a result of the government 's neglect of the Darfur region was afte r a ll one of 

the reasons why the rebel groups began attacking government targets in the first pl ace. If, as is stated in the 

Machakos Protocol, the southern regions of Sudan are given autonomy during the six year interi m period 

before the referendum on the question of se lf-determination is to take place, it is of course a lso crucia l that 

the national wea lth , for instance the country's substanti a l o il revenues, should be divided so as to e nab le the 

leadership of the south to launch and carry through much-needed development projects. 

In terms of the Machakos Protoco l, various shortcomings have already been pointed out in C hapter five . To 

briefly summari se, these include the fac t that no definite agreement has yet been reached on the crucial issue 
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of separating the state from re li gion, as is parti cul arly evident in terms of the thorny questi on of the future of 

Khartoum . Another prob lemati c issue is that of wea lth sharing, which, as has been argued, is fundamental in 

e nabling the soc io-economic deve lopment and autonomous po liti cal functioning of Sudan 's southern states 

durin g the six year interim peri od before the referendum on the questi on of se lf-determination for the south 

is to take place. As has been pointed out, the government suspects the SPLM/A's argument that the land in 

the south belongs to the respecti ve communities there, whi ch should hence have a say in determining its 

future, as being an attempt to undermine its access to most of Sudan ' s strategic resources which happen to be 

located in the south. Similarly, in terms of the issue of self-determinati on, the government suspects the 

S PLM/A o f wanting to break-away fro m the rest of the country in order to deny the ruling elite contro l over 

natura l resources, including o il. There is also the questi on of the kind of po liti cal system th at is to be 

fo ll owed in north and south Sudan respective ly during the interim period. It has been accepted that northern 

Sudan will re tain its Islami c character, while the south will remain secul ar. While thi s appears to be a 

reali sti c compromise, it may be much more difficult to implement in practi ce. Re lated issues are those of 

what law is to be app lied to southerners li ving in the no rth and whether it is in fact feasible to create parallel 

lega l systems for minoriti es li ving in the north and south respecti ve ly. When it comes to power-sharing, 

signifi cant di fferences also remain. These pertain to what role the SPLM/A will have as part of the executi ve 

and j udi cial anns of state, and what the compos ition of parliament should be in te rms of th e representati on of 

the south and the north . A nother c rucial issue is that pertaining to Abyei, the Nuba Mountains and the 

Southern Blue Ni le areas. Thus, the real challenges li e not onl y in resolving tangible and negoti able issues, 

such as power- and wealth sharin g, but a lso intangible ones which are rooted in th e more abstract and 

interpretative dynami cs of hi story, psycho logy, culture, values and identity. The reso luti on of the confli ct 

thus depends on whether and how the tangible and intangible facto rs can be reconcil ed. 

In terms of the situation in Darfur, various problems persist in hamperin g the reso luti on of the confli ct there. 

The rebe ls have so far refu sed to sign an accord on greater access fo r a id age ncies, saying the pro

government militi as must disarm first. Despite the UN reso lution that was passed on 18 September 2004, 

which call s for Secretary General Kofi Annan to set up a commiss ion to investigate whether the events in 

Darfur amount to genoc ide, and which threatens to take measures against Sudan' s o il industry if the 

government fail s to fulfil its pledge of di sarming pro-government militi as, which the Sudanese government 

has grudgingly agreed to, the situation in Darfur remains hi ghly unstable. Though the Sudanese government 

has responded to intern ati onal pressure to end the vio lence by sending in thousands of ex tra po lice officers to 
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Darfur, and ca ll s have been made by Afri can Uni on (A U) pres ident Obasanjo for fundin g to enl arge the 

AU's mediati on force in Darfur, people are still subj ect to attacks, which they blame on the Janjaweed. 

This is where the di alogic mode l of interpretati on, which has been used to analyse some ideologica l 

fo rmulati ons associated with the Sudanese reg ime, is use ful when evaluating poss ible future po lic ies for 

durable conflic t reso lution in Sudan. In terms of governing Sudan during the six year interim peri od before 

the referendum on se lf-determinati on for the south takes place, it is cruc ial to sati sfactorily reso lve those 

issues which remain as cru cial to the future of a peaceful Sudan, as they are problemati c. The first is that of 

the re lati onship be tween re li gion and the state, where some fo rm of consensus has been reached in the 

Machakos Protocol. To avo id furth er di sagreement between the parti es, no direct reference is made to the 

exact status that re li gion has in Sudan, though protecti on of basic re li gious freedoms and di versity is 

guaranteed. Such guarantees are also present in Arti c le 24 of Sudan's 1998 Constituti on, where it is stated 

that everyone has the ri ght to di sseminate and manifest their re li gious be li ef in a number of ways pro vided 

that these co incide with the law and do not harm the public order or othe rs' fee lings. Simultaneously, no one 

is to be coerced to profess a faith or be li eve o r perfo rm rituals o r a certa in kind of worship that he o r she 

does not vo luntaril y accept (Co nstitution of the Republic of Sudan 1998). These guarantees are crucial in 

Sudan's future po liti cal di spensati on, espec ia ll y in a situati on where, as ex pected, the north is to remain 

under Islamic rule, and the questi on of whether Sharia law is to be appli ed to the non-Muslims li ving th ere 

remains unreso lved. The same could be seen to apply to Muslims who in the future coul d be li ving under 

autonomous rule in the south . A mechani sm therefore has to be fo und w hereby minority groups will be 

guaranteed of the freedoms stipul ated in the Constituti on and will no longer, as in the past, continue to be 

subjected to the impos ition of one parti cul ar re li gion. Similarl y, it could be argued that Mus lims too should 

be ensured of a respect for their indi vidual ri ghts under the Sharia. This presupposes th at the Sharia, as 

T urabi suggests, should imaginati vely be adapted to modern circumstances in o rder to enable Muslims to 

cope with modernity, and also to ensure a respect for and adherence to the near-uni versal values of 

democracy, human ri ghts, plurali sm and vibrant civil society as full y compatible with Islam . Thi s refl ects the 

view of Islamic moderni sts. Turabi ' s ideo logy in several respects conforms to th at of Islamic moderni sts 

who bring together Islamic and Western ideas and have produced a reasonable and re levant re interpre tati on 

of Islamic thought, characteri sed by cosmopo litan , liberal and rea li stic perspecti ves. They also be li eve that a 

to leran ce fo r di versity and a willingness to adjust rapidl y to a changing e nvironment contributes to the 

emancipati on of indi vidual Muslims and to the progress of Muslim soc ie ties (Husain 1995: 110). 
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It is also important that the remaining problemat ic issues which form part of the dispute surrounding the 

M achakos Protocol be reso lved. Reference has already been made to the imperative of coming to a 

conclusive agreement regarding the necessity of wealth-sharing in order to secure sufficient resources for the 

south to make up for the underdevelopment that it has been characteri sed with as a result of the war. The 

soc io-economic development of Sudan ' s southern regions is crucial for thei r future, whether they form part 

of a united Sudan in future, or whether they will eventually become an independent state. Such development 

would do we ll to reflect the provisions made in the Constitution, which includes Article 8' s statement that it 

is essential to provide for the we ll-being of the Sudanese by means of prov iding work, promoting a free

market system in order to prevent monopoly, usury, cheating and also to ensure national self-suff icieny, 

abundance, blessing and establi sh justi ce among Sudan 's vari ous states and regions. Sim ilarly, A rti cle II 

advocates j usti ce and soc ial so lidarity in order to provide the highest standard of li ving for everybody and 

also to ensure a fair distribution of national income. Soc ial issues are dealt with in Articles 12, 14 and 15 

which focus on educati on and the promotion of sc ientifi c research and co-operati on, as we ll as the care of 

children and the youth, and the famil y and women respectivel y. 

Th is leads to another important question that has 10 be addressed, namely whether or not the government and 

SPLM/A will work towards national unity during the interim peri od. Yoh (200 1: 3 1) argues that there is a 

defi nite need to develop a consensus regarding a fou ndation upon which national unity could be achieved or 

maintained. Th is would also refl ect the Constitution's call for national unity and parti cularly Article 6 which 

states that the "state and society shall work together to foster the spirit of reconciliation and national unity 

among all Sudanese people, to guard against reli gious parti es, political sectari anism and to eliminate ethnic 

prejudice". Should the parties be stri vi ng for national unity, the concept o f a confederation may prove to be a 

viab le form of state, as it may be able to reconcile the problematic relationship between the government's 

demands for an Islami c state and those of the SPLM/A for a secular state, while allowing Sudan to remain a 

single international legal entity. While the south would be allowed to take full control of its security, the oi l 

revenue wou ld be shared equitably between the north and the south . In terms of power-sharing, mechanisms 

have to be established in order to ensure that during the interim period and afterward, power is distributed in 

such a way so as to avoid the domination of Sudan by one particular group, which in the past has been the 

northern elite. This is of particular importance to respect the autonomous position of the south and in order 

to prepare its leaders to effecti ve ly address the southern regions' mass ive social and economic problems in a 
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post-interim set-up . Finally, as has a lready been discussed in more detail in Chapter five, a consensus has to 

be found regarding the Abye i, Nuba Mountains and Southern Blue Nile regions which are particularly prone 

to become flashpoints of vio lent confro ntations between oppos ing groups of Arabs and southerners. As 

Nantul ya (2003: 14) argues, though the mediators have managed to bring the peace ta lks far enough so as to 

e nsure the sign ing of a peace agreement, " the daunting challenge of confro nting the deeper issues, and 

reformulating a new and fl ex ible formula for nation-building and nati ona l cultural accommodation wi ll 

remain". 

In terms of the crisis in Darfur, a number of recommendations have been made by Human Ri ghtS Watch , 

regard ing a permanent resolution to the cri sis. It recommends that the governm ent of Sudan should 

immediately instruct its armed forces and government -su pported Janjaweed militi as to cease their campaign 

of ethn ic cleansing and attacks on civilians and civili an property in Darfur. These groups shou ld also be 

di sarmed , di sbanded and removed from those parts of Sudan which they have occupied fro m 2003 to the 

present. In order to restore some measure of justice, prompt, impartial and independe nt in vesti gati ons should 

be laun ched to in vestigate the crimes perpet rated by the S udanese government forces and the Janj aweed 

militia. Alleged perpetrators should be prosecuted and brought to tri a l in accordance with intern ati onal fair 

tria l standards, and reparations shou ld be provided for the victims of suc h abuses, including the recove ry and 

re turn of looted property (Darfur destroyed: ethni c c leansing by governm ent and militi a forces in western 

Sudan 2004: 3). To date the government has apparentl y ceased its campaign of e thni c c leansing. 

Nonetheless, the inhabitants of Darfur still li ve in fear as attacks by Janjaweed militias, now hav ing been 

g ive n uni fo rms in order to legali se their status, continue. Similarl y, inhabitants reported ly find it close to 

impossible to return to their vill ages, as these are guarded and even have been taken over by the Janj aweed. 

It is important th at the perpetrators of human rights abuses be brought to justice and that the people of Darfur 

should receive some form of compensati on for the suffe rin g in terms of loss of li ves and property, not to 

mention the physical and emotional trauma that they have endured. Human Ri ghts Watch also recommends 

that the government of Sudan and the opposition SLMJA and JEM should fac ilitate full , safe and unimpeded 

access of humanitarian personnel and the urgent delivery of humanitari an assistance to people in need in 

Darfur. Furthermore, peop le shoul d be all owed to return to their homes in sa fety ancl di gnity, and finally, a 

UN Human Ri ghts Monitoring Mi ss ion and an international Commi ss io n of Experts should be set up to 

in vestigate and reach conclusions regarding crimes against humanity, war crimes, and o ther vio lati ons of 

international humanitarian law that have been committed by the parties involved in the confli ct in Darfur in 
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2003-2004. A Ceasefire Commission should a lso be set up to by the AU whi ch is to ensure that a ll vio lations 

of the ceasefire agreement are peri odi ca lly pub licly reported, including parti es' compli ance with 

intern ati onal law. It should be up to UN member states to contri bute personnel, equipment, other resources 

and fundin g to the A U ceasefire monito ring mi ssion, to contribute to the economic and soc ia l reconstructi on 

o f Darfur and to support international humanitari an ass istance and huma n ri ghts monito rin g and 

in vesti gations in Darfur. A crucial part shoul d also be played by UN humanitari an agencies and 

humanitari an nongovernmental organisati ons in order to promote the protection of civilians whil e being 

responsible fo r the distri buti on of humanitari an ass istance. It is also important that aid d istri butio n should be 

spread out rather than concentrated in only a few areas (Darfur destroyed: ethn ic cleansing by governmelll 

and militi a fo rces in weste rn Sudan 2004: 4). These then are some of the steps that need to be taken in o rder 

to dea l with the humanitari an cri sis in Darfur. Long-term actions need to supplement these e mergency 

measures and woul d include addressi ng the gri evances of the rebe l groups th at led to the outbreak of the 

confli ct in the first place . Notabl y, it is necessary to ensure that socio-economic deve lopmellltakes place and 

that th e region's po liti cal representatives be included in nati onal government so as to have a say when it 

comes to the ad mini strati on of Darfur. Thi s issue thus adds an additi ona l burden to the a lready chall engi ng 

situati on of finding a lasting so luti on to the north-south confl ict and ensuring the effecti ve functioning of 

ad mini strati ve organs during the interim period. 

In terms of South Afri ca, as has a lready been mentioned in Chapter six, an analysis of structu ral facto rs 

demonstrates that the country is suffering fro m an ex traordinaril y hi gh crime rate which has caused members 

of the Cape Muslim community, and more spec ifi call y PAGA D, to start tak ing the law into their own hands. 

While it is very important fo r the government to engage in socio-economic development initi ati ves to 

combat the root causes of vigilanti sm and the possibly re lated phenomenon of urban te rrori sm, the threat of 

the laller remains fo r the moment. Therefore, it is important that the South Afri can government im prove its 

capacity to deal with the threat of urban terrori sm, should there be a re-emergence thereof in the future. Th is 

is particularl y the case as ini tiati ves such as Operation Good Hope were characteri sed by a vari ety of 

shortcomings, incl udin g the lack of capac ity to ensure the protection of witnesses or lega l and poli ce 

personne l in vo lved in PAGAD tri a ls and their fa mi lies. People will onl y come fo rward wi th what they know 

about a parti cul ar criminal case, if they know that they can trust the pol ice and that their safety and th at of 

their fa mily is ensured. 
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Lasting soluti ons to combat the urban terrori sm assoc iated with PAGAD can thus only be achieved through 

an increased level of trust between local communities, who suffer at the hands of criminal s, and the poli ce . 

Some short to medium-term so lut ions cou ld include an improved service delivery by the poli ce and courts to 

the communities they serve, which would mean providing profess ional ass istance to compl ainants and also 

givi ng feedback in terms of the progress that has been made regarding complai nts. It would also be 

constructi ve for the police to engage with the community in ways other than maki ng arrests, such as, for 

i nstance, providing information on how the system functions and where and how communities would be ab le 

to constructi ve ly engage wi th it. A shorter court processing time could demonstrate to communities that 

arrests do yield results, be they acquittals, suspensions or convicti ons. The inclusion of loca l government in 

efforts to ensure that proper services and infrastructure are in place could also yield benefits in terms of 

greater community trust in the government. Simultaneously, the government could encourage home owners 

to take measures to protect their homes, thereby "hardening the target" (Sekhonyane 2003: 12). 

In addition, to counter urban-terror related threats, the planning of anti-terrori sm actions can be executed in 

two phases: pre acts-of-teITori sm reduction and post acts-of-terrori sm recovery. The first element relates to 

prevention, which can only be obtained if intelligence is availab le. The steps characteri sing thi s phase are 

relati ve ly simple and straigh t-forward ancl in vo lve iso lating the target from the terrorists (or the terrori sts 

from the target), or sabotaging thei r plans. Consequent ly, the terrori sts should be arrestecl as soon as all 

possibi lities of determining their plans, assoc iates and supplies have been exploited. The second element 

re lates to mitigation in order to ensure that terrori sts have fewer resources and information avai lable in terms 

of training, weapons and explos ives. This is possible, for instance, by means of executing high density and 

targeted operations aimed at weapon caches. Finally, in order to be prepared, personnel must be trained and 

willing to use immense investi gation resources in order to in vesti gate any terrori st events targeting South 

Africans. Prosecutions should also be linked to investi gations, in order to ensure a high number of successful 

prosecutions. The post acts-of-terrorism phase, on the other hand, relates to contingency planning in the case 

o f assass inations, shooting incidents, bomb explos ions, hostage situations, sabotage and kidnapping taking 

place. Thi s phase thus relates to those actions executed after acts of terrori sm have occurred (Boshoff 200 I : 

83-84). 

A number of factors influence the state's operational effecti veness in combat ing terrori sm ancl therefore need 

to be addressed in order to ensure max imum effecti veness. The first is its intelligence capacity. The state 
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necessaril y has to be able to collect accurate ev idence and intelligence to counter a terrori st threat. The 

second refers to detection and prosecution skills. Here it is important that the po lice develop adequate skill s 

in order to take complete and accurate statements from witnesses so as to ensure the success ful prosecution 

of guilty parties. In South Africa, the investi gati on of crimes by the South Afri can Police Service is largely 

inadequate, partl y because the average workload of a detective is the in vestigation of 140 cases 

simultaneously, maki ng any proper and thorough investigation imposs ible. The third factor that needs to be 

addressed is that of resources both for the training of police offi cers as we ll as prov iding adequate sa laries 

for state prosecutors, a number of whom have left the South African prosecution service due to the very low 

sa laries they received. The fourth factor, as elaborated on earlier, is the necessity of public cooperati on in 

order to ensure that the commlll1ity trusts the poli ce suffic iently to wan t to come forward with in formation 

on questi ons of crime, which includes prov iding for a functioning and secure witness protection programme. 

Finally, it is important that the police and the government do not create unrea li sti c expectations by promising 

the immediate reso lution of a particular crime-related situation, if such a promise cannot be kept. Such 

statements may lower public morale and enhance the status of terrorists who could continue operating under 

the impression that the state' s senior representati ves are powerless in their efforts to combat crime 

(Schonteich 200 I : 137- 150). 

T here is also the possibility of introducing special terror legislation to curb urban terrori sm, noticeab ly in the 

fo rm of an an ti -terrori sm bill that has been the subject of heated debate in the South Afri can Parli ament for a 

number of years. The draft anti -terrori sm bi ll proposes that anyone who commits a " terrorist act" will be 

liable, upon conviction, for life impri sonment. The bill' s defin iti on includes an act which "does or may 

endanger the life, phys ical integrity or freedom of any person, or causes or may cause damage to property" 

and is calculated to "i ntimidate, coerce or induce any government, persons or the general public; disrupt any 

public service, the del ivery of any essential service to the public or create a public emergency; or create 

unrest or general insurrection in any state". The bill's definition of what constitutes a .. terrorist act" has 

understandably been criti cised as being too broad. To put it bluntly, even a group of young people who 

destroy a Post Office letterbox would be guilty of committing an act of terrori sm as defined by the bill. As 

Amnesty Internati onal has argued, " i f the definiti on remains vaguely or too widel y worded, then the danger 

ex ists that the prov ision of the law will be open to abuse or used for repressive purposes". In addition, the 

bi ll also seeks to pu nish those who provide material, logisti cal or organi sational support, knowing or 

intending that such support will be used in the commi ss ion of an offense in terms the bill. This could lead to 
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a peri od of imprisonment of ten years. In addition, anyone who conceals a person knowing that said person 

intends to commit or has committed an offe nce in terms of the bill , also commits an offence. Another major 

prob lem that has been identified in terms of the bill is its proposition that anyo ne who is a member of a 

"terrorist organi sati on" has already committed an offense, mere ly because of being a member. If found 

guilty on thi s charge, one could spend up to five years in pri son. The bill broadly defines a terro ri st 

o rgani sati on as "an organi sation which has carried out, is carrying out or plans carrying out terrori st acts". 

Judging from the definition of what constitutes a terrorist act, such a provision could of course be used to 

criminali se the acti ons of a large varie ty of people (Schonteich 200 I: 129- 13 1). 

An aspect re lated to the bill that has raised a lot of debate is the question of detention. According to the bill, 

a j udge may issue a warrant of detention when "there is reason to believe that any person possesses or is 

withholdi ng fro m a law enforcement officer any information regarding any offense" contained in the bill. 

The bill proposes that a person can be detained for interrogation until a j udge o rders hi s release, is satisfied 

that a ll questi ons under interrogati on have been answered , or that no lawful purpose is served by further 

detention. The detention period is not all owed to last longer than 14 days. The areas of concern regarding the 

bill are obvious. For instance, if brought into acti on, the bill could easil y "turn detention without tri al into a 

blunt instrument capable of being effecti vely deployed against politi ca l opponents - as was the case in the 

past", when under the General Laws Amendment Act of 1966, a 14 day detention period was eventuall y 

increased to 90 days, 180 days and finally to an indefi nite period. Because in the past, detention and torture 

were often narrow ly linked, there are those who believe th at that the re-introducti on of a detention without 

trial law carries the grave risk of a repetiti on of past patterns of human rights vio lati ons. A related concern is 

that a person standing trial on any charge under the bill can be re leased o n bail onl y if "exceptional 

circumstances ex ist which in the interests of justice permit their release". Again, thi s provis ion seems rather 

harsh, given the broad range of offenses that the bi II seeks to create (Schonteich 200 I: 13 I- I 36). 

PAGAD itself, not surpri singly, has strongly objected against the proposed Anti -TelTo ri sm Bill , whi ch it 

sees as "no better than the 'detention without trial' law that existed durin g the apartheid years". It argues that 

the provisions of the Bill are draconian and must be opposed vehementl y by all seri ous citi zens of the 

country. In additi on, these provisions, according to PAGAD, are dangerous as they give po li ce the 

opportunity to force suspects to make confess ions or statements in the absence of their attorneys (PAGAD 

2000c). PAGAD has a point in that the South African government has to exercise extreme care so as not to 
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repeat the human ri ghts abuses of the country' s apartheid past. Legislati on that gives the government too 

much of a free reign and opens up the possibility for an even greater restri cti on of indi vidual freedoms does 

not bode well for the future of a democrati c South Afri ca. Whi le it is of course essential to combat urban 

terrori sm effecti ve ly, every precaution has to be taken to ensure that suspects who may turn out to be 

innocent or only guilty o f minor offenses, such as in terms of the hypotheti cal Post Office letterbox incident, 

do not suffer at the hands of the law. In terms of the dialogic model of interpretation, a number of things can 

be learned from the South Afri can case study, and, specifically the official ideo logy espoused by PAGA D. [t 

is essential that the government should take its citi zens' fears and concerns regarding the country's immense 

crime rate seri ously and should be seen to acti ve ly engage in efforts preferentiall y in consultati on with the 

public and community organisati ons to launch a co llecti ve effort to combat one of South A fri ca's most 

destructi ve prob lems. It is essential that co-operation replace a situation where groups be lieve that they have 

no choice but to take the law into their own hands. 
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