


when it comes to analysing the ideologies of Islamic fundamentalist groups in Algeria, 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 impressive history of territorial and intellectual expansion, spanned more than 1000

years. Fuller (2003: 1) cites the Israeli scholar Kramer:

In the year 1000, the Middle East was the crucible of world civilisation. One could not lay
claim to true learning if one did not know Arabic...An Islamic empire, established by conquest
four centuries earlier, had spawned an Islamic civilisation, maintained by the free will of the
world’s most creative and enterprising spirits...[T]here could be no doubt that the dynasties of
Islam represented the political, military, and economic superpowers of the day...The supremely
urbane civilisation cultivated genius. Had there been Nobel prizes in 1000, they would have
gone almost exclusively to Moslems.
By the ninth century, the world of Islam had attained impressive proportions, ranging from the Indus River
in the east to the Atlas Mountains in the west. Christian Europe saw the consistent 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, Sicily and Sardinia. The Islamic world also led the world in science, art, mathematics and

military might. Both intellectually and politically, its supremacy was at this point unequalled (Husain 1995:

158).

No other culture in the history of the world equals Islamic civilisation in terms of the duration of its
extensive influence and the geographically diverse and vast region of the world it covered. As Fuller (2003:
2) puts it: “This civilisation formed the heart of the world order far longer than Western civilisation has,
and over a far broader region.” Fuller’s statement merits a closer look at what lay behind this prolonged
achievement of Islamic civilisation. For many Muslims it is unnecessary to speculate about the reasons for
their predecessors’ success. Islamic civilisation created an enduring system of belief, 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 revealed to the last of His prophets: Muhammad.

Islam, as religion, thus becomes important in Muslim history as a source of “deep sustenance, support, and
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guidance’ and its spiritual inspiration and related vision of societal organisation can be seen as a reason for
its permanent acceptance by such a diversity of cultures and peoples over such a long period 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 period of time and has included more
diverse cultures than any other religion. This impressive historical record suggests that Islamic civilisation
represents a powerful cultural force, capable of meeting the social, ethical and moral needs of diverse

cultures for long periods of time under differing historical and regional 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 creativity away from them, something that started
around the 15th century. “The rise of the West is unparalleled in world history™, Armstrong states (2000:
141). 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 major 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 position the Islamic empire held during the ninth century (Armstrong 2000: 141).

At 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 modernising West. A key development that took
place was a reversal in the power relationship between the Islamic world and the West. Whereas the former
had held an offensive, expansive position vis-a-vis the West, it was now forced to take on a defensive
posture. Islam’s dominant role in world history was replaced by that of Christian Europe, which ""as
experiencing a prolonged period of outstanding creativity which was to prove historically decisive for all

the world™ (Esposito 1991: 42).

3.2.2 Colonisation of the Islamic world

European modernisation would impact seriously on the Islamic world. The constant progress made by the
modernised states and their industrialised economies, in both Europe and progressively also its American

colonies, 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 colonisation 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 colonialist penetration of the Islamic world extended from Morocco to Indonesia’. A
military and economic presence often resulted in foreign political domination or rule: the French in North,
West and Equatorial Africa, as well as the Levant (now Lebanon and Syria); the British in Palestine,
Transjordan, Iraq, the Arabian Gulf 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 into a defensive

posture against Western political and economic expansionism (Esposito 1991: 42).

European interest in the Middle East was until the 20th century mainly strategic. Throughout the 19th
century the “Eastern question™ had involved Russia and Britain competing for influence in the region and
control 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”. An 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 colonial entities. Two of these new entities (Lebanon and Syria) 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) this was
seen as an outrage or, more strongly, as a betrayal, as the European powers had promised independence to
the Arab provinces of the Ottoman Empire. Another factor that contributed strongly to the Muslims” feeling
that they had been betrayed was the Arab provinces’ support for the Allies in the First World War against the

Ottoman Empire which had sided with Germany.

Halliday (1996: 23) explains that with the division of the Ottoman Empire, a redefinition of the strategic
rivalry 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 economic significance. Also Western Europe would
increasingly have to deal with rival powers in the form of the US, which had entered the Middle Eastern
arena for the first time (in the early stages mainly in the form of oil companies) and Communist Russia after

the 1917 Bolshevik revolution.

" More specifically: France established itself as a colonial power in Algeria (1830), Tunisia (1881) and Morocco
(1912); Italy in Libya (1911) and Britain in Egypt (1882), Sudan (1898), in South Arabia (1839) and in the string of
coastal Persian gulf states (late nineteenth century to 1914) (Halliday 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 control. The colonised 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 of a successful local industry (Husain 1995: 158). Modernisation along Western lines
would also take place; financial and commercial life would be transformed to conform to a Western system,
and at least some of the “natives” needed to familiarise themselves with the modern ideas and ethos that they
had now become permanently exposed to (Armstrong 2000: 144). Husain (1995: 158) also mentions the
introduction of Western secular education and explains how the indigenous elite, simultaneously impressed
and antagonised by European power, both emulated and cooperated with their colonial masters. Embracing
Westernisation and secularisation, they internalised Western attitudes, lifestyles and ideologies and were

thus poised to take power following independence.

The introduction of modernisation in the Muslim world is dealt with by Esposito (1991: 43) who discusses
how the Ottoman Sultan Mahmud II (1808-39) and his vassal in Egypt Muhammad (Mehmet) Ali (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 territories were not yet under
colonial rule. This underlines their fervent desire to selectively adopt modern developments in the hope that
this would result in material improvements. It is important to note here that early 19th-century modernisation
efforts were not extended to all areas of society, but had their primary impact on the military-bureaucratic
institutions of the state. Change was adopted by the state and implemented by a small political elite, which
was responding to the external threat of European expansionism and not to internal, societal pressures for
social change. Watt (1968: 116) 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 transforming themselves into

‘modern” states.”

This initial piecemeal modernisation introduced by Mahmud II was later developed and systematised by his
son Abdulmejid through an ambitious series of reforms known collectively as the Tanzimat
(reorganisations). State-supported, modern, European-inspired institutions soon challenged their Islamic

counterparts: new secular schools were established to train not only the military but a new bureaucratic
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corps; land reforms were introduced, as well as new legal codes and courts to regulate civil, commercial and
penal affairs. A significant characteristic of these reforms was the increasing secularisation that the Islamic
state was becoming subject to: religion was separated from the institutions and functions of the state.
Ultimately, 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 progressive secularisation 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
resulted in a bifurcation of Muslim society, which was evident in both its educational, as well as its legal
system. The coexistence of traditional religious and modern secular schools, each with its own constituency,
trained two classes with divergent perceptions: a Westernised elite minority and a more traditional,

Islamically oriented majority (Esposito 1991: 44-46).

Armstrong (2000: 145) makes a similar point. She argues that the process of Westernisation was not
embraced by the entire populations of agrarian colonies, who, instead, experienced it as “invasive, disturbing
and alien”. Modernisation took place only superficially, 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 colonies would receive a
Western education and come to terms with the dynamics of modernity. A division thus took place in society,
between those who had had the opportunity to embrace modernisation and those who had been left behind to
continue functioning according to an agrarian way of life (this can be seen to include not only long-
established modes of production, but also a traditional way of thinking and adherence to a fixed set of
cultural practices). Those who had been excluded from the modernisation process suddenly had to deal with
seeing their country become totally alien to them; suddenly they were ruled according to secular 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 decline of the world of Islam? How would Muslims
react to these: how would they explain them? What would be the impact of modernisation and the
introduction of modern secular institutions on the political, economic and social conditions in Muslim states
and how has this impacted on conditions in these states today? Most importantly, for the purposes of this

dissertation, what would be the impact of modernisation on Islamic political thinkers, specifically
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fundamentalist thinkers? All of these questions are pertinent and need to be addressed in order to set the
scene for a thorough and successful analysis of the ideologies of Islamic fundamentalist groups in Algeria,

Sudan and South Africa, which is what the next chapters deal with.

Muslims started posing several questions about what it was that had led to the decline of the Islamic world
and why it is that Western civilisation that had once lagged so far behind the world of Islam had managed to
not only take over but also dominate it. These questions are not only of relevance to the period immediately
following the West's infiltration of the Islamic world (as has been discussed so far), but are also important in
light of the West’s ever-increasing cultural, economic and political hegemony today, as personified by the
US and its values, and Islamic thinkers’ and activists’ reactions to this (as is dealt with in detail later on). For
a number of Islamic thinkers the moral and spiritual decline of Muslim societies is the primary source of the

problem. Fuller (2003: 4) elaborates on this statement and the additional complex issues that it raises:

What is it that Islam provided that has been lost? Precisely what element of a straying from
Islam was most responsible for that subsequent decline? Lack of rightly guided — that is good —
leadership? Poor governance? Withering of just societies? Loss of moral values by the masses
of the population? Weakness stemming from loss of direction? Even if these failures are
acknowledged, specifically what mistakes were committed? Does it simply boil down to non-
observance of the Sharia (Islamic law)? Or a broader loss of faith (/man)?

The above gives some insight into an Islamic perspective on the decline of the world of Islam. The crucial
role of Islam in peoples’ political, social and spiritual environment is central to an understanding of such a
perspective. If Muslims saw the success and strength of Islam as the reason for the dominance of Islamic
civilisation in the past, in terms of both Islam’s religious and social capacity, it follows that a decline in
[slamic civilisation would be linked to a view that Muslims have somehow strayed from the path of Islam.
As Fuller (2003: 2) puts it: *“Thus many Muslims attribute the past achievements and durability of Islamic
civilisation to the very message and implementation of Islam itself. Logically then, any apparent straying
from the faith may be perceived as a direct source of decline and failure.” It is important to take into
consideration this particular viewpoint, as one may posit the argument that if the strength and influence of
[slam went hand in hand with the successes of Islamic civilisation in the past from the point of view of
Muslims, a revival of Islamic values may be necessary to re-invigorate the position of Muslim countries (vis-
a-vis the West) in the world today. The precepts of Islamic political thinkers with a range of differing ideas

and proposals on the subject are discussed in detail later on.
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Fuller (2003: 5-7) also posits a few other significant causal factors, other than moral and spiritual decline,
that may be viewed as reasons for the loss of power of the Islamic world. The first of these factors is what he
refers to as “the death of Islamic intellectual vigour and curiosity”, which resulted in a decline of creative
thinking in the fields of Islamic theology, philosophy, science and technology. This also meant that
gradually it became forbidden to critically scrutinise Islam’s own texts and sources of authority, as had been
possible in earlier centuries. The stagnation of Muslim intellectual vigour became evident in the collapse of
Muslim sciences and even a general passivity toward later scientific and technological development in the
West, until it became impossible to ignore the increasing importance and challenge of Western civilisation.
Even in the face of the West's challenge, most Muslim reformers primarily saw the West as the origin and
producer of technology, without coming to grips with other crucial elements of Western civilisation, such as
democracy and liberal values, that made it all function. Noorani (2002: 33) makes an interesting point:
“Muslims would do well to reflect why Europe, which had borrowed a lot from them, forged ahead, while
Muslim states stagnated.” It is also important to note that historically the intellectual stagnation experienced
by the world of Islam preceded Western colonialism and thus made resistance to it very difficult. The fact
that the Muslim world, which had once been at the forefront of intellectual and scientific achievements,
stagnated and soon lagged far behind the West partially explains not only why Islamic civilisation decreased
in importance, but also why it was unable to meet the challenges of the West, namely colonialism and

modernisation.

In terms of external factors, Fuller (2003: 5) also argues that recently in Muslim history it has been
colonialism which has been a factor in impeding the development of Muslim states across the world. As
already discussed earlier, traditional institutions were replaced by secular alternatives, which, however, did
not always successfully take hold in Muslim societies. Muslim states are still concerned with external

domination today, even if it no longer takes the form of control and domination by the colonial powers.

Another factor that can be linked to the decline of the Muslim world is environmental degradation. Diamond
(in Fuller 2003: 6) argues that over the centuries the Fertile Crescent increasingly started showing signs of
deforestation, dessication, as well as a decreased availability of animal and natural resources. The argument
goes that although Western Europe contributed little to world civilisation until the late Middle Ages, its
fertile land and emerging creative and intellectual vigour led to the eventual emergence of a new and
powerful West. European civilisation was founded to a substantial extent on the successes and knowledge of

past societies, such as those of the Islamic world, whose environments were no longer as productive. It also
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has to be taken into consideration that Europe was rich in coal, hydropower, timber and iron ore at the time
of the final collapse of the Ottoman Empire, which were essential for the industrialisation 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 this point in time not aware of its considerable oil riches which

would only 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. In the eyes of Muslims these may predominantly take the form of a straying from the path of Islam,
which had for centuries been closely linked to the political and intellectual successes of Islamic civilisation.
In addition, a number of other causes, both internal and external, seem to have played a role in making the
[slamic world more vulnerable to penetration and ultimately colonisation by the West. It now becomes
important to give a detailed analysis of the feelings 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.

As a result of the colonisation process, the Islamic world was quickly and permanently reduced (like
virtually all of the developing world) to a dependent bloc by the Western European powers. The colonists
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 corruption of Muslim society (Armstrong 2000:
146). Noorani (2002: 29) cites Minou Reeves’ work Muhammad in Europe on the hostile attitude of

European colonists toward Islam. Reeves (in Noorani 2002: 29) describes this as follows:

On his arrival in Jerusalem [1917] General Allenby made a historic remark which indicated that
the long-standing animosity between Christendom and Islam was not over and that the
crusading mentality was still alive. Speaking in public, he announced that the crusades were
now finally completed [because of Britain’s successful 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: “Nous revenons, Saladin” (We are back,
Saladin). The deep-seated contempt for Islam had long displayed itself amongst the French
colonialists as a sense of vindictiveness towards the Muslim populations of the former Ottoman
Empire.

Another example which illustrates the colonists hostility towards the inhabitants of the Muslim countries
they occupied is the opinion of British Foreign Secretary A.J. Balfour on the subject of British occupation of
Palestine: “The four Great Powers are committed to Zionism, and Zionism, be it right 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 light of the fact that there were only 60 000 Jews in Palestine at the time, as opposed to the 750
000 Muslims, mostly Arabs, who lived there. Reeves takes Western colonial dictates and Zionism as being
the factors that triggered the modern conflict between Muslims and Jews. In this way Islam was radicalised

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, exactly what
Western Europe had been a few centuries earlier. The colonists also often assumed that Westerners were
inherently and racially superior to “orientals” and expressed this contemptuous notion in a variety of ways.
As is to be expected, this treatment of the Muslim populations by their Western European colonisers 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 with liberation and
empowerment. This very same culture is, however, associated with very different ideas by the Muslim
populations on which it was forcefully imposed (Armstrong 2000: 146). Thus, while for Western Europeans
and US citizens industrialisation and its related developments resulted in a betterment of economic
conditions and political liberties overall, for Muslim people the imposition of secular Western political 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. This was because, as was the case with most former colonies, colonial powers would not allow for
the colonised countries to become too developed under colonial rule; the idea was to benefit from them, not

create potential competitors.

The Muslim response is not bizarre or eccentric when seen in light of the fact 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 Middle
East, India, Arabia, Malaya and a significant part of Africa. The Muslim reaction to the
modernisation process imposed by the West was the paradigmatic reaction shown by
other colonised populations too (Armstrong 2000: 146).

3.2.3 “Islam’ and the “West”’

Here it becomes necessary to critically examine how the relationship 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 historical discussion
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 revivalism to follow,
pointing to some important elements that characterise the relationship between the West and the Muslim

world.

Halliday (2002: 14) states that whether the discussion has been about relations between Muslim states and
non-Muslim countries, or relations between non-Muslims and Muslims within Western countries, the
tendency on both sides (with some exceptions) has been one of alarmism and simplification. A
simplification by Westerners of Muslims involves many obvious issues: terrorism (thereby assuming that
most Muslims are terrorists or most terrorists are Muslims); the degree of aggressiveness found in the
Muslim world; the extent to which Muslims are responsible for this and the unwillingness of Muslims to
allow for diversity, debate and respect for human rights. The sensationalist media in the West expounds such
ideas, as do writers who are aware of the current anxieties of the reading public: Samuel Huntington’s “clash
of civilisations™ thesis (which has been dealt with in the second chapter of this dissertation) is a case in
point. Muslim simplification of Westerners involves, on the one hand, a stereotyping of the West, on the
other, the assertion of a unitary identity for all Muslims, and of a unitary interpretation of text and culture.
Fuller (2003: 146) adds to the list of Western grievances: proliferation of weapons of mass destruction,
Israel’s security, oil and strategic instability. Western imperialism, an American-dominated hegemonic
world order, Western interventionism, US indifference to democracy in the Arab world and indiscriminate

US support for Israel are items added to the list of Muslim grievances.

Western denigration of Islam goes back centuries and is closely linked to the threat which Western Europe
saw in the erstwhile dominance and superiority of Islamic civilisation for hundreds of years. Reeves (in
Noorani 2002: 30) points out how “over the course of no less than 13 centuries a stubbornly biased and
consistently negative outlook had persisted, permeating deep levels of European consciousness...
Churchmen, historians, orientalists, biographers, philosophers, dramatists, poets and politicians alike had
sought to attribute to Islam and especially to Muhammad fanatical and disreputable, even demonic
characteristics™. As was pointed out earlier already, this attitude was carried over to the period of
colonialisation by the West of the Islamic 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 rightful assertion of Western prowess vis-a-vis the Islamic world. Though the persistently
derogatory view of Islam has to some degree been tempered by more balanced pictures of Muhammad and
his religion 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 characteristics of age-old 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 people who are “Islamic”, in
some general religious and cultural sense, adhere to beliefs and policies that are strictly described as
“Islamist™ or “fundamentalist™. This also suggests that most Muslims seek to impose a political programme,
supposedly derived from their religion, on their societies. The fact that most Muslims are not supporters of
fundamentalist movements is obscured, and the conditions under which some Muslims do turn to
fundamentalism are overlooked. Thus, everything is far too simplistically ascribed to Islam and its general
influence. As with other political myths the fact that certain ideas about them are propagated gives them a
distinct reality — “for those they are designed to mobilise, but also for those against whom they are directed”
(Halliday 1996: 107).

Noorani (2002: 36) elaborates on this point by referring to instances where reputed Western scholars of
Islam, as opposed to the sensationalist media or public opinion, have equated everything that has to do with
the Muslim world with “Islam™. He quotes Said’s view on this issue (in Noorani 2002: 36) in the latter’s

Covering Islam:

Why is it that a whole range of political, cultural, social, and even economic events has often seemed
reducible in so Pavlovian a way to “Islam”? What is it about “Islam™ that provokes so quick and
unrestrained a response? In what way do “Islam™ and the Islamic world differ for Westerners from,
say, the rest of the Third World and, during the Cold War, the Soviet Union?

One author who deserves special notice 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 subject matter of the
Arabs and Islam for over half a century and has become a renowned academic in both Britain, and more
recently, the US. His essay “The Roots of Muslim Rage™ is according to Noorani (2002: 38) “a crude
polemic devoid of historical truth, rational argument, or human wisdom™, which “attempts to characterise
Muslims as one terrifyingly collective person enraged at an outside world that has disturbed his almost

primeval calm and unchallenged rule™. This is dangerous as it presents the essentially peaceful and tolerant
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[slamic faith as a “subversive”, “dangerous™ phenomenon out to seek revenge against Western 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 emphasise this point: Said noted that in the works he studied “Islam™ was not
only dealt with inaccurately, but there was also an abundance of “expressions of unrestrained ethnocentrism,
cultural, and even racial, hatred, deep yet paradoxically free-floating hostility”. All of this was present in

what is generally presumed to be a fair, balanced and responsible coverage of Islam (Noorani 2002: 39).

Another reason why conflating “Islam™ with all the issues and problems in Muslim countries is problematic
is because although a substantial percentage of the grievances voiced by Muslims in any society may relate
directly to religious matters (on issues such as the school curriculum, dress and diet), much of what is
presented as the Islamic critique of the West has little or nothing to do with religion. Support for Palestine,
denunciations of Western hegemony in the oil market, solidarity with Iraq, opposition to Soviet involvement
in Afghanistan, denunciations of cultural imperialism and protests at double standards on human rights are
all part of “Muslim” protests against the West, but are not necessarily religious in content, or specific to the
Muslim world. The Chinese condemnation of Western human rights interference, on the grounds that it
violates sovereignty, mirrors the Iranian one (Halliday 2002: 25). Again then, reducing issues in Muslim
countries that somehow involve the West to a predominantly religious-inspired, fanatical “Islamic threat™
obscures the existence of concrete political, economic and social grievances that Muslims may have. If all
Muslim complaints against the practices of Western governments are classed as religion-inspired, it becomes
much easier for the latter to (pretend to) be ignorant of why many Muslims find Western policies in the

Middle East upsetting.

Also, the analysis within the West of attitudes toward Islam and Islamic tradition cannot be divorced from
what is going on within Muslim societies themselves. It is crucial not to deny those Muslims who are
suffering human rights abuses at the hands of other Muslims the right to protest. (The victims may range
from political prisoners to trade unionists, journalists and women, as well as members of those ethnic groups
within Muslim countries who are denied recognition and group rights.) “Islamophobia”, Halliday (2002: 26)
argues, can easily be used to silence critics of national states and elites, because from this premise there can
only be one Muslim voice, which would preclude the possibility of Muslims protesting against the practices

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 the jihadist view of the West and which ties
in closely with the radicalist branch of the Islamic fundamentalist contribution to Islamic revivalism which is
discussed in later on. The modern jihadist ideology reinterprets the concept of jihad against unbelief as
central, indeed essential to the practice of Islam. (It is important to note that jihad is divided into greater and
lesser variants. The former comprises a greater struggle within oneself against evil impulses that must be
overcome to lead a pious life, while the latter represents the defence of the Muslim community against non-
Muslims, or an external war against unbelief (kufr) under various conditions.) The jihadist ideology places a
great deal of emphasis on lesser jihad and also seeks the reestablishment of a unified umma. The division of
the umma into states that has taken place directly contravenes the intent of Islam and is hence illegitimate.
In this view, according to Fuller, the struggle between Islam and the West is viewed as implacable; it
genuinely embraces the concept “clash of civilisations™ and rejects all efforts at compromise and

reconciliation as being no more than attempts to compromise, divide and weaken Islam.

Halliday (1996: 110) supports this statement by citing Khomeini, Ghannouchi (exiled from Tunisia), al-
Turabi (in Sudan) and al-Madani (in Algeria) as examples of Islamic fundamentalists who make use of much
the same themes that are found in anti-Islamic propaganda in the West. These include a rejection of Western
values of secularism, democracy, the rule of civil law, equality between men and women, and between
Muslims and non-Muslims. Ironically enough, certain Muslims in their rhetoric 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 revive with the end of the Cold War, is not only an invention of
European or American demagogues. In fact, some Muslims, at the end of the Cold War, affirmed that they
would indeed replace Bolshevism as the major challenge to the West and that they would do so more
effectively, 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 materialism and engage in a serious study of

Islam.

Similarly, the idea that there exists a “historically 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.



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™. It is important to keep in mind
the political sensitivity surrounding the subject and that any discussion of the realities of the situation could
easily be read as a subtle argument against the existence of Israel. Fuller acknowledges the right of all people
to a homeland, but also argues that this recognition does not preclude the necessity for a thorough
examination of the question of Israel and how this has impacted on Muslim perceptions of the West. For
Muslims the creation of Israel was exceptional and extraordinary: never before in modern times had
Europeans (European Jews) consciously created an ideology, then a permanent colony and finally
established an independent Western-style state on territory with primarily 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 conflict since the Second World War. Also, this 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 driving out large numbers of Palestinians
from their homes, thereby creating a substantial refugee problem which most Arab states have done little to

alleviate.

Fuller (2003: 153) sums up the situation as follows:

In simplest terms, the Arab world has not let this aspect of the colonial period fade into past
memory; Israel for most Arabs is a living symbol and product of the British colonial order that
facilitated the creation of Israel while Arab states were still under colonial control. The
continued existence of the Palestinian 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
deprived of basic justice.

While an eventual peaceful settlement of the Arab-Israeli 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 Israel a major cause for Muslim anger at the West is the considerable power of the pro-Israeli
lobby and the Christian right in US politics, which heightens paranoia among Muslims about Israel’s ability

to influence or manipulate all US policy toward the region.
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Fuller (2003: 156-159) also mentions other factors which are contributing toward an anti-Western and, more
specifically, anti-American feeling in the Muslim countries. One of these is the essential role that the Middle
East plays in supplying the US (and other countries) with oil. The US uses this to justify its military presence
in the Middle East (with the aim of facilitating its broader strategic purposes) under the pretext of
“safeguarding the free flow of oil”. 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 problematic issue is that of terrorism, which will remain a constant source of tension between the
US and the Muslim world for the foreseeable future, especially as the US led “War Against Terrorism”
strengthens anti-American sentiments among Muslim populations, possibly leading to further acts of

terrorism.

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 perceptions from quarters on both sides, but also in terms of the
causes for the tensions and animosity between the two sides. Halliday (1996: 131) argues that in practice
Western Europe would have to develop a two-sided, balanced policy towards issues enclosed in the term
“Islam™. There needs to be a greater awareness and condemnation of racist attitudes and general ethnic-
religious 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 oppression of Islamic peoples, whether in Palestine or Bosnia. Over and above
these changes in behaviour it 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 explains in more detail the challenges that face economic and social development.
The capital generated by the flow of oil revenues, if channelled along productive lines, could be of great
benefit. What is problematic is that many Islamic 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-oriented industrialisation which has led no Middle Eastern country (with the exceptions
of Turkey and Tunisia) to greater economic development. In 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 potential investors when compared to South-East
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Asia, Latin America and Eastern Europe. The lesson that the Islamic 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

engage in economic competition, as opposed to a recourse to competition for military supremacy.

Fuller (2003: 163) adds another perspective. He argues that Muslims need to believe that their states have an
important role to play in “some greater global process” rather than be the victims or objects of its whims. US
unilateralism, which Fuller views as a major part of the problem, would have to be addressed, as otherwise a
continuing sense of Muslim “world impotence™ may very well lead to increasing violence and terrorism that
would exacerbate an already serious gap. An example of an issue that needs particular attention is the Israel-
Palestine situation, which requires the US making a serious effort to bring forth a just settlement, something
which up to now has not been the case. He suggests that in this respect it would be necessary for the US to
engage not only with friendly pro-US autocrats, but to also direct their attention at Muslim social leaders
who enjoy widespread respect within their society even though, or possibly because, they are outside the
ruling circles of those societies. Democratisation is also of crucial importance. Again, the US is well
positioned to play an important part here but has so far been quite unwilling to do so for fear of the election
of anti-US voices. Democratisation would involve far more than merely free and fair elections. It would
mean for example more open societies to break the “totalitarian hold of the state over the life of its citizens™.
It also involves encouragement of freedom of speech, media, association and the rule the law. At the level of
Muslim state society and economy there is a great deal the US could do — education being a key field that
needs development and where the US has already had much experience in its work through AID (Agency for
International Development). The curricula could be broadened and high quality state-sponsored or private
secular education (now often poor or limited) could be supported. This is of course a highly sensitive
cultural area in which unpopular broader US regional policies can lead to a high degree of defensiveness
among Muslim educators although they know that a problem exists. The US would be wise to work on these

projects through other Western countries or international institutions that carry far less baggage.

Now that the relationship between the Muslim world and the West has been dealt with to some extent, it
becomes important to move on to the conditions that prevail in [slamic states and the extent to which these
have been effected by the failure of secularist ideologies which were largely implemented after the Muslim
countries gained independence. In this way the basis will be laid for a thorough discussion of Islamic

revivalism, which deals with the multifaceted responses from Muslims to the growing influence from the
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Western world and the related modernisation they became exposed to. For the purposes of this 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 characterises all
of Islamic revivalism) and, most importantly, to thoroughly examine what is termed as Islamic
fundamentalism. This in turn will set the scene for the analysis of the ideologies of the Islamic

fundamentalist groups in Algeria, Sudan and South Africa which follows in subsequent chapters.

3.2.4 The failure of secular ideologies

After the final dismemberment of the Ottoman Empire had taken place and the Caliphate had been
abolished, disappointed Muslims ended up with one tyrant replacing another. Even the

Western-favouring elite in the colonies became increasingly disappointed with the colonial 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
economically, started with the process of decolonisation, hoping to detach itself from its “increasingly
troublesome and strife-filled colonial possessions™ (Husain 1995: 159). The idea of nationalism proved
useful in the anti-colonialism struggle, as the colonialist powers found it difficult to object against the
Muslim colonies’ right 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 consequently develop (Watt 1968: 117).

Instead of promoting the unity Muslim 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 umma and failed to come to the aid of fellow Muslims in other parts of the world: the
starving populations of Ethiopia and Somalia, for example (Husain 1995: 161). The question of nationalism
also proved problematic in the sense that it was difficult 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 Christian southern part, with the north being Muslim. A common
Sudanese nationalism was therefore difficult to conceive, especially as Muslims had been used to define
their identity in religious terms. In other states, such as Syria, Egypt or Irag, nationalism would be followed

by the elite, but not by the more conservative masses. In Iran, the Pahlavis’ nationalism was directly hostile
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to Islam, as it tried to cut the country’s links with Shiism and, instead, based itself on the ancient Persian

culture of the pre-Islamic period (Armstrong 2000: 159-160).

Nationalism and secularism coincided in the Western ideology of secular nationalism, usually with a
socialist tinge to it, that most Third World states, including Muslim states, adopted after gaining
independence. Although the first generation of independent leaders had often tactically co-operated with
religious forces during the national liberation struggle, they were themselves heavily influenced by Western
values, many of them having been schooled in the Western metropole. The Western model of state building
thus formed the basis for the newly independent states. Unfortunately, however, independence in most cases
failed to solve many of the key national problems, creating new ones instead, which were characterised by
the authoritarianism, incompetence, corruption and internal strife of the new regimes. These new regimes,
generally based on secular nationalism, invariably looked to the transformative and even coercive power of
the state for fulfilment of their agenda. The abstract all-European state, not the people, thus became the
symbol and representative of the nation (Fuller 2003: 69-70). The aim of post-independence regimes was
thus to transform the predominantly rural, traditional and, as they saw it, “backward” Muslim world into
modern urban nation states by pursuing modernisation, Westernisation and secularisation initiatives (Husain
1995: 160). From the above it becomes evident that the Muslim leaders in the immediate post-independence
era approached the process of governing their newly formed Muslim countries from a Western perspective.
This, of course, would prove problematic, as the Western colonial regimes and their policies had been

unpopular, so that carrying on in the same vein was bound to eventually cause instability.

Predominant characteristics of these newly independent Muslim states were poverty and political fragility. In
the midst of Cold War politics, those Muslim states who needed aid and were hostile to atheist communism
became allies of the anti-socialist, anti-communist Western bloc. A much smaller number of Muslim states
looked to the socialist camp, whereas the rest became non-aligned. This created dependence on foreign aid,
drew the Muslim world into geopolitical conflicts and also divided its leaders on a national and ideological
basis (Husain 1995: 159-160). Thus, despite the colonial era having ended, dependence both on political
ideas and economic aid persisted. Much like in other former colonies, outside the Muslim world, the post
independence period initiated an era of unresolved political and economic crises, which in several cases

contributed to political instability or even civil unrest.
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Within a few decades the credibility and legitimacy of the post-independence governments had waned
considerably. Even though some Muslim countries did experience rapid economic growth, this did not
significantly benefit the impoverished majority, as any economic gains have almost exclusively been to the
advantage of the wealthy elite. Muslim leaders merely adopted Western ideology and industry rather than
adapting it to the particular needs of their respective populations. Similarly, the modernisation process,
which took place very rapidly, did not allow for sufficient economic, political and social development to

take place’ (Husain 1995: 161).

A significant post-independence promise which Muslim leaders failed to keep was that of implementing
liberal parliamentary democracy. Instead, most regimes in the Muslim world are authoritarian and
dictatorial, some to the extent of their countries’ former colonial regimes (Husain 1995: 161). One of the
reasons for the failure of parliamentary democracy was the presence of a patron-client system in most newly
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 of a patron-client network. Most Islamic countries adopted democracy in the form of liberal
constitutions and parliamentary systems of government, after having achieved full or partial independence.
This democracy, however, was not based on the emergence of a strong middle class, nor did it result from
pressures exerted by trade unions and the peasantry. Instead, liberalism 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 tied to commercial interests. As a result, a system of
patronage prevailed where the majority of the population was treated as an anonymous conglomeration of
clients. A system of patronage is characterised by a vast network of power exerted by political bosses, who
pay little attention to what constitutions or liberal laws have to say and thereby implicitly also violate the
existence of citizens’ legally protected rights. This means that the civil service, as well as the economy and
organs of the state, are reduced to mere extensions of informal power bases found in urban quarters and

village communities, as well as at regional level. The client is drawn towards the patron and hopes to receive

" Development, as opposed to modernisation, includes the relative welfare of a state’s population. In the West,
development was able to take place as modernisation has benefited a growing middle class. In the Muslim world,
however, only the elite has benefited economically, whereas the masses still languish in underdevelopment. Political
development refers to the formation of political institutions to improve popular participation in government and
allow for political competitors. Political development also signifies the capacity of government to both sustain and
adapt to the pressures of modernisation and to direct the course and rate of cconomic, social and political change.
Modernisation has undermined and overwhelmed existing political institutions in most Muslim countries, and though
political development is usually expected to go hand in hand with Western secularisation, the latter is often labelled
as the major cause of underdevelopment (Husain 1995: 163-164),
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