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Preface & Acknowledgements

Established in 2017, one of the main objectives of the Center for
Islam and Global Affairs (CIGA) at Istanbul Sabahattin Zaim University
is to analyze some of the intractable problems and challenges facing the
Islamic world. Between 2017-2019, CIGA convened three international
conferences on issues related to the Muslim Ummah. The theme of the
2017 conference was The Muslim Ummah: Synthesizing a New
Paradigm, Analyzing Modern Challenges, while the theme in 2018 was
Fault Lines and Perils Facing Muslim Societies: The Challenges of
Sectarianism, Secularism, Nationalism, and Colonialism. In 2019, CIGA
convened its third international conference under the theme 7The Quest for
Democracy: Examining Civil-Military Relations in Muslim Societies. The
proceedings of the third conference were published in 2021.

This current volume is the collection of the papers that were
presented and submitted in the fourth CIGA international conference on
the Muslim Ummah organized in December 2020. It was convened with
the sponsorship and active support of important academic institutions. I’d
like to express my sincere thanks and offer my profound appreciation to
our partners and sponsors of the conference, namely, Istanbul Sabahattin
Zaim University and its Rector Prof. Mehmet Bulut, and the College of
Islamic Studies at Hamad Bin Khalifa University in Doha, Qatar, and its
Dean Prof. Emadeldin Shahin.

I’d also like to thank the speakers and participants in the
conference, whose papers and presentations are included in this volume,'
as well as to acknowledge the other speakers who participated in the
conference but whose contributions could not be included here. It must
be noted that the names and affiliations of all speakers and moderators are

! The affiliations and biographies of all the contributors to this volume are included at
the end of this book.



also included at the end of this book.> Their participation is highly
regarded.

Moreover, it’s my pleasure to acknowledge the efforts and hard
work of CIGA’s research and administrative staff, Yunus Akdeniz, Uveys
Han, Fadi Zatari, Ubeyd Ruff, Djallel Khechib, Abdalrahman Migdad,
Yomna Suleyman, Razia Wadood, Jamal Muhamed Adem, Imad Atoui,
Saima Rashid, Taimoor Bin Tanveer, Taqwa Abukmeil, Maryam Khan,
and Omar Fili, as well as the transcriptions of the presentations done by
several CIGA interns. This conference could not have been successful
without their spirited dedication and professionalism.

Above all, I'm indebted to Ali Al-Arian, Riad Alarian, Ubeyd
Ruff, Dr. Asim Qureshi, and Dr. Wedad Taha (Arabic papers), for their
help in making this volume a more enjoyable and useful book to read.
They have read the manuscript in full or in part and offered meaningful
and important editorial suggestions for which I’'m deeply grateful. In
addition, I would also like to thank the publisher of this book, Istanbul
Sabahattin Zaim University Press.

Last, but not least, I want to thank my wife Nahla for her
continuous love, sacrifice, and support.

Prof. Sami A. Al-Arian
CIGA Director

2 All links to the presentations of the conference could be found at CIGA’s YouTube
Channel: www.youtube.com/cigaistanbul, as well as at the end of this book.
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Introduction

Dr. Sami A. Al-Arian

Center for Islam and Global Affairs,
Istanbul Sabahattin Zaim University, Tiirkiye

Ever since the fall of the Islamic Caliphate over a century ago,
there has been a vibrant and oftentimes fierce debate about its restoration
in one form or another. After more than thirteen centuries of an
uninterrupted Islamic political model, though it took different shapes and
forms, there was suddenly a vacuum that faced significant challenges on
many fronts, particularly from European colonial powers. The debate
involved not only the Ulama’ class and the political elites, but also many
popular social leaders as well as laypeople across the Muslim world.
Along with the colonialist challenge, the political vacuum and chaos that
followed, due to the absence of a political paradigm for Muslim societies,
was probably the main reason and impetus behind the launching and
expansion of most modern Islamic movements across the Islamic world.

But as national secular forces grew during the colonialist era and
became more entrenched across this vast area that extended from North
Africa to Southeast Asia, particularly after the independence movements
that swept the region in the aftermath of World War II or during the Cold
War, the debate was gradually muted as its advocates, movements, and
intellectuals became targets of secular political forces or were under
vicious constant governmental attack. However, several agonizing but
major events across the Muslim world had taken place over time that
caused the spirited revival of this debate as well as the resurgence of the
movements that called for the restoration of a genuine Islamic political
model. Such events included the 1967 Arab defeat against Israel, which
shattered Arab nationalist and secular movements; the 1971 Pakistani
defeat against India, which resulted in the breakup of the country into
Pakistan and Bangladesh; the triumph of the 1979 momentous Islamic



revolution in Iran, which reignited the hope among many religious
movements about the possibility of a resurgent political Islam; and the
Soviet invasion of Afghanistan in December 1979, which contributed
significantly to the rise of many jihadi movements.

Hence, within a few decades, the phenomena of the rise of Islamic
social and political movements and Islamic intellectual thought have
become one of the most significant areas of study, examination, and
debate, not only within the Islamic world, but across academia, policy
circles, and government agencies in major capitals around the world. The
debate included not only how these movements may have influenced their
societies, but also their impact across the region and beyond, particularly
after the emergence of transnational Islamic movements. As the 2011
Arab Spring phenomena spread, it was clear that the Islamic movements
across the region had become by far the most popular political and social
forces causing considerable concern and fear to the entrenched
authoritarian political class and business oligarchs across many countries
in the Muslim world as well as their foreign patrons. But perhaps one of
the most remarkable consequences of the Arab popular uprisings seeking
political reform and social change was the fierce response launched by
the counter-revolutionary forces led by the old autocratic regimes to
eradicate these Islamic movements. As the counter-revolutionary
campaigns dominated the political scene since 2013, with the
acquiescence and tacit support of most Western countries, the quest by
many of these movements towards liberal values and models has lost its
momentum and appeal and become vacuous.

Furthermore, since the rise and fall of the Islamic State of Iraq
and Syria (ISIS), the idea of the caliphate emerged as a serious concern
for international political elites. Much like their failure to predict the Arab
uprisings, global political experts were perplexed by the call to re-
establish a caliphate more than a century after its effective dissolution.
Current academic interest in the caliphate is reminiscent of a similar
upsurge in curiosity during the European scramble for Ottoman territories
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after World War 1. While the caliphate falls in and out of fashion in
colonial capitals, it does little to change the fact that for every-day
Muslims the memory of the caliphate lives on even as we approach the
official centenary of a post-caliphate world. The irony is not lost on those
living in Muslim-majority countries that even so-called Islamists have all
but abandoned the cause of the caliphate for more pragmatic concessions
to the liberal world order as demonstrated vividly after the 2011 Arab
uprisings. Yet, the office and political function of the caliphate remains
an irrevocable religious obligation in Islamic law (the Shari‘ah).
Therefore, from the standpoint of the average believing Muslim, the loss
of the caliphate remains the singular event marking a startling loss of
political sovereignty as well as the legitimization of a creeping colonial
order slipping out of their control. Consequently, a century after the fall
of the symbol of Muslim unity and independence, an authentic political
model that could claim to represent an Islamic paradigm and model and
adhere to the lofty aspirations of Muslim masses towards unity,
independence, justice, and prosperity is yet to be found or developed.
Therefore, the Center for Islam and Global Affairs (CIGA) at
Istanbul Sabahattin Zaim University organized a conference in December
2020, whose purpose was to take a step back and explore the concept of
political authority in the Muslim World. However, to examine the
question of an encompassing Islamic political authority or the caliphate
as a serious political model once again — and to analyze the different
experiences across the Muslim World — requires examining at least four
approaches found in the literature. Two of the approaches mirror each
other, while the remaining two attempts to modify or redefine the concept.
The first approach is similar to the reductionist approach of ISIS. Scholars
and intellectuals in security studies and foreign policy have spent
excessive effort to understand fringe radical political actors in the Muslim
world who claim to re-establish the caliphate on the ground. Yet, experts
have been quick to show that groups like ISIS have a very narrow and
ahistorical understanding of power. Their view is restricted by a historical



imagination that looks to a ‘golden age’ somewhere between the
emergence of the Caliphate system after the death of the Prophet (pbuh)
and the decline of the Abbasid Caliphate. Their ideas of political authority
and political practice are animated by a static vision of an exotic and
distant ideal of Islamic governance.

What is most striking to students of Islamic thought is that much
of their reading of Islamic history and depictions of Islamic authority
coincide with what orientalists have written on the so-called golden age
of Islamic civilization. This marks the second approach. The
overwhelming literature found among orientalist writers about the
caliphate also sees its most ideal practice during the same period
celebrated by fanatic puritans. Their depictions of oriental despotism,
authoritarian rule, theocratic intolerance, and holy wars dovetails
seamlessly with the political vision displayed by political non-state actors
such as Al-Qaeda or ISIS. Both visions work together to pinpoint a vision
of Islamic civilization based on a caricature that is divorced from history
or scholarly vigor. In the 2020 CIGA Ummah conference, several
speakers examined how several governance experiences in the Islamic
world were associated with authoritarianism and despotism through the
colonial encounter as a tool of delegitimization. If both ISIS and
orientalists have settled on a picture of Islamic authority as tyrannical,
how can ordinary Muslims read their political histories and futures in
more objective terms?

The remaining two approaches are more sophisticated but
ultimately sidestep the foundational issue of political authority. The first
sees call for Islamic forms of governance as simply an anticolonial angst
of a lumpenproletariat; the call for the caliphate or other transnational
imaginations among the faithful in underdeveloped Muslim countries is
merely a way to express displaced malaise with the modern capitalist
mode of production. Historical memory in folk art, songs, or rituals
celebrating a glorious past and cultural authenticity is a form of false
consciousness, when what it really seeks is liberation from colonial



control. However, it does not employ the sophisticated tools needed to
understand the path to economic liberation. In this largely leftist
disposition, the fond longing for a world before colonialism is simply to
be interpreted as subaltern discursive moves in delegitimizing the
authority of liberal hegemony. These readings of historical movements
such as the Khilafat Movement in the subcontinent or more modern
movements like “Neo-Ottomanism” in modern Turkey argue that pre-
colonial nostalgia points to more fundamental structural issues found in
colonial subjugation. Something of this attitude can be found among
sympathetic voices in some literature on political Islam and the Caliphate
more specifically. It theorizes that calls for authentic Islamic political
practices are dreams for a better future for the Muslim masses. It is less
clear about what the future entails outside of fighting white hegemony,
decolonization, and a general sense of social justice.

Similar to this left leaning tendency we have a more pragmatic
liberal approach found in recent literature. This work focuses on
individual thinkers that make the case for a re-interpretation of classical
Islamic thought as a form of democratic popular sovereignty. Broadly
based on the anthropomorphist theology of Ibn Taymiyya, these thinkers
argue that classical mediating religious authorities between man and God
such as the fugaha (jurists), awliya (highly spiritual people), and
mutakalimun (philosophers) are obstacles to pure faith. In the realm of
politics, sovereignty once in the hands of political elites should be
removed and transformed into the hands of lay believers. These
arguments share similarities with what was argued in the Turkish
Parliament in 1924 upon the caliphate’s dissolution. By using the Turkish
word lagvetmek or abolition the Kemalists argued that they were not
removing the caliphate but rather dissolving its powers into the
parliament. The legitimacy of the caliphate rested on the community and,
therefore, the parliament functioned as a better site to fulfill the
caliphate’s role. While this approach turned out to be more disingenuous
in their desire to preserve Islam than previously posed, it is no surprise



that under the same political logic, the leader of the Tunisian EnNahda
party, a prominent proponent of popular sovereignty and democracy, has
recently argued to change the inheritance laws in Tunisia — moves that
would vindicate early Turkish Republican reforms in family law, prayer,
inheritance, dietary laws, and so on. The idea of political authority that
emerges under the political theory of Ibn Taymiyya does little to take the
1,400-year-old Islamic tradition of state seriously, rather it simply
reproduces the Islamic tradition of state as a liberal democratic state only
viable for Muslim-majority populations. Much like the leftist readings of
Islamic political thought as part of a larger social justice agenda, here
political authority is folded into a liberal political vision.

Keeping these four approaches before us, the CIGA conference
examined the issue of governance and political authority with new vigor.
It required going back to fundamental questions around leadership
without authoritarianism and despotism. The conference featured twelve
academic sessions that included 41 presentations.® This book includes 24
of these presentations in the form of either full submitted papers (19) or
edited presentations (5). The contributions of Professors Humeira Iqtidar,
Khaled Abou El Fadl, Mahmoud Mamdani, Sami Al-Arian, and Dr.
Hussein Al-Kazzaz fall in the latter category. The presentations were
transcribed and sent to the authors to adapt them into written form. The
remaining contributions were papers submitted for this book after the
conference. Four of these contributions, however, are included in the
original language of submission, Arabic. They are the papers submitted
by Mohammad Elhamy, Abdul Hadi Alzaidi, Ali Al-Gabali, and
Abduladhem Alhamdi. However, the links to the original presentations
and their translations to/from English or Arabic are provided on CIGA’s
YouTube channel, as provided at the end of this volume.

In the first section of this book, three contributions were included
under the title “Political Authority and Authoritarianism: Examining the
Historical Record.” The presentations dealt with three important

3 See links to all the presentations at the end of this volume.
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theoretical questions: (i) the attempt to harmonize Islamic political
thought with the challenges of modern liberal models, (ii) the attempt to
legitimize despotic rule as traditionally Islamic, and (iii) how the legacy
and challenges of colonialism impact a traditional society.

The first contribution, by Humeira Iqtidar, focused on the non-
linear but symbiotic relationship between colonial liberalism and
Islamism. Iqtidar also discussed the importance of distinguishing between
Islamic debates about legitimacy and sovereignty. The implications of
these differences were elaborated through the ideal state imagined by the
influential Islamic thinker: Abul Ala Mawdudi. Iqtidar argued that
Mawdudi inverted this concept to say Islamic theory can provide
solutions for these general problems, in which he engaged with a wide
range of ideas. In her paper, Iqtidar concluded that the “militarization” of
Islam, as well as Islamism, which came about during the Cold War and
continues today, should not obscure the ambitious intellectual and
political project that many Islamic thinkers and political actors undertook.

The second contribution, by Khaled Abou El Fadl, discusses
‘Jami’ and ‘Madkhali’ political thought, which claims that Islam
legitimated a theology of despotism and insisted upon the Arabization of
Islam. It also promoted a set of mythologies about Arabo-Islamic history.
In addition, he examines the nature of the theology of shawka introduced
by Ibn Khaldoun. He said that shawka no longer related to what the
Muslim ruler offered in terms of coercive power. Rather, he argued that
shawka came to refer to the coercive power of the world order. Abou El
Fadl also explains how ‘Jami’ and ‘Madkhali’ thought describes any
attempt to think critically about hegemonic structures of power. He
concludes that this is a remarkable legitimation of colonial reality and
hegemonic structures of power, where it serves the political and economic
interests of today’s great and local powers.

The third presentation, by Mahmoud Mamdani, seeks to answer
two main questions regarding the legacy of colonialism: Why was the
South African outcome different from that in Europe? And what lessons



can the world learn from the South African experience? Mamdani argues
that the internal, common, political community, as shaped by colonial
settler domination, had rested on two pillars: race and tribe. In his case
study of South Africa, Mamdani shows that the tribe was naturalized,
presumed to be part of a timeless native culture, and understood as a
historical manifestation of African culture. He also reasons that the
regime of customary law remains substantially unreformed, treating black
people based on their tribal identification. Should they live in the wrong
tribal homeland, Africans are still denied rights under the customary
regime. He concludes with an observation that South Africa’s story tells
us much about how a society can go about decolonizing, but it also speaks
to the enormous challenge of that worthy project.

The second section, titled “Islam and Democracy” includes three
papers. The first two papers discuss Islam and the limits of the democratic
model, as well as democracy and its discontents in the context of the
experience of the main Islamic movement in India. The third paper, in
Arabic, presents a comparative study between the social and economic
support structures in democratic and Islamic systems. In the first paper,
Ali Harfouch asks the theoretical question on whether it is possible to
think beyond democracy. He answers by stating that the Arab Spring
taught observers that the unthinkable was possible, adding that the
courage that is required to demand the fall of an ossified and authoritarian
regime must be extended to the cognitive capacity to question the
boundaries of what is deemed possible and impossible. His argument is
not an exhaustive critique of democracy, merely a demonstration that any
critical engagement with the question about Islam’s compatibility with
democracy must be preceded by a critical analysis that takes into
consideration not only the self-proclaimed narrative of democracy, but
what it conceals, including its narrow metaphysical horizons.

The second paper, by Hisham Ul-Wahab, examines how Islam
and democracy interacted in the case of Jamaat-e-Islami in India, which
was founded in 1942 by Abul Ala Mawdudi. Ul-Wahab’s paper explores
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the conceptual and pragmatical transformations of the group, and the
engagements of its Islamic literature and how Indian Muslims dealt with
democracy and the nation-state.

The third paper, by Mohammad Elhamy, discusses a
comparative study of social and economic support structures between
democratic and Islamic systems. The paper explores the main difference
by presenting the Islamic system of governance as a system that is keen
to prevent authority from monopolizing sources of power in society. He
also argues that the Islamic system of governance works on the
continuous strengthening of society through its social and economic
systems. He concludes by observing that the Islamic experience in the
extreme moments of its tyranny was lighter and easier than the tyranny of
the modern state.

The third section, titled “Embracing Democracy: Requirements,
Perils, Prospects,” covers important topics regarding theory and practice.
Deina Abdelkader’s paper on Islamic Law and Democratization addresses
the concept of “Public Welfare” in Islamic law as a principle in Islamic
legal scholarship. Abdelkader applies this principle in real life and infers
the implication of its utilization in practice. Finally, she discusses
democratization theory and its relation to Muslim political theory, using
Egypt’s attempt to democratize after the 2011 uprising as a case study.

Meanwhile, Anne Norton’s paper addresses “the perils of
democracy.” After discussing al-Farabi and Plato, she argues the dangers
and promise of democracy. She discusses the threats that come from the
enemies of democracy, and the perils that are intrinsic to democracy itself.
More significantly, Norton argues that democracy is not the legalistic,
procedural activity that liberals praise, rather it is wild, dangerous, and
daring. But she argues that the virtue that democrats need most is courage,
and concludes by stating that such courage is the one that has always lived
within the Ummabh.

In his paper, Nader Hashemi addresses the normalization of
relations taking place between Israel and three despotic Arab states during

11



the summer of 2020. He argues that the foundations of the Abrahamic
Accords rest on a set of authoritarian assumptions about the Middle East.
Hashemi explains that the essence of the agreement was to block
democratization and the advancement of citizen rights in the region. He
states that the deal was premised on ignoring the core aspirations of the
people of the Middle East for accountable government, political freedom,
and self-determination. He further argues that the struggle for democracy
in the Middle East has become deeply fused together and integrated with
the question of Palestine, marking a turning point in the politics of the
region. Furthermore, he argues that the Israeli-Arab Authoritarian regime
alliance would work in opposition to regional democratization for many
reasons that he outlines in his paper, since both parts of this alliance would
have much to lose if democracy in the Middle East is advanced. Finally,
Hashemi discusses the role of western governments in this arrangement
and how such support would be the main justification to back
authoritarianism in the region.

The fourth section of this book examines the thorny issues of
sovereignty, nation-state, and the application of Islamic Law in Muslim
societies. On the issue of sovereignty, Muhammed Uveys Han reviews
the political theological discourse around monarchy and monotheism. His
argument is that anxieties around transcendence among current
immanentists stem from their uncritical reception of the master analogy
between God and King. He further argues that monotheism does not
necessarily imply monarchy nor does immanentism secure democracy.
He reflects on the possibility of moving past Christianity by
contemplating the necessary prerequisites for any future Sultanic political
theory that does not depend on monotheism for its legitimacy but rather
is grounded in purely immanent terms. Han believes that the main task
for Muslim political theorists is to reinstate sultanic power by returning
to the world of politics on a plane of pure immanence. For that he
proposes the theory of prophecy, which allows Muslim theorists to bypass
Christian notions of transcendence that perpetuate the project of political
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theology. Han begins by deconstructing colonial Christian theological
ideas smuggled into the universal idea of transcendence and monarchy in
favor of Muslim visions of transcendence that do not fall into the trap of
closing down the world of pure contingency.

In his paper on the application of Shari‘ah or Islamic Law, Abdul
Hadi Alzaidi outlines the major political obstacles that exist regarding the
implementation of the provisions of Islamic law in Muslim societies.
Alzaidi then attempts to explain how to overcome these obstacles and
how Islamic law could be applied in governance in Muslim-majority
countries in the modern world.

In the fifth section of this book, there are two contributions that
deal with conceptualizing political models. Ovamir Anjum questions
contemporary Muslim skepticism toward the feasibility of a caliphate
system. He argues that such cynicism is driven in part by a failure of
imagination that underpins a few fallacies. In the paper, Anjum addresses
two related fallacies, which he calls the sequentialist and the gradualist.
He argues that these mistaken beliefs hold that certain conditions, such as
the acceptance of the West or its expulsion from the Muslim world, or a
detailed roadmap for the establishment of a unified order, mass re-
education of Muslim societies, technological progress, etc., must first take
place for any significant progress to take place. Yet, he challenges these
beliefs and argues instead that a powerful, shared vision, realized as a set
of discourses, is far more important as a condition for its actualization, if
it is widely shared, as well as ethically and politically more compelling.
Anjum concludes by arguing that the creation and nurturing of a global
Ummatic discourse that dreams up the caliphate is not a pale substitute
for the real thing, but a necessary requisite and complement before it
actually takes shape.

On the other hand, Andrew March, in his paper The Caliphate of
Man, presents a discourse of the development of a particular political
theology in modern Islamic thought that grounds a doctrinal commitment
to a form of popular sovereignty that is extracted from the Qur’anic claim
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that God has created a “caliph” on earth. March argues that this vision of
popular sovereignty reflects a genuine intellectual revolution in modern
Islamic thought. This revolution is informed from a view of politics as
just guardianship and pious representation by rulers and scholars to a
distinctive vision of democracy whereby a just and pious people governs
itself while also representing God’s instructions to humanity. This
intellectual revolution consisted in a comprehensive reformulation of
Islamic political philosophy, built in particular on a theological claim
about mankind’s status as God’s vicegerent — or caliph — on earth. In
addition, March explores the theoretical conditions of its possibility in
reality, and concludes by discussing how Islamists may have to define
what distinctive approach to political life Islam has to offer in Muslim-
majority societies.

The sixth section in the book presents three case studies in
Governance, Government Reforms, and Authoritarianism in three
Muslim countries, namely, Bangladesh, Turkey, and Pakistan.
Muhammad Nazmul Islam and Murat Onder study the political culture
and democratic participation of Bangladesh Jama’at-e-Islam (BJI). They
explore how Islam came to Bangladesh and how it evolved in the political
sphere and its association with democracy in the country. The paper
investigated the policies, motives, and experiences of this movement from
the historical perspective to the current situation. It also assesses its
programs, contemporary controversies, and policy challenges. In
examining the engagement and ongoing political activities of BJI, the
paper provides an interesting ethnographic analysis of BJI with regards to
its role in the democratic movement in the country.

The second paper by M. Metin Uzun and Murat Onder discusses
the concept of governance in Turkey, particularly in public administration
after the 1990s, and how governance shapes public policy in three sectors
(public, private, and civil society organizations). Exploring different
notions within the context of governance, the authors discuss several
concepts including cooperation, civil society, democratic citizenship,
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partnership, participation, and transparency, which they argue are
important principles that promote good governance. They also review
different governance approaches in Turkey by focusing on the one that
engaged multi-stakeholders on the basis of decision-making and
participation, instead of a hierarchical relationship. They discuss some
significant reforms that Turkey has instituted in the past two decades,
particularly in legal and institutional reforms within the framework of
governance. Furthermore, the authors review the reform process, which
began decades ago in public administration, political centralization, and
bureaucracy. In short, the paper addresses government reforms and
implementation in Turkey and analyzes various examples. Its main goal
was to present a model and contribute to the understanding of the
development of governance for other Muslim societies to consider and
emulate.

The third paper, by Zahid Shahab Ahmed, discusses the rise of
populist leaders and the impact of such a leadership model on their
societies, with a particular focus on Pakistan. The author explores
different types of populism such as that of Prime Minister Zulfigar Ali
Bhutto in the 1970s, and more recently of Prime Minister Imran Khan.
Khan’s popular revolution targeting corruption, he argues, provided him
with the much-needed success to become prime minister in the last
election. In conducting a comparison between the two leaders, Ahmed
finds many similarities in terms of their populist rhetoric, such as their
anti-Westernism. He also analyzes the authoritarian inclinations of
populist leaders in general. By comparing Bhutto with Khan, the paper
tries to offer an understanding on why and how populist democratic
regimes evolve and practice authoritarianism.

The book’s seventh section presents case studies that examine
several political concepts and experiences in four different Muslim
countries, namely, Morocco, Saudi Arabia, Tunisia, and Egypt. Nadia
Lahdili, Murat Onder, and Emrah Ayhan discuss the impact of the Arab
Spring on the development of civil society in Morocco. They analyze the
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reforms taking place in the country as a result of the positive
developments in lieu of the Arab Spring. Some of the reforms cited in the
paper included the adoption of Amazigh as the country’s second ‘official’
language with Arabic, designating the prime minister as the head of
government, and empowering the council of government with the power
to dissolve the parliament, as well as promoting gender equality. They
argue that such reforms contributed to the development of a novel
governance approach in Morocco as civil society organizations (CSO)
have become the center of this approach. The paper also examines the
debate regarding the notion of civil society within Islamic political
thought and how the Arab Spring contributed to the development of civil
society. In addition, the authors explore the historical evolvement as well
as the present status of CSOs in Morocco. They conclude by ascertaining
that the Arab Spring has contributed to the development of CSOs in
Morocco due to new reforms caused by an expanding popular demand
and public awareness of this new reality.

Thomas Parker’s paper examines the political ideology of Saudi
Islamic scholar Salman Al-Oudeh in the aftermath of the Arab Spring. He
argues that the Islamic scholar in his book Questions of Revolution has
critically re-evaluated important topics like the history and meaning of
revolution, Islamic political history/theory and its central concepts, such
as obedience, shura, and the ahl al-hall wal-aqd (the people who loosen
and bind), and a reflection on the relationship with the “other.” Parker
argues that Al-Oudeh’s ideas can serve as a significant contribution to a
post-Arab Spring Islamic Political Theology and suggests how
contributors wishing to participate in this discourse can productively
further the discussions engendered by Al-Oudeh. He concludes by
observing that the importance of the “revolutionary” ideas of the Saudi
scholar lies in considering a new understanding of figh al-waqi‘ or
understanding reality, and the social sciences when formulating legal
opinions on topics that directly impact politics and governance in a
Muslim society.
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On the other hand, Ali Gabali’s paper examines the Tunisian
model in his study of the role of political parties in democratic
transformations across Arab and Muslim societies. His argument is
centered on analyzing the multi-party system that emerged and dominated
the political space in the country after 2011. The paper analyzes the
general role of the party process in stabilizing the features of democracy
and provides a brief definition of the partisanship in Tunisia by studying
most of the existing parties and their most important features and
programs. It also provides an attempt to analyze the future of partisan
politics and democratization in Tunisia, and the most important future
challenges facing the political process.

The final paper in this section, by Mohammad Affan, tries to
answer the question as to what may have gone wrong with the Muslim
Brotherhood in Egypt. The paper examines the MB’s objectives and their
strategies during the transitional period (2011-2013) and tries to explain
why it had failed to maintain the group’s political gains. He presents three
arguments as follows: (i) that the MB overestimated the reliability of
electoral legitimacy to secure its position in the new regime; (ii) it had
failed to address the threat of the military institution on the
democratization process; and (iii) it had badly managed its relationship
with other political forces, the Salafists and the secularists. Affan
concludes by reiterating that despite the existence of other external and
internal factors, the MB’s flawed strategies and its vulnerability at the
domestic level facilitated the subversive intervention of foreign actors and
gave the autocratic forces in Egypt the opportunity to undo the
achievements of the January 2011 revolution.

The eighth section includes two papers that explore the notion of
good governance, particularly within the context of Muslim societies. The
first paper by Abduladhem Alhamdi explores the concept of good
governance in terms of idea, origin, definition, and importance. It
enumerates its levels, components, and principles, and includes the main
requirements for its practice, as informed by its reality in Arab countries,
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in light of the global governance indicators issued by the World Bank. It
also compares them with the best international practices and indicators.
The paper uses not only the inductive approach, but also incorporates the
descriptive analytical approach, as well as the comparative approach. It
offers results of the data analysis for several Arab countries and shows
that there are significant statistical differences between Arab countries
and countries that have good governance practices, as well as differences
between oil and non-oil rich Arab countries, which are not statistically
significant with regards to their political nature, but rather statistically
significant in indicators regarding the administrative nature.

The second paper by Louay Safi argues that the forms of
governance needed in Muslim societies evolve around the
institutionalization of the universal values of Islam, rather than the
emulation of past Islamic political models or the imposition of models
borrowed from the West. It also argues that the adoption of public policies
and laws relates to the universal elements of Shari‘ah that affirm values
that are innate to humanity. Such an understanding, he argues, calls for
the differentiation between the public and private social spheres, and the
demarcation of religious and political authorities in Muslim societies.
Moreover, the paper proposes a departure from understanding Muslim
governance through historical structures and procedures that were
developed over the early centuries of Islam and focus on the value system
and how it can best be manifested through sociopolitical ideas and
institutions relevant to modern times. He argues that this requires a
distinction be made between the notion of religion as ritualistic rules
intended for the followers of a particular religious tradition, and the
universal elements of Shari‘ah that affirm innate human values that are
necessary to maintain a just political order. Safi’s proposal calls for
contemplating and balancing the nature of the law and the need to develop
public and private legal systems to cater for the political and shared needs
of a multi-religious and multi-doctrinal society, and the private needs
particular to individual religious traditions.
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The ninth and final section in this book has two presentations that
explore new paradigms or visions regarding the way forward for the
revival of the Muslim Ummah. In his presentation, Hussein Al-Kazzaz
starts with two key points: (i) that the mandatory nature of the duty for
establishing a fully integrated civilizational model must be guided by
Islamic doctrines, and (ii) that the historical implication of the current
waves of revolutions and unrest in the Islamic world in the aftermath of
2011 and beyond, point to the utter failure of the two competing
paradigms in the Islamic world, namely, the Islamic and the secular
projects, and the difficulty if not the impossibility for them to coexist at a
civilizational level. He further argues that the launch of the great societal
energies would be much needed for the revival of an Islamic paradigm.
He then explores three main approaches on the question of the Ummah’s
revival: (i) Engines of massive societal changes, where he asks: Can we
tap into these mega sources of civilization building? (ii) Understanding
and working with the cyclical nature of the civilizational buildup, where
he ponders: Can we internalize and live up to the requirements of a critical
turning point? And (iii) Dealing with multiple conflicts and enormous
hurdles, where he asks: Can we navigate complex contexts to build
resilient change? He further asserts that if we are going to launch a new
civilizational experience, we need to examine very carefully the areas of
key tadafu', which are the major conflicts and struggles that this new
civilizational experience would have to deal with. He also observes that
the secular civilizational model, which is currently going through an
€normous crisis, is at a point where the conflicts and the struggles are of
a very dangerous nature, not only for the future of the Muslim world, but
worldwide. Al-Kazzaz concludes by stating that if we as an Ummah are
going to present to the world our novel civilizational model and new
ideals, we must have our intellectuals, scholars, think tanks, and
universities tackle this crucial question at all appropriate levels.

In the final contribution to this volume, I present a vision that is
centered on the role of the Palestinian cause and its centrality for the
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revival project of the Muslim Ummah. My argument focuses on two
interrelated external challenges facing the Ummah, namely the challenge
of independence from foreign hegemonic powers, and the challenge of
Israel as a colonial-settler project that poses a formidable threat in the
heart of the Islamic world. I discuss the relationship between colonial
powers, the Zionist state, and the attempt to keep the Muslim world weak,
divided, and subservient, and how resisting such destructive powers is
imperative. ~ Finally, the presentation discusses the historical and
epistemic factors related to these two challenges and argues that no
genuine revival project could succeed without overcoming these
challenging problems.

It is hoped that the papers included in this volume along with the
presentations given at the conference will be considered a positive
contribution to the debate on Governance and Political Authority in the
Muslim World and the future revival project of the Muslim Ummah. The
hard questions posed here have yet to be fully answered, and the difficult
challenges that have not been addressed surely point to a thorny and long
road ahead. This intellectual path calls for all sincere efforts by authentic
scholars, diligent researchers, and serious students to come together in
order to invigorate the debate and continue the examination of the issues
that impact the future of governance and political authority in the Muslim
World until our questions are resolved, challenges tackled, and mission
fulfilled.
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I. Political Authority and Authoritarianism: Examining the
Historical Record
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1. Taking Islamic Thought Out of The Ghetto:
Sovereignty and Legitimacy in Modern Islamic Thought

Dr. Humeira Igtidar
King’s College, London, United Kingdom

Presentation

First of all, let me signal the overarching interests that have
animated my research and that [ bring to our conversation today about
sovereignty and legitimacy. I focus on modern Islamic thought through
the prism of decolonial and anticolonial thought. The first concern for me
is to take Islamic thought out of ‘the ghetto,” so to speak. The ghetto
operates in two very important ways: First, by limiting the way in which
we think about how Islamic thought is produced; and second, by placing
severe restrictions on what we see as its uses more generally. Now, the
dominant trend in research, especially in intellectual history and history
of political thought is to assume that Islamic thought is produced only
when Islamic thinkers or Muslim thinkers speak to other Muslim thinkers.
The genealogy that is built is so exclusively Islamic and Muslim that we
often lose the richness of the debates that they have engaged with, the
wider context that many thinkers were sensitive to and to which their
ideas are relevant. Within this framework, the engagement that modern
Islamic thinkers have displayed with European thought is often classified
as either as a “derivative discourse” or as a reaction. I think that, really,
the time has come for us to move beyond such a framing and think
through those wider debates that many Islamic thinkers, including those
who used Islamic ideas but were not Muslim, sought to influence. Indeed,
many Islamic thinkers saw themselves as participating in questions of
general political interest and broad contemporary debates. I think that
recognizing this richness, depth, and wvariety of inspirations and
interlocutors for Islamic thinkers is a way of getting out of the ghetto of
production of Islamic knowledge.
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The other ghetto is linked to the comsumption of Islamic
knowledge.* This relates to questions such as ‘who is this knowledge for?’
The dominant trend in academic scholarship on Islamic thought is to
assume that Islamic ideas are only for Muslims. Islamic thought here
often acts as a foil: European theory and European thought is seen to be
general and universal, whereas Islamic thought is particular. It is useful
either just for Muslims or to understand Muslims. That is to say,
understanding it, exploring it, working with it is useful for non-Muslims
only to understand what is going on in Muslim polities and the Muslim
context. I argue for moving Islamic thought beyond that ghetto of
consumption of knowledge and here my concerns are very similar to
others articulated about African-American thought, Native American
thought, etc. I argue for moving beyond a Eurocentric framework for
engaging with historically marginalized traditions of thought to upend
colonial hierarchies of knowledge, and to address pressing questions
today of marginalization, inequality, and injustice by working with the
resources for alternatives from those traditions. My suggestion here is not
that we move from European universalism to Islamic universalism. It is
also not for an easy inversion which is what some people assume is the
desired end. Rather, I argue for a much more detailed, painstaking, and
linked thinking through of ideas/questions/solutions that might be useful
to think about to not just understand the limits of liberalism, but also to
propose alternatives and modifications. And so, the question really
becomes: what resources from Islamic thought and practice might be
useful for us to recognize and address pressing political questions? In my
own work, I have focused on how Islamic thought and practice might be
helpful in questioning liberalism and understanding the limitations of
liberalism, which is the dominant ideological framework today.

4 On what we can learn from debates within the Islamic tradition about the dynamics of
production and consumption of knowledge in history of political thought more broadly,
see: Humeira Iqtidar, “Redefining ‘Tradition’ in Political Thought” European Journal of
Political Theory, October 2016.
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With these concerns in mind, and given the time that I have, |
think what I can do most usefully is to provide a glimpse into the very
influential articulation of the idea of divine sovereignty that was put
forward by Mawdudi, perhaps the most influential 20" century Islamic
thinker. Mawdudi is, clearly, very well-known, but there is relatively little
detailed engagement with his ideas in Euro-American academia. I think
that Mawdudi’s ideas are influential not necessarily because of the
solutions that he proposed. In fact, his proposed solutions are deeply
problematic in my assessment and remain controversial. I have no wish
to defend the substance of his proposals. Mawdudi’s influence stems from
the importance of the questions he asked and the systematic way in which
he set about answering those questions by bringing together ideas from a
range of sources. Now, Mawdudi brought together a very wide range of
ideas. I will try and give you a quick sense of those. But I argue, most
importantly, he worked creatively with both European theory and with
Islamic thought to rework existing concepts and put them to new uses.
This was his way of using Islamic resources to address problems that he
thought were important. Precisely because the questions he asked were
important, and his answers built on an excitingly wide repertoire of ideas,
his thought continues to have the purchase that it does today.

In a series of recent papers, I have argued that Mawdudi
articulated a systematic bridge between a concern about the sovereignty
of the state, the institutional mechanism of the modern state, and Islamic
thought and practice.” He took ideas about Allah's hukm, that is, ideas
about Allah’s authority, legitimacy, and prowess, and reconceptualized
them as Allah’s political sovereignty. There have been longstanding
debates within Islamic thought about the operationalization of Allah’s
supreme authority in human life. There is obviously much debate about

5> Humeira Iqtidar, “Jizya Against Nationalism: Abul A‘la Mawdudi’s Attempt at Decolonizing
Political Theory” Journal of Politics, May 2021; “Conservative Anti-Colonialism: Mawdudi,
Marx and the Question of Social Equality” Journal of Royal Asiatic Society, forthcoming 2021;

"Theorising Popular Sovereignty in the Colony: Abul A‘la Mawdudi’s ‘Theodemocracy

om

Review of Politics, October 2020.
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this even today, and I am happy to answer questions about this as we go
forward. Here let me first note that as Mohammed Qasim Zaman® has
argued, the broad contours of Mawdudi’s conception of divine
sovereignty have been immensely influential not just among the Islamists
but more widely in Muslim polities around the world. Some of his ideas
have become so pervasive that it is useful to go back to Mawdudi and
work through what he was trying to do or what the problem was that he
was trying to solve here.

It is pertinent to note also that when Mawdudi articulated the idea
of hakimiyyat in his original Urdu writings he always provided the
English word ‘sovereignty’ next to it because he was aware that he was
presenting an idea that required some translation and elucidation; it was
not the old version of hakimiyyat. As 1 said, Mawdudi engaged with a
range of ideas from European political theory and history. He had learned
some English and read avidly. Apparently, he also tried to teach himself
German supposedly to read Marx, but did not get very far with that. He
did read some Marx, but, mostly, he engaged with twentieth century
Marxist ideas, which were hugely pervasive and very influential through
the 1920s onwards in the Indian context. The Bolshevik revolution was
immensely influential at that historical juncture in the anti-colonial
context that Mawdudi was operating in precisely because the Bolshevik
revolution showed that the state could be transformed and political
structures radically altered to bring about societal transformation. Of
course, the colonial liberal state had also dramatically altered social life
and had the avowed purpose of civilizing and changing the colonized. The
ideas of the state as an agent of social change circulated widely.

Mawdudi was an active participant in the exciting intellectual and
political milieu of interwar anti-colonial movements. He attended
meetings by the Khairi brothers who were socialist organizers in Delhi,
India. He was also at one point an admirer of Gandhi. Gandhi, too, had

¢ M. Q. Zaman, ‘The Sovereignty of God in Modern Islamic Thought,” JRAS XXV (2015), pp.
389-418.
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raised questions about the relationship between sovereignty and the state.
Gandhi thought that sovereignty was ultimately not to be expressed
through the state, and, for Gandhi, sovereignty is a question of ethical
perfection. Gandhi was an important figure in Mawdudi’s political
thought, even though Mawdudi parted ways with the nationalist
movement and became disillusioned with Gandhi. The period through the
1920s into the 1950s was thick with debates and ideas about alternatives
utopias and anti-colonial mobilizations of various kinds. Mawdudi
engaged with a lot of these debates as a journalist and political activist.
Despite his skepticism about the state, one of the things that he picked up
on and tried to work with is the idea that the state can be an important
vehicle of ethical perfection and societal transformation. The state was
seen as a vehicle for transformation by the communists, the fascists, as
well as the liberal nationalists and the socialists. Mawdudi, too, sought to
harness that potential of the state while also retaining the sovereignty of
Allah.

At the same time, Mawdudi developed a deep philosophical and
political opposition to the idea of popular sovereignty. He saw the concept
of popular sovereignty as generating a kind of an ethical and moral
problem. Mawdudi thought that the state is the entity with control over
coercive power in a territory. But what allows the state this coercive
control? For Mawdudi, the answer was that there is some amount of
sleight of hand going on here: The state work could use coercive power
because people thought that they were not enslaved even when they were
forced to give up some very basic freedoms, like choosing the medium of
education for their child. But why did people think they were not
enslaved? For Mawdudi, the answer was that they thought that they were
not enslaved because the state was an expression of their will; the state
represented their will. Now, the deception, he argued, lies in the fact that,
in theory, hakimiyyat, or sovereignty, belongs to each individual, but
practically, the democratic state cannot really represent each individual
separately, so it tends to represent the majority. How this majority is
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formed, on what basis it is designed and defined; that, to Mawdudi, was
open to much manipulation. He thought that this had grave implications
for democracy. He thought popular sovereignty could only work well in
context where there was fundamental agreement about fundamental
concerns—in Urdu “assasi amoor”—but this was likely to be true in a
very small number of cases in very limited situations. The more likely and
prevalent outcome, he thought, was going to be the oppression of the
minority by the majority.

Of course, at the time he wrote this, the most developed
democracies had provided him with very good examples of such
oppression. He wrote in quite a lot of detail about African Americans in
the United States in particular. This was an important case for him
because he could point out that African American rights are protected by
the constitution, yet the social and political marginalization and the
violence that they face means that they cannot even go to vote to affect
the political power they supposedly have. So, the majority gets formed in
a particular way. Nazi Germany provided him with examples of how
democratically elected governments could marginalize and carry out
various kinds of oppressions on a minority. So did the liberal imperialist
and nationalist states such as the United Kingdom, where he noted the
marginalization faced by the Irish and Catholics. So, his concern then was
that popular sovereignty could mandate this oppression, mandate racism,
and legitimize colonialism, and he made the argument that,
philosophically, popular sovereignty did not recognize any moral limits
to the sovereignty of the will of the people. This is why he thought of
popular sovereignty as a moral problem.

For solutions to this problem, he looked towards Islamic history
and philosophy to provide some inspiration. He made the argument that
by recognizing Allah’s sovereignty, humans could recognize a moral
framework where at least the legitimacy of oppressive acts was not
present. Now he is a more sophisticated thinker than those who would
ignore the history of brutal killings and oppressive regimes in Islamic
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history. He recognizes some of the limitations of his own argument. He
recognized that various Islamic empires and states had been oppressive in
the past. But he infers that the difference is that there is no legitimization
of that oppression. Unlike the kind of legitimization that popular
sovereignty can provide to, say, racism—that kind of legitimization is not
possible within a broad Shari‘ah framework. So, for him, parsing out this
conflation of popular and state sovereignty was linked to his attempt at
working through the implications of European history for dominant
political ideas, while also confronting the institutional infrastructure of
the modern state, which was, by then, pervasive around the world.

I will not go into detail, but we know that political sovereignty in
the European context becomes an important concept precisely because of
the schism within and around the church. The Holy Roman Catholic
empire had a unique institutionalized structure, which, overall, was very
different from the experience of the Islamic empires. In Europe, when the
church’s control of the state declined, the question arose: If not divine
laws, then what legitimizes state sovereignty? Popular sovereignty
became important there as a response to that question. But what we also
see is that, as ideas related to popular sovereignty grew in political
importance, they also become really enmeshed with ideas about the
territorial and cultural specificity of the people who express this popular
sovereignty. In other words, popular sovereignty and nationalism develop
together in the European context. Mawdudi is alert to this and he, again,
has a detailed and profound criticism of nationalism as an ideology. He
thinks of it as a particularly European ideology that the rest of the world
does not have to succumb to. However, many of his Indian and Muslim
interlocutors were deeply enthusiastic about nationalism. He thought that
they were mistaken in not recognizing that the idea of the state was
beginning to become a real competitor to the idea of din—a way of life
inspired by Allah’s sovereignty that served as a bulwark against
legitimizing oppression. To quote him: “In its comprehensiveness and
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demands for sovereignty ... is the idea of the state, even though it needs
more depth to fully take on the meaning of din.”

In particular, in the colonies, the conflation between popular
sovereignty and nationalism was leading many anti-colonial colonialists
to assume that they had to establish their credentials as a nation before
they could claim popular sovereignty. This is the route that many
important anti-colonial actors, such as Nehru, took. But so, did the not-
particularly-anti-colonial, liberal nationalist Jinnah, as well as Hindu
nationalists such as Savarkar. In contrast, Mawdudi articulated a critique
of both popular sovereignty and nationalism. He thought the conflation
between the two was the result of a European historical experience that
others could actually avoid if they could recognize the conceptual and
political problems that were raised by this. It is, of course, interesting to
note that, in contemporary political theory, there is still a strand of liberal
nationalist political theory, which is trying to precisely work through this
argument. David Miller and Yael Tamir continue to argue that the idea of
nation is necessary for democratic representation. So, this is an ongoing
tension, and we know politically this is an ongoing tension because the
rise of nationalist populism in India, UK and US is a reality. In some
ways, Mawdudi is prescient in noting this complicated and problematic
relationship between democracy, popular sovereignty as its philosophical
foundation, and nationalism.

Let me just quickly conclude by saying that the questions that
Mawdudi raised about operationalizing popular sovereignty in Europe
and elsewhere—thinking about how to avoid the mistakes made in
Europe—are questions that not just political theorists but also ordinary
people struggle with in many different contexts. The relationship between
popular sovereignty and state sovereignty that he was also concerned with
has only become more contested over the last century. Moreover, it is
useful to recognize that Mawdudi went beyond critique. He articulated a
solution by creatively reworking ideas from within the Islamic tradition.
Taking the idea of hukm and reworking it as a version of political
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sovereignty that addresses the problems of popular sovereignty, he
proposed the idea of divine sovereignty. This was a novel formulation for
many reasons that we do not have time for right now. I am not arguing
that his vision of an Islamic state is perfect or that we should be following
it. I think there are foundational flaws in the solution that he proposes.
Instead, I have sought to argue that it is important to think about the way
he went about making his argument and that is where the large part of the
power of his ideas and their influence lies. Mawdudi inverted colonial
hierarchies of knowledge, where colonial hierarchies of knowledge
posited that European theory was the general and the universal. Mawdudi
inverted it to say Islamic theory can provide solutions for these general
problems. He engaged with a wide range of ideas and foregrounded an
alternative tradition. But he also did not see Islamic ideas as necessarily
static, which we can see by how he reworked Islamic concepts. He did
not really think that the answers were just lying there in the Islamic
tradition. Instead, answers to contemporary political dilemmas had to be
creatively assembled. I think he parochializes European thought not by
outright rejection—although he sometimes used that language—but
through an engagement with the differences in experienced histories and
philosophical assumptions. The militarization of Islam, as well as
Islamism, that really came about during the Cold War and continues with
the ‘War on Terror’ should not obscure the ambitious intellectual and
political project that many Islamic thinkers and political actors undertook.
The methodological innovations and theoretical avenues that Mawdudi
opened for us have been very fertile, particularly in the opposition his
ideas generated among Islamic thinkers. This debate is a good sign and
signals a healthy tradition of thought that has much to offer those who
engage with it seriously.
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2. Religion and Politics: What History Reveals about
Tyranny and Despotism

Dr. Khaled Abou Elfadl
UCLA School of Law, Los Angeles, USA

Presentation

I want to start by noting the limitations of our discourse about
Islamic political thought and history. The fact of the matter is that we have
not yet done the hard work of moving beyond Eurocentric narratives
when unpacking the developments of Islamic political history.
Eurocentric narratives posit that an ideal ‘rightly-guided’ Caliphate
quickly descended into mulk (kingship) and a pragmatic acceptance of
absolutism and despotism, seen for example in the works of al-Mawardi
(d. 450/1058) and others. European historians termed this the so-called
‘Islamic compromise.” But I have serious doubts as to whether this
narrative is historical, beyond what is narrated by scholars like William
Montgomery-Watt, Harold Gibb, Franz Rozenthal, and Ignaz Goldziher.
Part of the problem is the common narrative that tells us democracy, in
the sense of a representative system of government, existed as an ideal in
early Greek thought before it was lost to humanity and reclaimed only
during the European Reformation. This is mythology. In what follows, I
talk about mythologies of history and particularly the ways in which
Islamic movements understand this mythology.

In Islamic moral thought and Shari‘ah discourses, the idea of
shura (‘consultation’), as a loose form of consultation that in some way
represented people’s will, always existed as a moral ideal. Yet it is
important to note that what we call ‘democracy’ today, with its
institutional and procedural structures, was a complicated matter in
Islamic history. Muslim scholars often resorted to a vague idea of shawka
(‘power’), which meant the ability of holders of power to gain in some
form the consent of the governed. How was that consent obtained? Here
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you find complex discussions as to whether it is obtained through
institutional power structures, brute force, or some kind of rule of law.
Yet the ideal remained that, under the best of conditions, shawka would
represent something more meaningful than simple coercion (ikrah) and
despotism (al-istibdad). Forms of decision-making that did not
incorporate shura were seen as reprehensible (makruh). Beyond this, we
need to reexamine the history of Islamic political thought without the
Eurocentric narratives that continue to dominate scholarship and, with it,
much of the Muslim imagination about their own history. It is common
to hear Muslim intellectuals and scholars, especially after the Arab
Spring, claim that Muslims have never known democracy and that Islamic
history is entirely despotic. These claims repeat, reaffirm, and legitimate
the idea of ‘Oriental Despotism’ as a pronounced characteristic of Islamic
history. In reality, were we to historicize the issue, I do not think the issue
of Islamic political thought would easily lend itself to the ideological uses
that we find in the modern age.

This is an important backdrop before moving on to some of our
main concerns. Among all the Islamic movements that existed in the
nineteenth and early twentieth centuries, only one movement was not
anti-colonial. The works of Hassan al-Banna (d. 1368/1949), Abu Ala
Mawdudi (d. 1399/1979), Jamal al-Din al-Afghani (d. 1314/1897),
Muhammad Abduh (d.1323/1905) and Rashid Rida (d. 1354/1935)
focused on providing a response to colonialism. But one Islamic
movement never concerned itself with a response. I am referring to the
Wahhabi movement, which eventually came to dominate the Hijaz to
become the de-facto representative of Mecca and Medina. While
puritanical and utopian in many ways, Wahhabism was never concerned
with colonialism. Rather, Wahhabism appealed to a historical mythology
in its central claim that all Muslims after the ‘rightly-guided’ Caliphs had
gone astray, with Islamic history a long trajectory of disintegration and
corruption that was only revived by the Wahhabi movement itself. Notice
that while Wahhabism had nothing to say about colonialism, it had much
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to say about the alleged errors of the Muslim ummah. Wahhabism claimed
to restore the ummah to its original theology. Indeed, anyone raised in the
Arab world will be acquainted with the Wahhabi mythology that Mecca
and Medina were places of deviation and innovation (bid ‘a) under the
Ottomans and that the Wahhabi movement resisted this and returned
Islam to its core theology. Yet Wahhabism relied upon a puritanical and
utopian idea, namely, the idea that the true Muslim community (ah! al-
sunna wa al-jama’a) was not represented by any sociological or
anthropological complexity but rather by a textual embodiment—the texts
of the Qur’an and hadith-and that these texts could somehow be
translated into a sociological reality that is linear, non-complex, non-
pluralistic, and not nuanced. This idea is core to Wahhabi Islam.

There are similarities and overlaps between Wahhabi ideas and
other Salafi ideas, such as those of Rida or Mawdudi. But the remarkable
lack of interest in the colonial moment is what makes Wahhabism
distinctive. Wahhabism was always interested in the alleged ‘innovations’
of Shi‘is, Sufis, and rational discourses. These were seen as deviations in
Islam. Yet Wahhabism was oddly complacent and silent vis-a-vis external
and colonial powers. Wahhabi scholars left these matters entirely to the
holder of power. This meant that while the key Wahhabi tenet of ‘loyalty
and disavowal’ (al-wala’ wal-bara’) meant that one should morally and
ethically distance oneself from non-Muslims, the question of how to deal
with the power of non-Muslims, including colonial powers, was entirely
left to the holders of power. Another aspect of the idea of the ahl al-sunna
wa al-jama’a is important to Wahhabi thought. Since its inception,
Wahhabism has primarily imagined Islam as an Arab religion.
Wahhabism cares little for the sociological realities or anthropological
complexities of non-Arab societies. Wahhabism maintains that the ahl al-
sunna wa al-jama’a can be transplanted from the text to the Arab
experience, particularly in Arabia. This Arab experience is then exported
as a theology of puritanism to the rest of the Muslim world. It is as if non-
Arabs have nothing to contribute to the reality of Islam.
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According to Wahhabi theology, the realm of politics is left to the
possessor of shawka. For so long as the possessor of shawka enjoys
coercive power, rather than, say, the rule of law, he can deal with the
outside world at his complete discretion. His word is law. In early
manifestations of Wahhabism, it was held in theory that rulers were not
owed obedience if they ordered something contrary to the Qur’an and
Sunnah. In reality, however, Wahhabi theology went to great lengths to
rely upon the juristic discourses of necessity (darura) and public interest
(masalih) to insist that a Muslim must exercise patience, not rebel or
disobey, whenever rulers contravene the Qur’an and Sunnah. Wahhabi
theology came to rely upon the hadith in which the Prophet allegedly says
that one must obey the ruler even if he flogs you or robs your money; in
other words, that we owe the ruler nothing but obedience. There was a
complex process of negotiation between Wahhabi-Salafi and Muslim
Brotherhood-esque ideas that, for a time, gave the impression that
Wahhabism could produce something more nuanced than a stark reliance
upon coercive power, at least until the Arab Spring. Meanwhile, Wahhabi
figures like Muhammad Aman al-Jami and Rabi‘ al-Madkhali introduced
something that was quite fascinating. These scholars deemed all forms of
sociological or anthropological complexity to be innovation, whim, and
schism. Their basic idea is that the ruler is endowed with the legitimate
representation of ahl al-sunna wa al-jamaa’a and any attempt to correct
the ruler or to present a more nuanced image beyond what the ruler offers
is, by definition, illegitimate. In so-called ‘Jami’ and ‘Madkhali’ Islam,
therefore, we hear maxims to the effect that “Whoever is in power cannot
be contested” and ‘The greatest threat to Islam is not despotism but
political dissent’.

I want to emphasize in closing that ‘Jami’ and ‘Madkhali’ Islam
legitimated a theology of despotism, insisted upon the Arabization of
Islam, and promoted a set of mythologies about Arabo-Islamic history.
Furthermore, the nature of the theology of shawka itself shifted, for
shawka no longer related to what the Muslim ruler offered in terms of
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coercive power. Rather, shawka came to refer to the coercive power of
the world order. It became common in ‘Jami’ and ‘Madkhali’ Islam to
claim that it is legitimate for the ruler not to rebel against non-Muslim
power because non-Muslims were the legitimate holders of power in the
world. ‘Jami’ and ‘Madkhali’ Islam did not just philosophize despotism
and absolutism. Rather, ‘Jami’ and ‘Madkhali’ Islam made entire
societies linear and flat; the stark reality of non-Muslim hegemony in the
world became the legitimate will of God; hegemony within Muslim
lands—which are subservient to the hegemony of non-Muslims—became
the will of God; all attempts to challenge, negotiate, or even think about
hegemonic structures of power became a sin and rebellion against the will
of God. This is how ‘Jami’ and ‘Madkhali’ Islam describe any attempt to
think critically about hegemonic structures of power. Such attempts are
typically attributed to the Muslim Brotherhood and described as
“corruption on earth” and “innovation.” This is a remarkable legitimation
of colonial reality and hegemonic structures of power. It quite clearly and
conveniently serves political and economic interests in the world that we
live in today.
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3. Dismantling Apartheid:
What We Could Learn from the South African Transition of 1994

Dr. Mahmoud Mamdani
Columbia University, New York, USA

Presentation

I want to thank the Prof. Iqtidar for setting in motion a train of
thought, which legitimizes my presentation—that we must break out of
the ghetto. And I think what it means to break out of the ghetto is to take
our very particular experiences and try to theorize them; to reflect on how
they remain not only contextually relevant, but how they can be translated
and transported from one context—one historical context—to another.
So, it is in that spirit that [ am going to offer this presentation. I have a
couple of questions just at the outset: When I read the invitation, I
wondered, what do we mean by ‘the Muslim world?’ Is the Muslim world
any different from the world we live in? Is it only that part of the world
where Muslims are a numerical majority or does it also include the part
where we Muslims are in a minority? I am from Uganda where Muslims
are a minority. My ancestors came from India to East Africa. Muslims are
a minority in both places, and I am going to talk about South Africa.
There, too, Muslims are a minority. [ think quite often we have an
underlying assumption in our discussion of Muslim thought, which
presumes a Muslim-majority society. I think we need to broaden that to
think of different contexts and I would even say contexts, which are
becoming increasingly preponderant now in South African. I want to
suggest that if we break out of the ghetto and think of South Africa in
broader terms, the South African experience offers a number of lessons.
First of all, I think it challenges us to think of the nation-state as a
historical phenomenon. It challenges us to break out of the mound of
nation-state thinking. Secondly, I think it also invites us to think of
majority and minority as artifacts of the state. Thirdly, it invites us to
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distinguish a political from a cultural identity; to decouple culture and
politics, and finally, to think of political identity as historic.

Now, what I am going to offer to you is drawn from my latest
book Neither Settler nor Native: The Making and Unmaking of
Permanent Minorities. I went to South Africa in 1994, then 1996. I had a
professorship at The University of Cape Town and in my inaugural
lecture at the university, [ addressed a single question: When does a settler
become a native? The answer I offered then, and I still believe to be true,
is ‘never.” The settler can never become a native because the native is a
creation of the settler state. The native is the settlers’ invented other. The
settler claimed to be not only the product of history but also its maker at
the same time, stigmatizing the native as a product of geography, and thus,
an unthinking captive of an unchanging custom. And I would expand the
notion of custom because we have had two different kinds of discourses—
one on custom and the other on the Shari‘ah—and they should both be
seen as components of a single discourse: the claim that there is
something called customary, which does not change historically over
time. This has been an imperial claim. I argued that settler and native are
joined. Neither can exist in isolation. Should you destroy the settler, you
will also destroy the native. What defined settlers and natives was not the
color of their skin but the law under which each was governed. Settlers
and natives were governed under separate laws; settlers under civil law
and natives under customary law. Civil law changed with history. In
contrast, customary law was said to be as unchanging as geography. If
civil law was created by the settler, then customary law was sanctioned
by the settler, thus purging everything the settler considered repugnant to
civilization. Both civil and customary law bore the imprint of the settler
on this system, whereby settlers and natives are governed under separate
laws, known as indirect rule.

I would like to briefly outline the history of indirect rule before I
return to the South African story. There are three main phases in the
development of indirect rule: Roman, Ottoman, and British. The three
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stages correspond to three different forms of indirect rule: individual,
institutional, and territorial. Individual indirect rule is associated with the
Romans. They govern their less organized western empire directly
through armed settlements of soldiers but in the more organized Eastern
Empire in Asia and Africa. Roman rule was indirect and individual
through local potentates, such as Cleopatra of Egypt, hero of Judea, who
were required to pay tribute to Roman overlords.

The Ottoman Millet System is the prime example of institutional
indirect rule. In this system, subject groups in the empire were governed
through their own leadership and their own customs—both being
subordinate to the Ottoman state. The millet was more of a culturally (than
a territorially) defined group. Thus, an Armenian in Istanbul and an
Armenian in Eastern Anatolia were said to be members of the same millet
and subject to its authority.

The Mughal practice of governing through local religious
institutions and traditions is yet another example of institutional indirect
rule. The point of ruling different groups through their own customary
law was to keep them separate, even if they were under the same power.
It also had the virtue of claiming that nothing had changed since the
subjects were being ruled under their own traditional law—even if the
colonized were a majority. They were fragmented into a set of culturally-
defined minorities.

The British used all three forms of indirect rule—individual,
institutional, and territorial—in the early period of the empire in India.
The British struck deals with rulers of princely states, as had the Romans
with potentates in the eastern empire outside the princely states. The
British turned to institutional indirect rule governing through customary
law and religious authority mainly by the 1830s. The difference with the
Mughals was that custom became customary law—that being the origin
of Anglo, Muhammad, and Hindu law in the British Empire. The third
form of indirect rule was territorial. Its practice was mainly in the Indian
reservations in North America and the British colonies in Africa. The
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main feature of territorial indirect rule was that it anchored each ethnic
group to a territory, a homeland. It thereby politicized ethnic identity. It
is when ethnic identity was territorialized and politicized that it became a
modern tribe. Territorial indirect rule was introduced in a very
rudimentary form by the British in Ireland. But its modern form was really
a North American innovation around which the Indian reservation was
formed.

First tested in the mid-nineteenth century in California, the
reservation was made a comprehensive institution through which Indians
were governed. An institution generalized by Presidents Abraham
Lincoln and Ulysses Grant, the reservation segregated Indians from
whites, stripped Indians of land, and minimized the political threat they
posed by subjecting them to domination under colonially supervised
customary law. Settlers in the US got state independence from Britain in
1776. In South Africa, state independence came in 1910. Soon after, a
South African state delegation visited the United States and Canada. Its
object was to study the North American way of containing Indians. The
delegation studied the reservation system in North America and brought
back a blueprint, including the language of governance. In the process,
the North American reservation became the South African reserve. The
reserve was based on a three-part institutional blueprint borrowed from
the Indian reservation. First, every native must belong to a homeland. The
idea was to take a part of where people had lived at the time of their
colonization and declare this part and only this part a traditional homeland
and charge the native authority with its responsibility to confine the tribe
to this so-called customary homeland. Second, the tribal homeland was
governed through a customary law, which distinguished between Indians
who belonged to the tribe and those who did not. Only the former was
accorded rights in the reservation. Third, the customary law in the tribal
homeland was governed by an authority said to be customary. This
customary authority was accountable to the settler state not to the
population of the homeland.
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The system survives in the US today. For example, reservation
Indians are considered wards of the US Congress. They do not enjoy the
protection of the Bill of Rights in the constitution. They have no
enforceable rights. Indians were excluded from protections given to
citizens by the Civil Rights Act of 1964. A special act was passed for
Indians, the Indian Civil Rights Act of 1968, which has provisions that
are merely advisory to the Reservation Authority.

I studied the development of apartheid in a book I wrote earlier
called Citizen and Subject. Now, 1 want to focus on how the struggle
against governance fractured the South African political community
along two lines: race and tribe.

The key political challenge of decolonization was how to de-
politicize race and tribe to create a single political community. The first
phase of the struggle against apartheid reproduced the racial political
architecture of apartheid. The whole population was divided into four so-
called population groups: Africans, Indians, coloreds, and whites. In
response, each population group organized as a separate race. Africans as
the African National Congress, Indians as the Natal Indian Congress of
Gandhi, coloreds as the Colored People's Congress, and whites because
they could not call themselves ‘Congress of Whites,” called themselves
Congress of Democrats. Ironically, the subjects of apartheid reproduced
politically the very identities enforced on them by apartheid: race. There
were so many derivative political identities. These racially demarcated
resistance groups sometimes worked together under the aegis of the
Congress Alliance, whose high point was the ringing declaration of 1955
known as the Freedom Charter Quote. South Africa belongs to all those
who live in it, but this declaration was made by elites who mostly
segregated themselves. Decades would pass before they formally joined
under one organizational structure. It was, for example, only in 1987 that
they admitted Indians and coloreds into its National Executive
Committee.
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I traced the second phase of the anti-apartheid struggle to the
strike movement of the 1970s—not to the armed struggle or exiled
politics, nor to the international boycott movement. The force behind the
strike movement of the 1970s were student activists of all colors who
organized migrants and township labor. Worker strikes were led by
students. Together, students and workers crafted the vision that exploded
the narrow confines into which each had been slotted by the architects of
apartheid. Together, they moved the locus of struggle from exiled
professional revolutionaries and imprisoned fighters to popular strata in
South African communities. They brought the struggle home. They also
replaced an aborted guerrilla movement with non-violent agitation to
enormous effect by acting peacefully. They maintained the moral high
ground and distinguished themselves from an obviously violent system of
oppression. Although they did not end apartheid on their own, they
created the social and political paralysis that forced South Africa’s white
rulers to capitulate in 1990’s open negotiations. The student and worker
uprising marked a shift not only in South Africa but in the whole paradigm
of liberation struggles, preceding the intifada that shook occupied
Palestine in the 1980s and eastern Europe’s largely nonviolent revolutions
of that same decade.

Student initiatives were instrumental in breaking down color
lights. Joint student action began when non-white students joined the
liberal wing of the white student movement nooses looking for an
effective channel of organization, but soon chafed at the paternalism and
hegemony of white organizers because Steve Biko and his comrades
struck out on their own. They founded the South African Students’
Organization, a group open only to Blacks, and pledged to enhance what
they called Black consciousness. But by Blacks, Biko and others
promoting Black consciousness meant African Indian, and colored
students’ black consciousness was a historic rupture with the mindset of
apartheid. Biko argued Black is not a color. If you are oppressed, you are
Black. The departure of Black youth from white organizations created a
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crisis for progressive whites. Unlike Black students who returned to
townships to organize community-based protests, white students found
themselves in a wilderness like a prophet's outcast. They searched for a
constituency and found it in migrant worker hostels on the fringes of
townships.

Radical white students played a catalytic role in the development
of independent unions that began the avalanche that eventually brought
down apartheid. The strike wave of 1973-74 was unstoppable, reaching
industrial complexes first in Natal, then eastern and western Cape, and
then the Vaal triangle, like a magnet. The strike movement attracted
hitherto dispersed migrant workers, African-colored, and Indians into a
collective effort that eventually took the form of independent unions. On
the heels of the strike wave of 1974-75 followed the Soweto uprising of
1976. Why did the apartheid regime begin looking for a negotiating
partner in 1992? One reason was the rising wave of popular mobilization
that was still relatively decentralized and thus presented a centralized
power with opportunities for manipulation. Second, radical white
activists had challenged apartheid’s claim that there could be no white
security without a white monopoly of power. Indeed, they suggested the
reverse: that whites could be more secure if they gave up their monopoly
and the strife it caused. The second development that led white power to
look for an alternative mode of governance was the realization that if it
continued losing the support of white intelligentsia, this was likely to
erode its own white support base.

This was the background to discussions between official
representatives and Nelson Mandela on the twin issues of majority rule
and minority rights. The end of one period was the beginning of another,
that of negotiations. But when negotiations began in May, they
sidestepped the organizational architecture of the uprising like the
colonial authorities who allied with customary authorities at the onset of
indirect rule. The South African government turned to partners said to be
the legitimate leaders of Black South Africa—even though they were
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marginal to the internal anti-apartheid movement. This time, the
negotiating partner was the man in exile and one of its jailed leaders,
Nelson Mandela. Unlike Nelson, who had been in jail for the entire
duration of the urban uprising, Winnie Mandela was very much a product
of that uprising, adopting its daring and confrontational attitude. Nelson
was no longer at the cutting edge of the political struggle. Indeed, their
methods—armed struggle—had been repudiated. Their legitimacy came
less from their leadership than from international approval and Nelson
Mandela’s celebrity as a political prisoner. So, the anti-apartheid forces
responded to apartheid by imagining a new political community in which
enemies became adversaries. Their response to extreme violence defied
the logic of Nuremberg, the logic of separating perpetrators from victims,
punishing perpetrators, and creating separate spheres in which the two
could live without harming each other in an ongoing cycle of violence by
thinking of extreme violence as political rather than criminal.

South Africans were able to shift focus from individual
transgressions of law to the issues that drove the violence, and thus, the
needs of the people who survived it. Instead of going to court, they sat
around a conference table. Rather than turn to a trial to produce truth and
punish offenders, they negotiated reforms to make the political system
more inclusive, recognizing that perpetrators as well as beneficiaries and
supporters had been brought into the political process. The South African
outcome was different from that in Europe and Nuremberg. The creation
of a new political system did not happen in Europe after the defeat of
Nazism. In World War II, victims and perpetrators were separated by
means of ethnic cleansing. In eastern Europe, and the establishment of the
state of Israel outside of Europe, the post-conflict German state was built
by outsiders, while the internal resistance to the Nazis was denied
participation. Those forcibly identified by the apartheid state did not go
their separate ways to form separate political communities. Instead, they
joined together to form a single political union.
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Why was the south African outcome different from that in
Europe? What lessons can the world learn from the South African
journey? First, that every political identity is historical, not permanent.
Activists overcame differences of race imposed on them to join in a single
cause of breaking down apartheid. Second, they came to acknowledge
that neither perpetrator nor victim is a permanent identity. Afrikaners,
once champions of apartheid, became part of the movement against it.
These groups had been formed under colonialism, as distinct and often
rivalrous; their interests said to be naturally divergent. In response to
apartheid, these people learned to think anew; their political relation to
each other not as others or as rivals but as equals in law. They came to
recognize that the racial, political identities of the past were not timeless
but rather created by political processes. As such, they could be
dismantled by political processes as well. Third, the South African
struggle teaches us that the main task of political decolonization, even
more important than securing independence from external domination, is
to reform. The internal, common, political community—recast by
colonial power settler domination—had rested on two pillars: race and
tribe. South Africans felt one pillar of the settler versus native distinction
in their country, race, is a political identity. The other pillar, tribe, persists
in the architecture of the South African state. In South Africa, tribe has
been naturalized, presumed to be part of a timeless native culture,
understood as a historical manifestation of African culture. In the former
panther stands, the regime of customary law remains substantially
unreformed, treating black people based on their tribal identification.
Should they live in the wrong tribal homeland, Africans are still denied
rights under the customary regime. You may have heard of xenophobic
violence. It is worth keeping in mind that this violence is not directed at
white persons, but to black persons. Its targets are not racial strangers, but
tribal strangers. South Africa’s story tells us much about how a society
can go about decolonizing, but it also speaks to the enormous challenge
of that worthy project.
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4. Islam and the Limits of Democracy

Ali S. Harfouch
American University of Beirut, Beirut, Lebanon

Introduction

A new future is possible. The Arab Spring taught us that much.
In its first stage, the uprisings across the Muslim world demonstrated a
shift from a castrating impotence to a potent vibration of possibilities. In
the wake of the popular protests debates emerged over the post-Arab
Spring world. The overwhelming constant in the debates was the
underlying assumption of democracy as good governance, with debate
amounting to nothing beyond different forms of democracy, rather than
questioning democracy as form-in-itself. This should come as no surprise,
for secularity as global order and governance manages the threshold of
dissent and change by mediating communication through the pre-
packaging of the language of politics and setting its boundaries within an
acceptable range, thus limiting the possible to what falls within that
spectrum. In this paradigm, democracy is treated as a fait accompli, for
its status as political orthodoxy and the panacea to oppression is taken for
granted, and so it is a determined future.

As such, Muslim futures are pre-empted and forced to conform
to codes embedded in the formatting of the dominant order and its regimes
of knowledge. As Franco ‘Bifo’ Berardi explains, the subjectification of
a one paradigm over the other serves as a deterministic reduction of
multiple possibilities into one and only one possibility (Beradi 2019, 15).
The reduction of possible forms of governance to that of democracy is not
entirely the result of external political impositions. As Ghulyun points
out:

“Muslims’ willingness to accept the setting of historical

modernity (Western-ism) as the unchallenged criteria of

creativity has led in effect to the loss of their standards and

46



epistemologically, to the mere explanation of the object by

itself i.e., subjectifying what was initially intended to be

observed.”

In his fatwa arguing for the compatibility between Islam and
democracy, Yusuf al-Qaradawi laments the fact that engagements with
democracy have been ill-informed and reminds the questioner that “it is
a well-established principle of our earlier scholars that the judgement on
something flows from its concept: the judgement is erroneous if one is
ignorant of what one is judging, even if one happens to arrive at the
correct decision.” (Euben & Zaman 2009, 231). To what extent does Al-
Qaradawi follow a similar prescription? This wholesale and unbridled
appropriation of democracy without observing it is evinced in the
normative question that is put forth: is Islam compatible with democracy?
The question subjectifies what should have initially been observed
because it completely bypasses the question of whether democracy is an
adequate project and suitable form of governance in the first place. This
lack of critical engagement amounts to a state of impotence wherein we
surrender the critical and creative cognitive conditions that facilitate
ijtihad (Sabet, 2008, 1). Furthermore, this impotence inhibits the critical
consciousness that is a precondition to liberatory politics. The result is
that when we do pose normative questions related to democracy, we are
caught up in conceptual hierarchies that perpetuate our state of crisis.

The difference between non-crisis and crisis is embodied in the
difference between what is self-referential and what is other-referential.
The former refers to the state wherein our metaphysical commitments are
mirrored in reality; our concepts justify a reality that emerges from our
center. The other-referential refers to the state wherein Islamic concepts
are used to justify endogenous realities of a world “already seen” - not of
our own making, as is the case with the Muslim world today (Sabet, 2008,
1). As such, and in the absence of critical engagement, we face both a
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strategic and normative crisis. To emerge from this crisis, what is required
is the independence of thought'.

In attempting to reclaim our critical and creative capacities and liberate
the Muslim mind from pre-empted and determinative trajectories and
hierarchies, this essay will engage in an immanent critique of democracy
as a project. An immanent critique refers to a critical exposition of an
idea’s internal premises and assumptions to unearth latent contradictions,
ambiguities, and ideological biases within the idea. The objective of our
immanent critique is three-fold. First, an exposition of the political and
existential void at the heart of democracy. Second, to demonstrate that
democracy, rather than being merely a voting mechanism, is part-and-
parcel of a secular metaphysics and that this secular metaphysics
perpetuates the void. Third, that the secular metaphysics which informs
the democratic project occludes the possibility of liberation. Finally, this
essay will examine the project of istikhldf (vicegerency) as an alternative
to the project of democracy. In juxtaposing democracy to istikhlaf, this
essay highlights our freedom in the face of secularity. If the core
aspiration of the Arab Spring was freedom, then we must recognize that
the core of freedom is the capacity to choose what trajectory defines our
present and future?.

! “In addition to political, as well as economic, independence there is the essential need
for the independence of thought, of the mental, the psychological, and the spiritual; for
the exorcising of souls and liberating of minds. While “exorcising” may constitute the
most difficult and tormenting phase of decolonization, it is at this level nevertheless that
the ambiguities and ambivalences of incomplete and partial forms of decolonization must
be addressed.” (Sabet 2008, 5)

2 The Arabic word for ‘freedom’ is ikhtiyar but differs from the unconditional
connotations of the term freedom in that ikhtiyar is “bound in meaning with khayr,
meaning ‘good’, being derived from the same root khara (khayara), the choice that is
meant in ikhtiyar is the choice of what is good, better, or best between two alternatives” .
.. “Ikhtiyar is the cognitive act of choosing for the better of two alternatives in accordance
with virtues that culminate in justice to oneself and which is, as such, an exercise of
freedom” (Attas 1995, 33-34). Ikhtiyar, in turn, means stripping secular metaphysics of
its ability to manage the threshold of dissent in the Muslim world and pre-emptively define
its future.

48



For What? Critique and the Nature of Man

The starting point of any immanent critique of a political form
must begin with some preliminary remarks on the incursion nature of
man. To avoid the pitfalls of essentialism, an account of man begins with
examining the sow of the human being rather than the what or essence
(Michelman 2008, 111). How does man mediate his relationship to the
world? The fundamental observation of existentialism is that the human
being exists by projecting possibilities: “the world is experienced as
meaningful because it correlates to particular human attitudes and
purposes (projects)” (Michelman 2008, 111). In other words, the human
being is always already involved in a project that is projective and futural,
as the very word existence literally signifies standing-out-toward. As
Gabriel Marcel explains, it is standing out towards transcendence, “a
straining oneself towards something, as when, for instance, during the
night we attempt to get a distinct perception of some far-off noise”
(Marcel 1951, 47). What accounts for a desire for transcendence? What
shapes those projects and ends? It is, at its core, a concern with the how
and why of existence. Gabriel Marcel put this aptly when he explained
that man can have an array of exigences (e.g., concerns that are familial,
political, economic, and so forth), but that the ultimate exigence is the
ontological exigence which bears questions such as “who am 1?”” (Marcel
1973, 34). Marcel explains, “I aspire to participate in this being, in this
reality—and perhaps this aspiration is already a degree of participation,
however rudimentary.” (Marcel 1995, 15). In other words, an authentic
project cannot exist independent of some notion of truth. This pursuit of
truth is characteristic of the dynamism human consciousness as a process
that is perennially in search of meaning (Hughes 2003, 17). This
dynamism is present in a collective consciousness. The “we” is the
coalescing of individuals around a shared project, a direction. Similarly,
word ummah, unlike ‘nation’ does not refer to a numerical aggregate of
individuals, nor does it have any racial or territorial connotations. ummah
stems from the root Amm, which as a verb means “to head for, to quest,
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to lead, to guide, or to mean and intend,” and as a noun it means
“destination, purpose, pursuit, aim, goal and end” (Al-Barghouti 2008,
37). Thus, a project is authentic insofar as it is both grounded in and
directed towards the disclosure of truth. Truth does not refer exclusively
to an objective fact to be discovered but an attitude towards the world. 1t
is a fidelity to the spirit of inquiry. Truth is the antithesis of an attitude of
indifference. There is always a notion of for what.

Critique One: The Existential Void and Closure in Democracy

The start of our critique must go to the heart of democracy and
ask: what makes action democratic? Al-Qaradawi, despite having insisted
that a correct judgement of democracy is predicated on a correct
understanding of it, devotes only one paragraph to the question in his
sixteen-page fatwa on the matter. For al-Qaradawi:

“The essence of democracy — regardless of the academic
definitions and terminology — is that people choose who
rules over them and manages their affairs; that no ruler or
regime they dislike is forced upon them; they have the
right to call the ruler to account if he errs and to remove
him from office in case of misconduct; and that people are
not forced in economic, social, cultural, or political
directions that they neither recognize nor accept, such that
if someone were to protest or oppose this, he would be
punished or frightened off, tortured or even killed. This is
the essence of real democracy for which humanity has
found such forms and practical approaches as elections
and referenda, majority rule, multiparty systems, the right
of the minority to express its opposition, the freedom of
the press, and the independence of the judiciary.” (Euben
& Zaman 2009, 232).
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The problem with this definition is two-fold. The first is that
democracy cannot be reduced to the electoral process of choosing a ruler.
Surely, Qaradawi would not consider the election of a dictator who,
following the elections, rules without recourse to popular will to be
democratic. Therefore, we need to identify what exactly makes the
expression of popular will to be democratic. The second problem is that
Qaradawi conflates democracy with constitutionalism and liberalism. The
term ‘democracy’ comes to signify all that is good in politics and the
antithesis of all that is evil. If democracy embodies all that is good in a
government, then there is little wonder as to why it is not subjected to
critical reflection. To reiterate, the question of whether or not Islam is
compatible with democracy fails to begin by questioning the idea of
democracy as a project in and of itself. For example, any astute student
of political theory can demonstrate that the idea of a multiparty system
and the right of minorities to express opposition were put in place as
institutional constraints on democracy’s proclivity to a tyranny of the
majority as evinced in the Federalist Papers that served as the backdrop
for the U.S. Constitution. Therefore, we need to return to the question;
what makes the expression of a popular will democratic?

There are three possible responses to what makes the expression
of popular will democratic. First, it has the capacity to assert a project.
Second, it is a collective assertion. Third, the collective assertion is self-
assertion. The first condition is purely descriptive—collective action
generates a substantial source of power wherein the collective can choose
and materialize one project instead of another, such as the founding of an
undemocratic fascist state. The second condition is also lacking in that a
collective assertion can reflect the will of a non-majority through the
conditioning of public opinion. History has borne witness to many
instances wherein collective will reflects the whims of a minority. To
define democracy as a capacity or as collective assertion would be a
superfluous statement that tells us nothing. It becomes a descriptive
theory on the origins of any political project. This brings us to our third
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possibility which, upon examination, unveils a void and is also lacking.
To illustrate, an individual whose self-assertion involves the curtailing of
another individual’s freedom would not be deemed liberal. While the
capacity to engage in self-assertion is a necessary condition for
individualism, it is not a sufficient condition. The same problem applies
to democracy. This third condition leaves unanswered the question: What
makes self-assertion democratic? What are its necessary and sufficient
conditions?

The absence of such conditions and ends is at the heart of our
critique. The terms of this critique were summed up aptly by Nicolas
Berdyaev. He observes that our investigation of democracy, or any project
for that matter, must begin with an investigation into their “ultimate
boundaries” (Berdyaev 1933, 173). Berdyaev identifies the ultimate
boundaries of democracy as follows:

“The character of Democracy is purely formal, it knows
nothing of its own essence and, within the limits of its
affirmed principle, has no consistency. It does not want to
know in what name the people’s will is expressed or to
subordinate that will to any higher end. Democracy comes
to define the end towards which the people’s will should
move, if it finds an object worthy of it and is provided with
a positive substance above the former principal of the
expression of the people’s will, and accept them as the basis
of a society. But this Democracy is not willing to do. It is
indifferent to the direction and essence of the popular will
and has no criterion whereby it many judge its tendencies or
decide the worth of the will itself” (Berdyaev 1933, 174).

The absence of an ends in the name of which people’s will is
expressed brings us to the core problem with democracy: a void that
cannot answer the question for what? Towards what ends is the people
will be expressed and directed? It is difficult to appreciate the dangers of
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extricating the question for what? from the political equation because we
live in “a broken world” in which “the ontological—the sense of being, is
lacking, or, to speak more correctly, the man who has lost awareness of
this sense” (Marcel 1995, p. 9). The ‘for what?’ is a question that
constitutes the very existence of man; it is the existential question that
foregrounds and prefigures individual and collective political experience.
The ‘for what?’ gives shape to the projects through which man
experiences the world and is ultimately grounded in a notion of truth
through the search for transcendence. This not wanting to know in what
name the peoples will is expressed and the indifference to the direction
and essence of the popular will is antithetical to the notion of Truth as
both a reality and as an attitude of openness and receptivity towards the
world. The immediate response may be that democracy is a means to an
end, that popular will via the democratic project towards a for what. The
problem with this contention, however, is not only that democracy cannot
answer such questions but that democracy in its very nature must suspend
the question. This amounts to an existential closure. In the absence of an
a priori ends, or truth, popular action becomes an end in and of itself, a
horizon that is an empty signifier in need to signification. What we call
popular will is immovable and characterized by “enigmatic silence” and
“there is nothing a priori, nothing anterior to democratic power; no ideas
of truth, no notions of good or bad can bind the popular will” (Lindbom
85, 1996). Thus, core principle of democracy is a self-affirmation that is
entirely self-referential. As an ‘ends’ in and of itself, it conceals the void
through a hegemonic order—the democratic state®. Action, as such, is
extricated from its being directed towards existential prospects and truth.
The people whose will is expressed are extricated from an ummah which
in its essence must be directed towards a notion of truth and overarching

3 The contrast here, between a political project and a political system, is critical. For Kahn,
the former is “a popular political project” and “a choice of the people to construct a legal
order, informed by an idea or theory.” In contrast, a system, is “an idea of law as a social
system” (Kahn 2019, xii).
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image of the self. The project of democracy is abortive, and the stillborn
child of possibilities never mourned nor eulogized but forgotten.

The collective “ends” that are indefinitely suspended lose their
characteristic of being [existential] projects that are oriented towards
some notion of truth. The result is a dispersion of meaning on both the
individual and collective levels. In the absence of a for what? we are left
with the question: What possibilities are inaugurated by democracy, or
more accurately, what are the possibilities that are veiled by democracy?
What questions in relation to our existence are eclipsed? If the questions
that animate our ontological exigence are divested — through democracy
- from those that animate our political projects, then to what extent can
we extricate our desire for meaning from our collective project? If reality
is a realm of meaning to be understood through a fidelity to the spirit of
inquiry, then what is eclipsed when democracy as a project comes to
dominate these spaces of meaning?

From an existentialist standpoint, both the absence of an ends and
the notion of truth results in a transfiguration of the human being. As
Heidegger explains, the being whose primal nature is open to existential
prospects is reduced to the das Man (neutral pronoun “one” in German)
whose choices are limited to what is familiar and respectable and results
in a reduction of possibilities*. In the absence of recourse to a standard of
truth, public opinion devolves into sterile tribalism. The lack of political
knowledge and competence, however, is only one form of ignorance. The
democratic state and its politics is beset by another form of ignorance’. In
the absence of guiding values, existential ignorance conflates knowledge
of what is, with knowledge of what I want’®. The project of the individual
and the collective as Kierkegaard would have put it, is driven into a state
of estrangement and despair— “it is as if everything were possible—but
this is precisely when the abyss has swallowed up the self.” (Kierkegaard

4 See Michelman on Heidegger, 212.
5> See Kénig on ignorance, 6-9.
% See Konig on Sartre, 3-6.
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1980, 36) This void takes the form of, as Kierkegaard put it, a monstrous
abstraction whose groundlessness produces an established disorder.
What perpetuates this groundlessness is a levelling process wherein
individuals conform to a common standard, usually a lowest common
denominator®

The indefinite suspension of the popular will towards a higher
end gives way to the ideological encroachment of other regimes. The
vacuous nature of democracy creates a condition wherein the collective
will become a space for ideological appropriation. In other words,
democracy creates the conditions for its own negation. Democracy
becomes an empty signifier requiring signification through an external
regime of knowledge such as liberalism or socialism’. Its meaning is then
defined by hegemonic regimes of knowledge which in turn opens the
collective will to hegemonic appropriations. That is why Richard Dahl
notes that “there is no democratic theory—there are only democracy
theories” wherein this loose label becomes prey to exogenous projects
that are not of its own making (Sabet 2008, 164). Nowhere is this more
evident than in the neo-liberal appropriation of democracy to legitimize
its politico-economic hierarchies. This also accounts for the Muslim
world’s oscillation between different democratic regimes: Arab
nationalist, populist socialism, and neoliberalism. Democracy cannot
serve as an ideological and liberatory alternative to these ideological
regimes.

The task that is now at hand is to unearth the underlying logic that
informs the void that is at the heart of democracy. To do so, we must be
cognizant of not only what democracy says but what it does not say (Sabet

7 This void also accounts for democracy’s ambiguity: “discussions about
democracy...are intellectually worthless because we do not know what we are talking
about” (Sabet 2008, 164).

8 See Michelman on Kierkegaard, 212.

® As Salman Sayyid explains, of “Democracy is not based on substantive qualities, but
rather, like all identities, it is relational and contrastive” (Sayyid 2014, 67).
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2008, 163). This, in turn, requires a level of creativity!'?. through an
exposition of the metaphysical assumptions that are concealed by
democracy and the hegemonic regimes of knowledge that employ it.
Metaphysics is not an exercise in speculation but is determinative of what
forms of governance are deemed possible and what forms are deemed
impossible. It provides every epoch with its intelligibility and
foundational justification. Metaphysics functions, more often than not, as
an unseen order that delineates the boundaries of consciousness. Thus, if
we are not aware, or cognizant of the metaphysical foundations of an idea,
we are inevitably preyed to being absorbed into its orbit. This is all the
more true for democracy which conceals its metaphysical assumptions.
We now turn to what democracy does not say, its metaphysical order and
the assumptions that both create and perpetuate the void that is at the heart
of democracy.!!

Critique Two: The Metaphysical Limits of Democracy

There are two approaches to examining the metaphysical order
that informs an epoch. The first approach is to take for granted the
grandiose narrative that an epoch has to say about itself. For Modernity,
that is, the narrative of “self-affirmation” the tale about the self-assertion
of man in the face of totalizing theology, fascism, and so forth. The
second approach is to disentangle that narrative by unearthing the latent
assumptions that inform the narrative. The grandiose narrative that
democracy tells us about itself is one of sovereignty of man and self-
affirmation and the overcoming of negative elements that obstruct the
authentic self-determination of man. The underlying metaphysical
assumptions that inform this narrative of self-affirmation unveils a
different kind of sovereignty, on that is concealed. These assumptions are
the horizon against which democracy as a totality makes sense. In

10 “The paradox of creativity,” however, “is that it requires both great familiarity with a
subject matter, and the ability to approach it from a fresh angle” (Sabet 2008, 2)
' See Thomson on Heidegger, 298.
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unearthing the metaphysical assumptions that inform this narrative, we
can demonstrate that “Democracy, more than a mere voting mechanism
or procedure, is a value-laden principle incorporated in a secular
epistemological whole.” (Sabet 2008, 202).

To understand the logic that informs democracy and its
narratives, one must begin with modernity. In his seminal text, The
Legitimacy of the Modern Age argues that the key characteristic of the
modern age is the triumph of human self-assertion and the primacy of
immanence over the scandal of religious transcendence. Joseph Albernaz
and Kirill Chepurin contest this narrative. If self-assertion is about the
actualization of possibilities, then these possibilities are “Inherent in the
world, a framework in which the world itself (re)occupies a position that
is constitutively transcendent, even though Blumenberg frames
modernity as an overcoming of transcendence via the immanence of
“human self-assertion” (Albernaz & Chepurin 2020, 85).!? In turn, the
narrative about the sovereignty of man, immanence and self-assertion
finds its actual logic of determination in the assumed sovereignty of the
world, replacing God'" as the totality of what is possible. Reality,
according to Blumenberg, becomes “a reality to be altered and produced
in accordance with human purposes” (Qtd. in Albernaz & Chepurin 2020,
94). The identification of the world as the totality of possibilities provides
democracy’s narrative of collective self-assertion with its logic.'*

12°As Eric Voegelin reminds us, the question of transcendence is not forgotten but
transposed onto the world through an array of new immanent grounds, one of which, is
popular will. “What has happened to the transcendent ground in [this] connection? It has
become, let us say, immanentized.” . . . “The transcendent ground is misplaced
somewhere in an immanent hierarchy of being” (Hughes 2008, 55).

3 “Yet, contra Blumenberg’s insistence on immanence winning this existential
competition, transcendence does not disappear when the position of the transcendent Deity
is reoccupied in modernity, because it is the position itself that is transcendent: the
sovereign position of the transcendent totality of possibility. The world retains the
structure of transcendence “equivalent” to that of the transcendent God, and with it, the
alienation that transcendence produces.” (Albernaz & Chepurin 2020, 96)

14 See Albernaz & Chepurin, 93-104
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The image of a sovereign and transcendent world is an image of
self-sufficiency, totalization, and self-enclosure. How was such a closure
even imagined, let alone justified, on philosophical grounds? The
foundational justification for such an image was the emergence and
invention of the ‘secular.” Millbank writes, “once, there was no secular.”
The secular was not latent, waiting to fill more space with the steam of
the ‘purely human’ when the pressure of the sacred was relaxed.” The
secularization mythos views desacralization “in negative terms.” Such a
narrative overlooks the ways in which the Secular had to be “imagined,
both in theory and in practice” as a positive institution. That is to say, the
secular was not discovered from beneath the rubbles of a pre-secular
world but, rather, it had to be created. Through this process of creation, it
had to introduce three ‘autonomous’ objects. The first being the ‘natural’
that are governed by natural laws and, as such, is a “sealed off totality.”
As Milbank points out, “Grotius, Hobbes and Spinoza can be confident
that the self-preserving conatus provides the universal hermeneutical key
for both nature and society” (Millbank 2008, 10). Millbank goes on to
explain, automization “could not be achieved in the sphere of knowledge
alone; it was only possible because the new science of politics both
constructed for itself a new autonomous object—the political—defined as
a field of pure power. The critical point to make here is that the ‘political’
was not a space—out there—already autonomous, only waiting to be
occupied. Its autonomy had to be imaged before it could be occupied and
closed onto itself. Glenn Hughes notes:

“The horizon of modernity, one might say, was established
through the absolutization of immanence (nontranscendent
reality). This transformation of the finite universe into a
completeness of reality designated as “Nature” necessarily
brought with it a new interpretation of human nature to
replace the Christian anthropology that had dominated
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European thought for more than a millennium.” (Hughes
2003, 19)

Through the negation of transcendence and the absolutization of
a nontranscendent reality, the existential prospects of liberation are
circumvented by democracy’s metaphysical commitment to the
sovereignty of the world">. Man, no longer participates in a grander
narrative or an order of higher ends but is reduced to a political being
participating in a political body that is illusory in nature. The world, and
its frontiers, come to represent the totality of possibility and metaphysical
boundaries... The idea of liberation and its existential prospects are
reduced to a horizontal axis stripped of any “possible relation with a
transcendent dimension” (Dosdad 2016, 895). Under the metaphysical
horizons of an invented secular, there can be no transcendence through
God. The spatial space that is opened up by the secular is an immanent
world closed off to any exteriority (which refers to grounds that originate
outside of a [political] formation). The temporal place instantiates itself
as the natural progression of time that is “oriented to the realization of an
ultimate end (telos)” that is worldly in its origins and in its ends. There
can be no reference to a higher order of intelligibility because the secular
reduces legitimate experience to what it considers knowable as opposed
to speculative. Thus, the non-Western subject is caught in a double-bind:
he is bound by a telos of progress, a colonized future and cannot transcend
that felos because the temporal order is closed off to transcendence. The
result is the fetishization of order, that is, the divinization of the system
which now appears to be closed and absolute (Dussel 1990, 95). The
fundamental characteristic of the fetishized order is its negation of
exteriority, that is, what is beyond its horizons.

15 As Sabet explains, the fundamental problem with this worldview is its “externality to
restraining borders and to the absolute standards of a religio-ethical foundation” (Sabet
2008, 31).
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Critique Three: Liberation and the Limits of Democracy

For the liberation theologian Enrique Dussel, exteriority
originates in the face of the oppressed subject who, living on the margins
of the totalizing order, are exterior to the system. The problem with this,
however, is that it only pushes further back the question: if it is the point
of reference is the exteriority of the oppressed ‘Other’ and those who
stand with them in solidarity, then the question becomes: what is their
point of reference? This question brings to fore three problems. First, the
collective consciousness of the oppressed is stamped by the metaphysical
order of the fetishized and oppressive state'®. Second, the proclivity
towards a metaphysics of immanence, that is characteristic of subaltern
and decolonial approaches, affirms the sovereignty of the world and
concomitantly reproduces the logic of power and alienation that it entails.
Third, if the oppressed have no recourse to exteriority than what is to
prevent the fetishization of a future system? The reduction of exteriority
exclusively to the oppressed (or the ‘subaltern’) perpetuates the self-
referential nature of the fetishized order, which recognizes no reality
outside of itself, appearing to be closed and absolute!’. Enrique Dussel
anticipates this problem through the recognition of the absolute
exteriority of God:

16 «“So powerful is the legacy of colonial rule that the subject of the postcolonial condition
is always already somehow predetermined, somehow stamped, indeed inscribed by the
colonial experience. Viewing the international from the vantage point of the non-West is
hence to do so through a lens that is already prescribed and shaped by coloniality and the
desire to resist its continued economic, social, political and epistemological domination”
(Vieira 2019, 4)

17 “Pure atheism, without affirmation of the infinite Other, is not sufficiently critical; it
permits the fetishization of a future system. Only if it is affirmed that the divine is other
than all possible systems will liberating revolution be possible. Hence disbelief in the
fetish atheism must be affirmed as the exteriority of the absolute and of the Origin. The
center set itself up as divine: it rejected anthropological exteriority (the Amerindian, the
African, the Asian) and hence also absolute Exteriority. Antifetishism is negation of the
negation of absolute Exteriority. To affirm absolute Exteriority is to close the road to a
future tautological negation of the liberating affirmation. It is, as Proudhon said, the
necessary hypothesis of all revolution.” (Dussel 1990, 99).
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“It is the most thorough-going deposition that no system is
eternal, because everything, even the sun and earth, is
contingent (it could be non-existent) and possible,
unnecessary (at any given moment in time it was not)”
which in turn “contingency gnaws at the claim of divinity
made by an oppressing state” because God - the creator
from ex nihilo - is outside any system or formation”
(Dussel 1990, 100)

In its negation of transcendence, democracy lacks any recourse to
exteriority and as such it cannot serve as a liberatory project. In the
absence of exteriority or higher ends, the democratic state totalizes its
interiority and becomes entirely self-referential and claims self-
sufficiency, the democratic state, as such, appears to create itself and its
constituent’s ex nihilo'®. The sovereignty of the world translates the world
as possibility into “possibility qua manipulability, the possibility of
dealing with and mastering reality.” (Albernaz & Chepurin 2020, 91).
This, in turn, produces a logic of domination wherein the world becomes
a space of ‘pure power’ and power is distributed immanently!’. The
system that is absolute, closed and divine cannot reconstruct an “order
given in nature”—it “reduce[s] nature forcibly to an order imputed to it
by man” (Albernaz & Cherpurin 2020, 91). From an Islamicate
perspective, this results in the emergence of “second-creators” or in
Qur’anic terms, the taghiit who alienates the self from its primordial God-
given self that desires an ontological exigence and an alienation from the

18 “The metaphysical theory of creation gives fluidity to the whole and to all its parts.
Neither the cosmos, nor the world, nor any system is divine. The theory of creation denies
such divinization and affirms disbelief in fetishism: the fetish itself is a creature,
workmanship of human hands only, a creature made by a creature. That is, if everything
is created, nothing is divine. The theory of creation is the atheization of the cosmos and
of the world” (Dussel 1990, 100)

19 «“To master possibility, to get ahead in this race, is to occupy a position of power—over
the external world, over other subjects and over those who, within this framework, are not
considered subjects, as in the case of the enslaved”. (Albernaz & Chepurin 2020, 100).
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First Creator — God who endowed man with that desire®®. Toshihiko
Isutzu describes the taghiit as having lost the sense of createdness and as
such is bound to transgress its proper place in the divine order?'. The
taghiit descends into what the Qur’an describes as a state of istigna, to
think as though the self is free and independent from anything that is
beyond itself and amounts to fugyan, or transgression. This alienation,
both metaphysical and political, inhibits the possibility of transcendence,
or the passage towards exteriority, in that it arbitrarily demarcates what it
deems to be possible from what is impossible, what is desirable from what
is undesirable, and as such becomes a seemingly insurmountable and
eternal order that is divine, enclosed and absolute in its origins and in its
ends.

This alienation that emerges is an alienation from the
foundational source of exteriority, God, through the divinization of
“second-creators” and Exteriority, Dussel reminds us, is both the
affirmative and definitive imperative for any liberatory project®>.
Exteriority is not an additive to any philosophy of liberation but rather its
foundation. What is needed, as such, is a project grounded in the
recognition of an absolute Exteriority without lapsing into a future
fetishized state through theocratic absolutism or the formation of an
ecclesiastical order. Furthermore, it is imperative that this project does
not transfigure the ontological exigence of man and the intrinsic desire to
participate in a higher order, towards truth as an ongoing process of
disclosure. To what extent can we conceive or a politics that recognizes
and affirms truth in a supposedly “post-metaphysical” world? In what
follows, we will explore the Qur’anic project of istikhlaf as an alternative
project to democracy.

20 See Jackson on “Second-Creators”, 173.
21 See Isutzu on taghit, 122.
22 See Dussel on exteriority, 39-49.
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Beyond Democracy: Istikhlaf as the Project of Man

The task is to recover a project for man that is both liberating and
reclaim the ontological exigence of man and his participation in a higher
order. Qur’an prescribes this as the task of istikhlaf (vicegerency). The
foundational task of istikhlaf is to preserve the divine order signified by
the Qur’an as al-mizan (the balance). The project of istikhlaf has its
foundations in the metaphysics of tawhid which is not only a truth that is
revealed to the primordial self but also a /aw that governs reality wherein
God is the Center: the only absolute and real existent governing the
multiplicity of creation at the circumference. Tawhid is the negation of
the taghut and its orders and the affirmation of the unique transcendence
and absolute Exteriority of God. Through revelation, conceptions of God
cannot be forced into the orbit of the fetishized order because God speaks
about Himself through Himself. The Qur’an affirms both the ontological
(rububiyyah) and temporal (uluhiyyah) priority of God in relation to the
world and man. The ontological priority of God is affirmed through the
concept of khalg, or creation which in turn differentiates the Creator-
Absolute from the created-relative, or in Qur’anic terms, Allah from
alam. As Muhammad Igbal points out, there is only one word for creation
in the English language whereas in Arabic there are two: khalg and amr
which can be translated concurrently as ‘creation’ and ‘direction’. The
temporal priority of God affirms that it is God, and not the world, that is
the totality of possibility for God is in the act of perpetual creative activity
(Attas 1995, 12). The world is not an autonomous space representing the
totality of possibilities but is subsumed into ‘@lam or cosmos al-Sabuni
defines as the name of the totality of all beings other than God because
they are signs that point to a Creator (Davutoglu 1990, 60). As such, the
world, through the project of istikhlaf, is not alienated from the First-
Creator, as with the Aristotelian First-Mover. The world in which the
khalifah participates is not a closed off totality but an open world that
becomes the space for God’s perpetual creative activity (af’al Allah).
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The temporal priority of God is both autonomous and enacted
through human agency, that is, through istikhlaff Man is not an
autonomous, self-asserting being, alienated from God but an agent of
divine will, entrusted to uphold the law of tawhid. The Qur’an states, “He
has raised up the sky. He has set the balance. So that you may not exceed
in the balance: Weigh with justice and do not fall short in the balance...”
The ‘imposition’ of the balance is referred to as wada’a’ which means to
‘put down’. The Qur’an warns that the order is vulnerable to
transgression, disequilibrium, as when the verse states "So that you may
not exceed in the balance" (‘alld tatghawd fi al-mizani) and then repeats
this warning stating, "weigh with justice and do not fall short in the
balance" (wa 'aqimii al-wazna bil-qisti wa la tukhsirii al-mizana). The
concept of mizan signifies that there is a divine order wherein things have
their proper place as part of a divinely ordained equilibrium. The warning
against transgressing this balance indicates that the mizan is both mutable
and immutable. The ‘Order’ refers also to the ‘balance’ as being a
vocation of man, to maintain the divine order of things*. The vocation of
istikhlaf amounts to a retrieval of man’s ontological exigence and a
revival of the desire to participate in a transcendent order. Through a
recognition of fawhid, the self ascends to a participation in a reality that
is constituted by the divine reality of divine unicity. Tawhid is a mode-of-
participation. As Syed Muhammad Naquib al-Attas points out, Islam
"emulates the pattern or form according to which God governs His
Kingdom; it is an imitation of the cosmic order manifested in this worldly
life as well as political order” (Attas 1995, 55). The SharT’ah is thus
universal in the sense that it represents a unison and harmony between
man and the divine order that governs the totality of reality?*. It is the
embodiment of an order given in nature, antithetical to tughyan whose
highpoint is the projection of an order onto reality.

23 See Hallaq on Taha ‘Abd ar-Rahman, 250.
24 See Sayyid Qutb on the universal nature of the sharT’ah, 95-103.
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The Qur’an further states that the divine purpose behind both
God’s creative and divine will (irada khalgiyya) and God’s divine
legislative will (irada shar’iyya) is the enactment of justice (Q 45:22).
The enactment of justice through God’s legislative will requires human
agency and divine authorization. The core of this justice is the recognition
of God’s absolute Exteriority and, concomitantly, God’s ontological
priority and temporal sovereignty. 250). Thus, Adala is not a static or
platonic idea but rather an active recognition — through human agency —
wherein we “actualize the condition of being in the proper place” (Attas
1995, 14-16). Similarly, Truth, in Islam takes up a dynamic character as
a project. Hagq which signifies the proper place of things connotates a
future condition that requires recognition and actualization. (Attas 1995,
126). That is the recognition and actualization of both God’s ontological
priority (u/uhiyya) and temporal priority (rububiya) over the world, in
relation to the political, it is the sovereignty (hakimiyyah) of God. In
contrast, in the absence of a recourse to absolute exteriority, the Qur’an
describes the state as groundlessness with the term batil, which denotes a
lack, or what is ephemeral in its duration in contradistinction to the
stability of hagq, or truth. Batil is characterized by hawa which
connotates falling or emptiness as in the case of the noun hawiyyah, which
literally means an abyss?.

The divine sovereignty of God, in Islam, does not amount to the
establishment of an ecclesiastical or theocratic order. The Qur’an
describes the proper place of those in authority as “from you” in Arabic
is minkum. As Syed Mustafa Ali points out, this points to the “contingent
and conditional nature of the bond between the ruler and the ruled as
‘horizontal’ and not ‘vertical’” . . . “thereby established that the ruler to
be obeyed has the same ontological and political status as the ruled and
cannot ‘Lord’ over the people.” Furthermore, the state’s executive
intervention into society was the exception rather than the rule. The
sovereignty of God and the manifest nature of the Qur’an occludes any

25 See Al-Karim on batil and hawa, 70-71.
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form of human mediatorship, with no priesthood but that of the
believers®. The task of discerning and establishing the Shari’ah falls
within the purview of the community, with the imperatives, commands,
and directives (amr) of the Qur’an appearing in plural form (jam’). The
authority of the ruler is other-referential rather than self-referential - in a
dual sense: it is contingent onto the revealed irdda shar ivya’” of God and
the authority of the community as per enacted through bay’a (oath) and
shura (consultation)?®. The discernment and establishment of the
SharT’ah, as such, represents a dynamic and creative communal
movement that eschews the presence of an ecclesiastical order, or
epistemic arrogance. For Ibn Taymiyyah, the community is the source of
authority because as the Prophetic narration states, the community is
protected from error. This protection does not stem from an infallibility
but, rather, a dynamic process of mutual advice and correction, revival
and reform, and commanding the good and forbidding the evil*’. The will
of the community is expressed through the communal practices of ijtihdad
in the discernment of law and the communal practice of commanding the
good and forbidding the evil.

Concluding Remarks

Is it possible to think beyond democracy? The Arab Spring taught
observers that the unthinkable is indeed possible. The courage that is
required to demand the fall of an ossified and authoritarian regime must
be extended to the cognitive capacity to question the boundaries of what
is deemed possible and impossible. What must be reclaimed is the ability

26 See Stoica on Sayyid Qutb and theocracy, 251

27 “Ruling by what God has revealed unto Muhammad, upon him be peace, is but justice
in a particular form — indeed it is the most perfect and best type of justice and ruling by it
an obligation of the Prophet himself as well as upon those who follow him” (Anjum 2012,
242).

28 “Because the will of the community can never be reduced to that of any individual or
institution, a “theocracy,” in any usual sense of the world, is not a possibility within the
Taymiyyan vision” (Anjum 2012, 232)

2% See Anjum on the Taymiyyan vision 228-265.
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to reflect, to call into question what is deemed to be orthodox i.e., the
ultimacy of democracy. If belonging to an Ummah means the very act of
pursuing, to what extent do we remain an Ummah with an ideal image of
itself if the act of pursuing is pre-determined by cognitive hierarchies that
colonize the future, arbitrarily demarcating what is possible from what is
impossible? The argument that I made in this article is not an exhaustive
critique of democracy but merely a demonstration that any critical
engagement with the question about Islam’s compatibility with
democracy must be foregrounded by a critical consciousness that pays
attention, not only to the self-proclaimed narrative of democracy but to
what it conceals, namely, its narrow metaphysical horizons.
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Jamaat-e-Islami in India
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Jawaharlal Nehru University, New Delhi, India

Introduction

Since India achieved its independence to be a secular state
and Pakistan came into existence with the motive of a Muslim homeland,
the survival of Indian Muslims was then a prime matter of debate.
However, Jamaat-e-Islami leadership under Mawdudi migrated to
Pakistan by bifurcating the movement under the title of Jamaat e Islami
Hind (JIH). In its historical trajectories in engaging the political realities
of India, JIH showed paradigmatic as well as pragmatic shifts from
assuming a humanitarian approach of dialogue with Hindu-majority
political fronts, to the rejection of democratic institutions, to rallying for
the victory of the secular parties against Hindu radicalism, to the
formation of its own electoral political party, i.e., the Welfare Party of
India.

Islamism

While attempting to present an encompassing definition for
Islamism, Salman Sayyid explains that “Islamism is a constellation of
political projects that seek to position Islam in the center of any social
order” (Sayyid 2014: 9). However, as widely observed, various Islamist
movements seek diverse trajectories to achieve the power in their
particular, contextual situations. To understand the theological
framework of Mawdudi, an approach of moderate Islamism needs to be
investigated in detail. Hale and Ozbudun analyze that the “reformist
Islamists argue, among other things, that the tradition of shura
(consultation), in which a Muslim ruler was supposed to consult leaders
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of the community before taking decisions, and of bai‘a (the oath of
allegiance which they were required to take to a newly appointed Caliph)
implies Islamic legitimacy for the idea of an elected legislature and head
of state” (Hale & Ozbudun 2009: 14). At various instances of discussion
on the formulation of theo-democracy, Mawdudi touches the aspects of
consultation as an inseparable part of democracy.

To understand the similarities between various models of Islamist
projects in the current political landscape, Hale and Ozbudun discuss the
case of Turkish Islamists and the debates they faced during their attempts
to achieve power as follows:

“The argument has been sharpened by the growth of
Islamist parties and movements in Turkey since the 1970s,
and the emergence from them of the Justice and
Development Party [Adalet ve Kalklnma Partisi (AKP)],
which has ruled Turkey since its victory in the general
elections of 2002. For some, this story has been seen as a
beacon of hope for the Muslim world, a clear sign that
democratic government is perfectly possible in a Muslim
society, even when the ruling party has faith-based roots.
By others, the AKP is seen as no more than a facade,
behind which radical Islamists hope to impose an
authoritarian Islamist state” (Hale & Ozbudun 2009: 12).

This dilemma to comprehend the purpose and objective of Islamism in
achieving power led to a number of debates about the behavioral shifts of
Islamism in the contemporary political landscape.

Jamaat e Islami: Ideological Transitions

The supreme aim of Jamaat e Islami was set as establishing God’s
sovereignty on the earth (hukoomat e ilahi) through the means of
establishing religion (igamat e deen in Urdu - igamat al deen in Arabic).
According to Article 4 of Jamaat e Islami’s constitution, “The objective
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of the Jamaat-e-Islami Hind is /gaamat-e-Deen, the real motive of which
is solely the achievement of divine pleasure and success in the Hereafter.”
Igamat-e-deen can be translated as the establishment of religion or way
of life. After Indian independence, Jamaat e Islami Hind changed its
objective from hukoomat e ilahi to igamat e deen in 1956, after a series
of arrests of its leaders under the Preventive Detention Act by the
Government of India.

The explanation of the above-mentioned article follows as:
“The word ‘Deen’ in the term ‘Iqaamat-e-Deen’ means that
true Deen which Allah, the Lord of the worlds, had been
sending through all His prophets in different ages and
different lands and which He revealed in its final and perfect
form for the guidance of all men, through His Last Prophet,
Hazrat Muhammad (Allah’s blessings and peace be on him),
and which is now in the world the only authentic, pristine
Deen and the only one which is acceptable to Allah, the
name of which is Islam. This Deen encompasses the exterior
and the interior of man as well as all individual and
collective aspects of his life. There is not even a single
aspect of human life ranging from beliefs, rituals, and
morals to economic, social, and political aspects which may
be beyond its pale. Just as this Deen ensures Divine pleasure
and success in the Hereafter, it is also the best system of life
for the proper solution of all worldly problems, and
righteous and progressive reconstruction of individual and
social life is possible only through its establishment.
Iqaamat of this Deen means that it, in its entirety and
without exercising any discrimination or division, should be
sincerely followed and followed single-mindedly. It should
be so enforced and given effect to in all aspects of human
life, individual as well as corporate, that the development of
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the individual, the reconstruction of society and the
formation of State should all conform to this very Deen. The
ideal and the best practical example of the Iqaamat of this
Deen is that which was set up by Hazrat Muhammad
(Allah’s blessings and peace be on him!) and the rightly-
guided Caliphs (may the Exalted Allah be pleased with them
all!)” (JIH Constitution).”

Mawdudi brought forth a range of debating issues related to the basic
tenets of Islam. His analyses raised internal as well as external
controversies, as these were challenged by the conservative scholarship
in South Asia. Mawdudi redefined the longstanding meanings of deen,
ibadat, tagoot, hakimiyyat, and siyasa. These terms were deconstructed
by Mawdudi with an overt political connotation in which he emphasized
the supreme sovereignty of God and servitude of humans. As we
discussed above, Mawdudi challenged the narrow meaning of ‘deen’ as
religion and presented it as a system/way of life with a holistic view of
Islam. In the matter of ‘ibadat,” he elaborated its scope from the
traditional understanding of worship to sole obedience and servitude. He
often refers the Quranic verse about ibadat to affirm the purpose of divine
creation: “I created the Jinn and humankind only that they might worship
me” (/i yaa’budun) (Quran 51:56). In order to frame the sovereignty of
God in terms of legislature and law-giving, and to reject all other non-
godly (tagoot) manifestations, Mawdudi put forward the principle of
‘hakimiyya’ as part of the basic tenets of monotheism (tawhid) (Mawdudi
1971: 11).

Jamaat e Islami was founded to prepare a cadre-based movement
to uphold the values of an Islamic comprehensive system in all walks of
life. Mawdudi convened a meeting of 75 Muslim scholars and
professionals in Lahore, and proposed the idea of Jamaat e Islami and was
elected as its first president (amir). In the critical juncture of Indian
partition in 1947, Mawdudi rallied for a unified India and opposed the
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two-nation project projected by the All-India Muslim League led by
Muhammad Ali Jinnah. However, when Pakistan was established as the
Muslim homeland with an autonomous authority as a nation-state,
Mawdudi migrated there in order to push forward his ideal plan of an
Islamic state. Khurshid Ahmad writes in his forward to the book of
Mawdudi that “the Pakistan movement was an expression of Muslim
India’s firm desire to establish an Islamic state. The movement was
inspired by the ideology of Islam and the country was carved into
existence solely to demonstrate the efficacy of the Islamic way of life”
(Mawdudi 1955: 12). He continues that “the idea of Pakistan owes its
origin to the belief that Muslims are a nation, an ideological community,
and it is a dictate of their faith to establish a state, a society, and a culture
in light of the principles given by the Quran and the Sunnah” (Mawdudi
1955: 12). As a large chunk of Muslims migrated to Pakistan in search of
autonomy, the remaining Muslims were left with an unpredictable future.
In April 1948, Jamaat e Islami was reconstituted in India under the title
of ‘Jamaat e Islami Hind.’ In its historical trajectories, the government of
India banned JIH twice in 1975 and 1992 in order to “strike a balance
with the ban on Hindu radical group Rashtriya Swayamsevak Sangh
(RSS)” (Abedin 2010).

Critical Contemplations on Polity

In his analysis on the theoretical foundations of modern socio-
political norms, Mawdudi comes across a variety of critical reflections.
He thoroughly evaluates these norms by rising its fault lines in imagining
a just society and polity. Mawdudi points out the prominence of three
concepts in the socio-economic, intellectual, and political spheres of
humankind, such as secularism, nationalism, and democracy. The
amalgamation of these ideas finds its form in a ‘secular democratic
national state’ (Mawdudi 1948: 8). This nation-state gives ultimate
authority to humankind to legislate and execute rules and regulations in
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all walks of life. Mawdudi opines that this feature of the nation-state
directly challenges the sovereignty of God, the creator and sustainer.

In his endeavor to formulate a just and ethical system of
governance, Mawdudi comes across the idea of a theo-democracy. By
framing theo-democracy, Mawdudi tries to accommodate two conflicting
discourses in the public sphere. This particular system of polity represents
the divine authority of legislation and the human effort of its execution.
It redirects the parliamentary electoral process into electing leadership to
discuss (shura) the appropriate ways of implementing God’s will in all
walks of life. While delineating the political concept of Mawdudi,
scholars opine:

“This polity, ‘the Islamic utopia,” will have a democratic
system, but not a western type democracy; rather, a theo-
democracy. Mawlana Mawdudi has derived the essential
systems of such a theo-democratic Islamic utopia, i.e.,
socio-political and economic systems from the Holy Quran.
The three fundamental principles of Islam, i.e., tawhid,
risalat, and khilafat, will be the basis of the governance
system of the polity” (Mehmood and Ahmed 2018: 28).

Mawdudi declared that it was haraam (prohibited) for a Muslim, who
believes in the sovereignty of God, to participate in the contemporary
secular-democratic polity:

“All the democratic systems that have been developed in the
present age, among them the present assemblies of India, are
based on the premise that, in worldly affairs, inhabitants of
a country themselves possess the right to ... frame laws ...
This ideology is absolutely the opposite of the ideology of
Islam. Integral to the creed of monotheism in Islam is that
Allah is the Lord and Ruler of people and the whole world.
Issuing orders and guidance is His job ... From this
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ideological standpoint, the source of law and foundation in
all the affairs of life recognizably are the Book of Allah and
the tradition [Sunnah] of His Prophet, and to accept the
above mentioned democratic ideology by deviating from
this ideological standpoint is tantamount to deviating from
the creed of monotheism. We, therefore, say that
membership in such assemblies and parliaments, which are
based on the democratic principles of the present age, is
haraam, and to vote for them is also haraam. Because to
vote means that we elect an individual whose job under the
present Constitution is to make legislation that stands in
absolute opposition to the creed of monotheism” (Mawdudi
1999 [1945]: 304).

In view of affirming the conviction about the pitfalls of existing
systems, Jamaat e Islami Hind’s constitution demands from its member
“to relinquish any key-post which he/she holds under an ungodly
governmental system, or the membership of its legislature or a judicial
office under its judicial system” (JIH Constitution). Irfan Ahmed brings
forth an instance of this notion of radical rejection of current political
approaches: “So removed had the Jamaat become from its earlier goal of
Allah’s Kingdom that, in 1983, Mawlana Abullais Nadwi had gone on
record to say that the Jamaat was a ‘non-political organization’ in Qaumi
Awaz” (Ahmed 2009: 181).

For around three decades, JIH carried out the application of its
constitutional obligation carefully on its members, including
discouraging them from obtaining government-sector jobs and positions
in the democratic polity. However, in the wake of its ban by the
government, JIH revisited its policy to vote in the election in order to end
the emergency declared by Indira Gandhi during the 1970s. Nevertheless,
JIH kept this statement of its constitution intact, even after it formed a
proper political party to contest the elections in the secular-socialist-
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democratic Republic of India. This dilemma among the cadres of JIH on
changing fundamental policies, often justified in terms of ijtihad
(research) and tajdeed (renewal) of a dynamic movement.

However, JIH faced continuous criticism from other Muslim,
leftist and Hindu organizations on its stands during elections. According
to Abdul Hameed Faizi Ambalakkadavu, a leader of Sunni Yuvajana
Sangham in Kerala:

“It [JIH] propagated that following the dictates of an un-
Islamic state amounts to ‘shirk’ or polytheism, which is
the greatest sin for a Muslim ... the Jama’at held that
voting or accepting government jobs under an un-Islamic
rule was religiously wrong ... That is why they stayed
away from voting or contesting elections for a long time
after Independence. Jama’at’s transformation to
participate in the democratic process is not convincing”
(Prashanth 2020).

Electoral Experiments

During the early stages of its formation, JIH took a decision not
to contest in election processes. In 1952, when the first election in India
was held, JIH refused to participate or give votes in any election
procedures. However, it had released a manifesto by raising the issues of
the Muslim minority and worked to form a unity among various Muslim
political groups. While the country faced an emergency period between
1972-77, JIH changed its earlier position and rallied for the victory of
opposition parties in 1977 in order to end the emergency and to amend
the 47th article of the Indian constitution. In the later elections, JIH tried
to present its take according to the contextual scenarios.

While analyzing the debates over the policy-level changes of JIH,
especially related to the perspectives of Mawdudi, Maidul Islam points
out:
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“The Jamaat argues that Mawdudi himself revisited and
changed some of his positions on secularism, nationalism,
etc., and after partition advised the Indian Jamaat to work
peacefully by using legal means in a multi-religious
country. The Jamaat also believes that since, at the global
level, Islamic movements are increasingly realizing to
revise the traditional Islamic outlook on issues of
secularism, democracy, religious pluralism, and politics,
JIH is no exception to this trend. They argue that no
movement can remain obsessed with its founding father
and refuse to change; as in the case of Marxism, there are
forms of neo-Marxism that have sought to move beyond
Marx. Therefore, Jamaat also needs to move beyond
Mawdudi with a practical approach in the current context”
(Islam 2015: 143).

A similar approach on the changing democratic experiments can
be seen in the statements of Sheikh Muhammad Karakkunnu, a leader of
JIH Kerala, in his conversation with MP Prashanth:

“In fact, there is nothing called Mawdudism because he
was only reiterating what is in the Quran and Hadees
[hadith, or recorded sayings of the Prophet Muhammad].
For Jama’at-e-Islami Hind, Mawdudi is an inspiration, but
we moved in a different direction as per the existing
situations in the country,” Sheikh Muhammad says. To a
question as to why the Jama’at changed the position from
staying away from elections to participating in the
democratic process, he says that in the intervening time the
organization was preparing its cadres. “Our stand on
democracy is clear: We are against the concept where
majority becomes the factor in deciding what is right or
wrong” (Prashanth 2020).
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Although the leader of JIH Kerala reiterates his criticism over the
majoritarian notion of democracy, he declares his conviction over the
realpolitik through the means of democracy in India.

This dilemma of ideological rejection and pragmatic adoption
needs to be contemplated in the context of global ideology-based
movements, including the communist parties. According to the
ideological framework of the Communist Party, the aim of political
mobilization is determined over the dictatorship of the proletariat through
socialist methodology. However, while explaining the challenges of the
Indian political system, the Party Program of Communist Party of India
(Marxist) (CPIM) points out:

“The Communist Party of India firmly adheres to its aim of
building socialism and communism. This, it is evident,
cannot be achieved under the present State and bourgeois-
landlord government led by the big bourgeoisie. The
establishment of a genuine socialist society is only possible
under proletarian statehood. While adhering to the aim of
building socialism in our country, the Communist Party of
India, taking into consideration the degree of economic
development, the political ideological maturity of the
working class, and its organization, places before the people
as the immediate objective, the establishment of people’s
democracy based on the coalition of all genuine anti-feudal,
anti-monopoly, and anti-imperialist forces led by the
working class on the basis of a firm worker-peasant alliance.
This demands first and foremost the replacement of the
present bourgeois-landlord State by a State of people's
democracy. This alone can complete the unfinished
democratic task of the Indian revolution and pave the way
for putting the country on the road to socialism” (CPIM
Party Program 1964).
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To create understanding about these changing narratives of movements,
Irfan Ahmed points out:

“l show how the Jamaat, which once believed that true
Muslims must establish Allah’s kingdom and described any
other form of government as idolatry, came to canvass for
the victory of non-Muslim parties. What was haraam and
shirk for the Jamaat in one context became halaal and
Islamic in another. This mutation of the Jamaat, or what
Crossley (2002:7) calls movement within a movement,
indicates, I contend, that Islamism is not frozen in discourse
but is dynamic” (Ahmed 2009: 190).

To extend its agenda towards the political domains of India, JIH would
release its Election Manifesto on the eve of all elections held since the
emergency period. These manifestos often strove to contemplate over the
crises the country faced during those five years, and to suggest
recommendations for principled governance in order to ensure betterment
in every aspect of a citizen’s life. JIH’s Election Manifesto of 2019’s
parliamentary elections start with the following statement:

“Jamaat-e-Islami Hind hereby presents this manifesto to
voters as well as political parties, with great hope. The
document reflects the genuine feelings of people and invites
political parties to ensure better and principled governance.
The Jamaat does not contest elections itself, but in view of
their importance, it reminds people as well as their
representatives of their crucial role at this juncture (JIH
election Manifesto 2019: 1).
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While emphasizing the role of India in the global arena, JIH demands that
the state must ‘ensure people’s participation in forming representative
governments of their choice’:

“Parliament should ensure that foreign policy is just and free
from external pressure. India should stand against
imperialist tendencies. It should promote human values in
the international arena, ensuring people’s participation in
forming representative governments of their choice” (JIH
Election Manifesto 2019: 11).

This statement clearly informs us about the transformation of JIH’s view
on the promotion of democracy in the global political landscape as part
of the resistance against imperialist tendencies. It also underlines JIH’s
conviction over the ontological existence of the Indian nation-state and
its capability to influence the global power equilibrium.

In its approach towards elections, JIH initially set up a criterion
to assess the individual candidate rather than aligning with any political
group since 1985. By framing its own value-based criteria, JIH gave
priority to the individuals who are ethically progressive and politically
anti-fascist. Maidul Islam elaborates that “the basis of such a decision of
Jamaat has been the commitment of the party to the People’s Manifesto
declared by Jamaat, ability of the candidates to fight fascist forces in the
country, and their personal character and adherence to ethical values”
(Islam 2015: 139). In the later stages, JIH’s Consultation Body (Majlis
Shura) approved decisions over its participation in elections:

“The members of JIH can participate in the elections to
facilitate service to the people as well as to end iniquity in
society. In places where JIH candidates are not contesting,
JIH members must support a candidate who is eligible as per
the value-based criteria, i.e., who is ethical, anti-fascist,
popular, unbiased, just, helpful for the deprived and needy,
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and a guarantor of peace and prosperity for everyone
(Shihab 2017: 83).

In the Kerala Assembly elections of 2006, JIH supported the Left
Democratic Front (LDF) which is led by the Communist Party of India
precisely because of the LDF’s ‘fight against fascism at the national level,
its firm opposition to the imperialist threat posed by the US, and its
consistent fight against the globalization and liberalization policies of the
UPA Government.” This move was widely interpreted as a transition from
the earlier approach of value-based support for individual candidates to
the total support of a political front. To strengthen the political
representation of marginalized communities, JIH came forward to form
larger alliances of Muslims, Dalits (Lower Castes), and Adivasis
(Tribals). JIH participated in forming the All India United Democratic
Front (AIUDF) in Assam, Movement for Peace and Justice in
Maharashtra, and Andhra Pradesh and Karnataka Muslim Mutahida
Mahaz during the assembly elections in 2006-2007. In Kerala, JIH
members formed various local level People’s movements (Janakeeya
Munnani/Janapaksha Munnani) and contested in elections by rising the
slogan ‘a vote for change’ against the ruling regimes during 2009-2010.

Grounding in Parliamentary Politics

After indulging in a variety of political experiments, JIH endeavored to
form an electoral political party in 2011 called the Welfare Party of India.
The Welfare Party represents a spectrum of issues of marginalization and
discrimination on the part of the ruling governments in India. While
explaining the scope of a people’s party, the Manifesto of the Welfare
Party states:

“Democracy is a system wherein all are equally included
and duly accommodated, not isolated or excluded;
opportunities are available to all, and the most marginalized
and deserving get special care. There is no majoritarianism,
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but inclusiveness. Golden letters of promise written in the
constitution were countered and contradicted by real
happenings. Dalits, Tribals and minorities were driven away
from various walks of social life. With legal and legislative
acts failing to provide protection, and mainstream political
parties playing to the tunes of caste interests, they were
forced to turn to assertive and affirmative political
formulations for an inclusive democratic social order” (WPI
Manifesto).

The Welfare Party of India emphasizes that the party “shall aim at
realizing a value-based welfare state governed by the principles of Justice,
Freedom, and Equality.” It looks for a just global order by ensuring that
international law is adhered to; and within its framework, the integrity
and sovereignty of nations are respected, and discriminations based on
race, geography, and power are eliminated. The Welfare Party’s
constitution points out that it shall strive for the:

e Promotion of ethical values and high moral standards in the

political system and other realms of public life;

e  Stimulation, advancement, and fortification of democracy in

letter and spirit, not in the sense of majority-ism but in the sense

of inclusiveness and pluralism;

e  Establishment of a welfare state by recognizing and realizing

the right to livelihood and other fundamental human rights;

e Empowerment of the weak and oppressed sections of the

society and minorities through special measures and affirmative

action, realizing the ideals of social justice;

e Protection of the cultural diversity by granting full

opportunities to different cultures to thrive and by realizing the

notion of cultural federalism (Welfare Party Constitution).
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While analyzing the ideological framework of the Welfare Party,
it is apparent to see an overwhelming influence of the ethical agenda of
JIH in every aspect of its activism. The motto of Welfare Party, ‘Value-
Based Politics’ for a welfare state is itself derived from the theological
underpinnings of Islamism. The Welfare Party’s constitution raises its
concern over majoritarian aspects of democracy and advocates for
proportional democracy. In the background of mounting Hindu fascism
in India, the Welfare Party emphasizes the relevance of cultural
federalism. Its thrust area includes the welfare and social justice for the
marginalized communities in India. In a similar tone, student-youth
organization of the Welfare Party, the Fraternity Movement works for the
promotion of democracy, social justice, and fraternity. The former
Ameer-e-Jamaat Maulana Jalaluddin Omari said: “The Jamaat is
committed to upholding the values of democracy, secularism, and the
principles of the Indian Constitution. We are against the parties which
oppose diversity. The very language of cultural assimilation is a threat to
the spirit of our Constitution” (Khanyari 2014).

The Welfare Party has attempted to field its candidates in various
constituencies across India in both state level and national level elections.
In the 2019 West Bengal assembly election, the Welfare Party’s national
president SQR Ilyas contested from Jangipur constituency and lost with a
mere 1.63% of total votes. Apart from fielding independent candidates,
the Kerala chapter of Welfare Party supported the Left Democratic Front
in 2015 and the Congress Party led United Democratic Front in 2019.
After achieving a landslide victory in the Parliamentary elections of 2019,
the Welfare Party tried to form alliances with the Congress in 2020 Local
Body elections and got an ample vote-share and posts.

The political experiments of the Welfare Party simultaneously
influence the approaches of JIH. JIH members see election participation
as part of their religious duty to command the good and to forbid the
wrong (amr bil maroof wal nahy anil munkar). Through speeches and
Friday sermons, JIH propagates that the victory of ethically good
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candidates though voting is a bailment (amanah). As JIH believes in the
comprehensive understanding of Islam, every action in the way of
betterment of people and society accounts for /badat (worship and
submission to God). With this theological conviction, JIH encourages its
members to work for the victory of Welfare Party candidates with sincere
mind and hard work, depicting it as “striving in the path of God (jikad)”
(Author’s Interview with JIH leader Abdul Lateef).

As the analysis on the Welfare Party’s constitution suggests, JIH
shifted its Islamist ideas into more moderate notions while dealing with
the day-to-day political stands. Khanyari analyzes the changes the
Welfare Party made on JIH: “The Jamaat’s support for the Welfare Party
of India is also reflective of the changing position of JIH in relation to
India’s secular democracy and its gradual ideological shift towards
religious pluralism and tolerance” (Khanyari 2014). However, political
commentators opine that, the electoral experiments of the Welfare Party
would not change the basic objectives of JIH, as it has been propagating
the establishment of Islam (igamat e deen). For them, participation in
elections by JIH is a strategy to make people aware of its ideas and
objectives in a wide manner and many JIH members believe it as part of
propagation (da 'wa). According to them, the current political scenario
compels JIH to participate in the elections in order “to ensure the
representation of marginalized communities including Muslims in the
power structure” (Author’s Interview with JIH member Mufeed).

Conclusion

To comprehend the multi-faceted contradictions of Islamism, I
argue that the observer must be well equipped with the theoretical
discourses as well as the praxis. It is also important to understand the
discursive tradition of Islamism, in which each group argues for a better
contemplation and implementation of founding principles. While keeping
in mind that cadre-based activism is one of the significant features of
Islamist movements, the mechanism to comprehend the policy changes
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works through grassroot-level deliberations and it would be unanimously
adopted as the organizational decision. This dynamic nature of Islamist
movements needs to be examined in the current scenario, where a variety
of political formulations surface with changing contexts. The democratic
experiments of JIH explore the vibrancy and dynamic notion of debates
between the Islamist discursive tradition and its diverse praxis. As
Islamism is one of the prominent attempts to understand the meaning of
Islam, these debates are also informational about the theological, as well
as sociological, orthopraxies of the common Muslim mass to derive a
meaning of their life. It can be argued that, with a mounting wave of
Hindu fascism and Islamophobic violence, JIH chose its way to engage
in democracy for representation in the power structure. In other words,
the historic realities of India, with an overwhelming Hindu majority,
catapult JIH to take an active role in the political arena. At the same time,
JIH finds a variety of debates and deliberations about its role and
responsibility in the contemporary Indian political landscape from both
internally and externally. The emerging enthusiasm in dealing with the
diverse debates would certainly expand the horizon of debates between
Islamist discourse and its praxis.
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6. Social and Economic Support System
between Democracy and Islam
[in Arabic]

Mohammad Elhamy
Egyptian Institute for Studies, Istanbul, Tiirkiye

Abstract

The system of modernity attempts to completely control every
detail of human activity. While some argue that this is a necessity for
scientific progress and professional rule in the modern state, others argue
that this is an unprecedented and alarming picture of all kinds of dread
and fear of modern state tyranny, which monopolized all the factors of
power and has completely controlled all societal resources. Since the
1950s, many thinkers have raised the philosophical dilemma of the “state
of exception.” This dilemma still exists without answer. Have there been
any strength or ability factors left in the community’s hands to resist this
new circumstance? This paper discusses the dilemma by presenting the
Islamic system of governance that was keen in its sacred texts and in its
practical experience to prevent authority from monopolizing sources of
power in society. The Islamic system of governance also worked on the
continuous strengthening of society through its social and economic
system. This has made the Islamic experience in the extreme moments of
its tyranny lighter and easier than the tyranny of the modern state. It is
also still developing the seeds of resistance to contemporary tyranny in a
way that even contemporary Western societies cannot.
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II1. Embracing Democracy: Requirements, Perils, Prospects
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7. Islamic Law and Democratization:
Between Theory, Praxis and Contemporary Challenges

Dr. Deina Abdelkader
University of Massachusetts, Lowell, USA

Introduction

This paper intends to use what Coppedge has termed “thick
theory”: “Thick approaches lend themselves to rich understanding of
specific events; thin approaches lend themselves to hypothesis testing and
generalization.” He further clarifies: “I argue that existing quantitative
indicators are adequate for some purposes but that we cannot measure
democracy much better until we thicken the concept that we are
operationalizing to take multiple dimensions of democracy into account”
(Coppedge, 2012: 6). It is important here to indicate that not only is there
contestation about the Middle East as a region, the definition of
democracy and what democratic transition entails is also contentious:
“Unfortunately, one of the most difficult challenges in studying
democratization has been reaching agreement on what ‘democracy’ is. In
fact, W.B. Gallie once argued that democracy is one of the best examples
of an essentially contested concept” (Coppedge, 2012:11).

According to Coppedge, an example of thick concepts on
democratization is Cardoso and Faletto in 1971 with the Dependency
theory (Coppedge, 2012: 22). Thus, research in comparative
democratization is so contested that Coppedge realizes: “When
qualitative and quantitative analysts say ‘democracy,’ they literally mean
different things. Strictly speaking, research on the causes of thin
democracy, speak only to the research on thin democratization; research
on the causes of thick democracy has relevance for a longer and richer
theoretical tradition” (Coppedge, 2012: 23).

One of the data sets that exemplify thin theory is the Arab
Barometer data. The paper written by Beissinger, Jamal, and Mazur, titled
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Who Participated in the Arab Spring? A Comparison of Egyptian and
Tunisian Revolutions explains how they “measured” piety in Tunisia and
Egypt: “To capture levels of piety, we constructed a fifteen-point scale
measuring the frequency with which individuals perform five behaviors
associated with religiosity, including reading the Quran or Bible and
praying” (Beissinger, Jamal, and Mazur, n.d.: 13). The questioning of
people’s practice of the faith is so culturally and politically loaded that
responses to those questions risk evaluator inaccuracies. Whether we
consider colonization or the forced nature of secularization post-
colonization, people from all socio-economic levels of society are
extremely aware of the sensitivity of such questions. Even the illiterate
would be weary to respond to such questions. This weariness is derived
from the colonial and post-colonial experience that entails apologetic
behavior on the part of indigenous peoples. Without getting into further
historical detail (which is exactly what Coppedge thinks is of prime
significance), it is obvious that the questions in the survey were
inadequate culturally and historically. The research contradicts itself by
stating that “[tlhough we have no direct evidence on the religious
character of civil society associations, it is reasonable to infer that many
were religious in orientation; Islamic charitable societies and religious
movements like the Muslim Brotherhood in Egypt and Ennahda in
Tunisia exemplify this tendency” (Beissinger, Jamal, and Mazur, n.d.:
16). That is to say, they realize that gathering information about religious
practices did not provide them with direct evidence on the religious
character of civil society.

The cited paper also indicates that, according to their survey,
participants in the revolution in Egypt demonstrated “primarily about the
economy, with demands for civil and political freedoms ranking relatively
low” (Beissinger, Jamal, and Mazur, n.d.: 20-21). How does this data and
research reconcile the fact that Wael Ghoneim' was deemed as the symbol
of the revolution because of his Facebook page titled “We are all Khaled

I A political activist who also worked for Google as a computer engineer.
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Saeed,” after a young student who was brutally attacked in public by the
police until he died, just a year before the revolution. (The government
forced forensics to say that he died because of a drug overdose.)

Again, another example of the study contradicting itself in terms
of findings, the co-authored paper starts first by stating: “Participants in
the Egyptian Revolution were disproportionately middle-aged, middle
class, professional, and religious” (Beissinger, Jamal, and Mazur, n.d: 4).
But later on, they state: “Similarly, religiosity does not appear to be
systemically related to protest participation” (Beissinger, Jamal, and
Mazur, n.d: 13).

Again, a few pages later the authors state:

“Though we have no direct evidence on the religious
character of civil society associations, it is reasonable to
infer that many were religious in orientation; Islamic
charitable societies and religious movements like the
Muslim Brotherhood in Egypt and Ennahda in Tunisia
exemplify this tendency.” (Beissinger, Jamal, and Mazur,
n.d: 16)

The paper’s attempt at defining who the participants were in the
Egyptian revolution, however, did detect some important facts: The data
reflects on the participants’ social class and whether they belonged to civil
society associations, and those questions are easier to answer in a survey
than the questions referred to earlier concerning piety and faith. The
methods used in collecting the data and their analysis largely also depend
on a theoretical map of the field and this is where the focus of the paper
will shift to the theoretical component of mass mobilization, revolution,
and democratic transition.
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Comparative Democratization Theory and the Causes of Democratic
Transition
Democratization is a largely contested term as indicated

previously. However, there are a few overarching causal variables that
affect democratization. A succinct summary of those factors is:

1) Economic progress is directly correlated to sustaining
democratization;

2) Elites are essential participants in the process of democratization;

3) Elites are essential participants in maintaining/sustaining
democratic transitions;

4) Parliamentary systems supersede presidential systems in most
countries transitioning towards consolidating democratic
practices;

5) Lack of border disputes and inclusiveness of all minorities is
necessary for democratization to take place and to be sustainable;

6) A strong state with institutions and public servants acting on
public interest are an essential component to democratization
(Bunce, 2011: 706-715).

Comparative Democratization in Search of a Theoretical Agenda

First, a major detractor from forming a common theoretical

agenda for democratization is the fact that “[m]ethodological
specialization has encouraged conceptual and theoretical divergence,
and that divergence has eased our balkanization into different
methodological camps. [This] comes at the cost of a common language
and a cumulative research agenda. It is in the best interest of the social
sciences to resist these trends by encouraging multimethod research that
leads to a more holistic understanding of democratization” (Coppedge,
2012: 310-311).

Second, Robert Dahl’s polyarchy has limited the convergence
of theorists utilizing “procedural democracy” from other theorists who
work with “participatory democracy,” i.e., the theorists who are more
focused on the informal non-institutional forms of democratic expression,
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e.g., analyzing the role of civil society in bringing about or affecting
democratic transition (Coppedge 2011, 2012, Held, 2006).

Third, engaging in more case studies and comparative histories
because those studies create theory and allow for rigorous testing. Fourth,
and more specifically, in analyzing Egypt’s transition to democratization,
it is important to note: “The political history of Africa, Asia, and the
Middle East is comparatively under-theorized” (pace Brownlee 2007; Hui
2005; Slater 2010). “Expanding into non-Western regions is one way this
approach could capitalize on its strengths” (Coppedge, 2012: 316).

Building on Bunce’s broad definition of factors affecting
democratic transition, there are two factors that have played a
considerable role in the Egyptian revolution. The first is the participation
of the middle class, and the second is the effect of civil society on the
revolution. According to the comparative study cited earlier, the authors
stress that according to their data®, participants in Tunisia and Egypt had
“above average levels of income and education and were
disproportionately from professional or clerical occupational
backgrounds” (Beissinger, Jamal, and Mazur, n.d.: 12). In this
comparison, however, the authors have significantly erred in a number of
ways:

1) As mentioned earlier, in constructing any survey questionnaire,
the rudiments of cultural and social respect are necessary.
Generically speaking, this question is extremely private and,
specifically in Islam, it is intolerable because it is part and parcel
of the faith that “piety” is a relationship between God and the
worshipper. There is no hierarchy, there are no intermediaries,
therefore it is either that the responders answered incorrectly or
that the sample was not representative. Also, as discussed earlier,
it is a loaded question because of cultural, historical sensitivity,
and colonial occupation and its ramifications.

2 The Arab Barometer Survey Data
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2) The authors mention that “absolute deprivation was not a major
factor” in the uprisings, but the spark that led to the revolution in
Tunisia was a fruit seller, so how do we reconcile this fact? Also,
even if we go along with the assumption that “absolute
deprivation” did not play a role, what about “relative
deprivation” theory? The authors do not mention it, although it
coincides with the majority of their findings.

The study then affirms through its findings that 55% of the
participants in the Egyptian revolution were from middle class
background. This statement agrees with Joel Beinin’s study (Beinin,
2011). However, again, the Arab Barometer study overgeneralizes when
it states: “In both revolutions, participants largely understood
participation as being primarily about the economy, with demands for
civil and political freedoms ranking relatively low” (Beissinger, Jamal,
and Mazur, n.d.: 20-21). In reality, again, the spark for the revolution was
a web page created by a Google employee that decried abuse and brutality
by the police. Therefore, the collected data is not in agreement with plain
facts that the revolutionaries themselves voiced and believe in.

The comparative study, on the whole, presented two pieces of
information that are valuable and could be utilized as building blocks for
defining the nature of those social movements, which also determines the
direction the countries will take in terms of democratic transition: First,
the study’s stress on the socio-economic class of the revolutionaries,
mainly the middle class, as opposed to the assumption that those
revolutions took place because of poverty or below poverty line
grievances. This finding indicates that the aspirations for igniting the
revolution were based on human and civil rights goals, such as
egalitarianism, justice, dignity, and democratization. Second, the study’s
stress on the role of civil society associations in igniting the revolution,

135



particularly in Egypt, is in agreement with other theoretical studies.® Thus,
in effect, the semi-authoritarian state produced the seeds that latter
blossomed into the January 25 revolution®.

According to Ottaway, she defines semi-authoritarianism as
basically the political posturing of an authoritarian regime that attempts
to appear “liberal-democratic” without really risking the political status
quo. Ottaway, however, underestimates the political space (and even
limited power) that is gained by civil society organizations with the
regime’s mere flirting with such liberties, i.e., even semi-authoritarian
regimes could, in fact, allow the development of political
groups/organizations that challenge the status quo.

Complex causality is strongly demonstrated by another factor
that thin theory does not capture; that, in Egypt and other Arab countries,
social movements have “very limited resources and weak formal
organizations. They typically rely on informal networks and innovative
repertoires to mobilize” (Beinin, 2011: 6-7). An example of that is the
April 6 movement’s member actions before the revolution. They
pretended to call on their cell phones and conveyed the message of when,
where, and how the revolution was to take place (on metro lines, in
taxicabs, etc.).

Social Movements in the Middle East: Current Criticisms of Regional
Studies in the Area of Social Movements
Given that social movements and civil society organizations are

oppressed and restricted with varying degrees in the region and that they

3 Marina Ottaway “Facing the Challenge of Semi-Authoritarian States,” The Chronicle
of Higher Education, February 7, 2003.

Republished in Annual Editions: Comparative Politics 2008-2009 by Christian Soe:
pp-28-31.

4 There has been a great deal of hesitance to call the “Arab Spring” movements
revolutions or uprisings. This paper will use the terms interchangeably. Most literature is
wary of calling them revolutions because most countries/movements did not realize
change in the political system. As opposed to this rationalist bias of not achieving their
goals, this paper asserts that change in political perceptions, breaking the fear barrier,
and knowing what the people’s rights are, is central to actually calling it a revolution.
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lack major political openings, it is particularly interesting in the field to
observe and analyze how those societies operate through those restricted
spaces to aspire and demonstrate for political rights.

First, this paper is in total disagreement with “cultural
exceptionalism” as an explanation of social mobilization in the Arab
Spring, in general, or in the Muslim world more broadly. That is to say,
this paper takes a middle range approach, which takes context as a central
factor in understanding how informal networks in the Middle East and
North Africa operate and how actors among them calculate, when they do
so. The implication that Japan and the Middle East and North Africa may
share comparable forms of local networking does not mean that there is
an essential East/West divide on this or other matters. Rather we suggest
that the West may not be as rational and instrumentalist as many have
imagined it to be (Beinin, 2011: 11).

Second, theoretically, most modeling in comparative politics,
and political science as a whole, is built on the Global North and therefore
southern regions become the outliers in what is assumed to be the norm,
politically. What this comparative paper studies and emphasizes is that
regional cases could also contribute to the classical questions of social
mobilization and democratic transition theorys; i.e., the Global South also
needs to theoretically be included in our studies of all things political.
Contemporary politics are full of examples that currently prove that the
universality of certain political concepts is challenged every day. It is
time, then, to be inclusive of those experiences to enrich our thin theories
and recognize that comparative politics or Democratic transition theories
are not unilaterally defined.

Third, and last, it is important to note a problem that Beinin and
Variel clearly state: “Categories like ‘nation,” ‘class,” and even ‘Islam’
have no ‘objective’ existence or trans historical essence. They are
inherently problematic and should always be disaggregated, localized,
and contextualized” (Beinin, 2011: 8). Generalization, then, or grand
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theory becomes hazardous in capturing highly contested definitions such
as ‘Islam,” ‘democracy,” ‘modernity,” and so on.

Conclusion
I would like to highlight two points: First, theoretically, the field is going
through an identity crisis:

a)

b)

Comparative politics as well as Comparative Democratization is
being forcefully pigeonholed to build grand theory, which, by
definition, is opposed to cultural and historical nuances;

Analysts are not linking the domestic level of analysis to the
international. For example, post-Arab Spring, Egyptian politics were
affected by the political stronghold of the military, as well as the
foreign policy interests of the United States and its regional ally
Israel;

The negligible amount of literature on the agency of political actors
in the Arab Spring, which is linked to a bias in the literature that I
address in my research, namely, the divide between rational versus
irrational, secular versus religious, etc.

Second, the arguments used by the “liberals” in the 20s and 30s

have not changed in Egypt post-January 2011. The same tactics and

opinions are held. The distance between the “liberals” and the masses is
quite vast. The revolt (coup) carried out by the military’s supporters was
replicated in many countries, especially in Turkey’s modern history.

“The Egyptian liberals held that, in a culturally ‘backward’
society, the masses do not have the capacity to make
meaningful choices, and therefore the exclusion of their
voices needs no theoretical justification or political
explanation. The kind of social and cultural ‘emancipation’
they preached is grounded in a self-evident cultural
justification of political subordination. The masses became
the object of an arbitrary and authoritative discourse telling
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them how to dress, how to eat, what to read, what to believe,
how to cross the street, how to choose a conjugal partner,
how to celebrate a birth, and how to mourn and bury the
dead. In short, they were expected to renounce their cultural
identities and moral values and assume an alien, ‘superior’
political identity, Except for the simplistic and phony racial
theories on the inferiority of Arab culture and the superiority
of Western civilization, the Egyptian reformers did not
bother to offer the public compelling reasons to give up
parts of their cultural identity in order to enjoy citizenship
rights” (Maghraoui, 88).

It is this disconnect between the few and the masses that brought
about the current political climate in Egypt. Democratic practice is
founded on “the people.” When political actions and speeches go against
the public will and ethos, the regime loses legitimacy and ceases to be
democratic. The “liberals” in the 1920s and 1930s were shocked to see
the reluctance of the masses in adopting their ways: “The masses cannot
adjust to the historic changes the country is undergoing,” complained the
liberal reformers. Because of their inability to adjust, their allegiance to
the new Egyptian nation could not be guaranteed. The masses were
considered “abnormal,” “socially ill,” and in urgent need of containment,
surveillance, and medical treatment. Egyptian society was viewed as a
mixture of pathological groups to be treated, literally, by medical experts
to “normalize” their integration as abstract individual citizens into the
newly defined political community” (Maghraoui, 90).

Those realizations noted by Maghraoui have continued to haunt
Egyptian politics and act as constraints on the public will, but they have
come even further pronounced, as a result of the January 25 revolution
and the resultant free election of the Muslim Brotherhood. Oddly enough,
the liberals ignited the January 25 revolution. The Muslim Brotherhood
were in a constant state of opposition before the revolution. However,
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when the public will give birth to a different political view, the “liberals”
rushed to erase those choices.

The political-social divide has been addressed by popular media:
A well-known pop-singer (Ali el-Haggar) released a song titled They are
a people, and we are a people. The song vilifies the Muslim Brotherhood
as ‘terrorists’ and glorifies the ‘proper’ citizens. As al-Effendi writes in
an article published recently: “There is, indeed, a belief that the elite
belong to a superior race and that the rest of the Egyptian people are up
for slaughter as they increase in number. There is no problem, therefore,
if they are killed wholesale. There are still debates about the numbers of
those who have been killed. Is it four thousand in total or one and a half
thousand? In the end, it does not really matter.”

He continues: “The conflict in Egypt is not simply a matter of
disagreements between secularists and Islamists or between liberals and
conservatives. It is a dispute between Egypt’s ordinary people, those who
are rooted in its soil, and the elite who have been determining the way of
things since the time of Muhammad Ali and his successors. These elites
are the people who have hijacked the state and monopolized the nation’s
wealth for use as a weapon against the people so that they may know their
‘place’” (Middle East Monitor, February 2, 2015).

In conclusion, it is very dangerous to obliterate one side of the
population, especially the majority, from political participation and
discourse. Social movement theories indicate that change can occur from
above or from below. If one does a comparative study of the region,
Egypt, in particular, historically has been resistant to change from above.
Whether one takes Qasim Amin, Huda Shaarawi, as feminists, or
Nasserism, as a national-socialist experiment, neither feminism from
above nor socialist Nasserism gained traction as ideas that mobilized the
masses.

In examining the history of the Muslim Brotherhood as a social
movement, they, on the other hand, gained traction as a movement, and
their ideas were popularized because they addressed the real needs of the
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people: Free healthcare, free education, transportation, etc. Not only did
the Brotherhood act as a state within a state providing those services, but
also their reluctance to adopt Western liberalism wholesale brought their
ideas and convictions closer to the people. The great divide between upper
class-liberal versus masses-religious is replicated in Turkey and Iran’s
modern history. Whether we talk about Nejm Eddin Erbakan and his
struggles, as a precursor to Erdogan, or Iran pre- and post-1979 Iranian
Revolution, both are proofs that change from above and trying to shove
“secularism” down the throat of a religious population does not work. At
the end of the day, people hide their religious convictions until the system
allows them to express those convictions freely.

The underscoring of social justice lies at the heart of this great
divide, because, as this paper has illustrated, the divide between the elites-
interest groups and the masses is complex. This divide is also based on
the kind of education they received, the historical context of this
education (i.e., power relations), and above all the ripples of colonization,
which are still felt until this day in the region.
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8. The Perils of Democracy

Dr. Anne Norton
University of Pennsylvania, Philadelphia, USA

Introduction

There is a certain ambivalence in the title I was given, “The Perils
of Democracy.” Am I to talk about the perils democracy poses or the
perils democracy faces? In considering this, [ have come to realize these
questions are interwoven. Democracy is dangerous indeed. I will talk
about that, but [ warn you: I think the dangers democracy poses are worth
the risk. The perils we need to worry about come from those who fear
democracy. Let me put this in plainer language: The greatest perils come
from those who do not want the people to rule.

|
What are the dangers democracy presents?
Change. Unceasing change
The need to live with your enemies.
Loss: the possibility of grave loss.

Democracies are places of constant change. The more the people
rule, the more change is possible. Laws can change, constitutions can
change—the people themselves change. Nothing is certain. Everything is
at risk. Living democratically is living with change.

To be a democrat, to live among people who rule themselves, is
to live with your enemies. There are two reasons for this. First, no matter
how much alike we may appear, we are not the same. We have different
occupations, different interests, different preferences, different ambitions.
We may have different religions—or we may practice the same religion
differently. We may have different principles, different ideals, different
hopes for our people.
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Each party longs for the end of its rival. Right and left,
conservative and liberal, we know that the other party wishes for our
defeat. We know they hope to keep us out of power, not only for this
election, but for all the elections they can foresee. Our differences, and
our enmities, go far deeper. We know, we democrats, that there are those
who would like to see us silent, dead, or exiled, who wish that we had
never been or that we will be no more. A certain kind of conservative
longs for the end, if not of history, at least of the possibility of socialists
and socialism, anarchism, radical democracy, and change altogether. The
socialist and the communist long for the end of the capitalist. Many long
for the disappearance of the alien and the queer. Secularists long for the
end of the religious, and the religious long for the conversion of the
secular.

We live with our enemies. Where speech is free, they announce
their aims. They seek our annihilation. Perhaps we seek theirs as well.
Perhaps not. Perhaps we are wise enough to see the value of certain of our
enemies. Perhaps we are daring enough to take pride in their strength.
Whether they fall before us or they triumph over us, we walk among our
enemies unafraid. This is the courage that belongs to people who rule
themselves.

Do not underestimate what this requires.

Democracy is the practice of a little death, of many small
annihilations. Democracy requires that, at some moments one will cease
to be. You will be ruled. You will be over-ruled. The people will decide
against what you will. Your voice will be silenced, your hopes defeated,
your will lost. In every election, in each debate, in reports of public
opinion, in reading bumper stickers and yard signs, you are brought face
to face not only with the possibility of defeat, but with the prospect of
your annihilation. The will of the majority will wash over your vision,
your aims, your will, your voice, like a great sea. You will be lost in it.
All that you love and honor will be lost.
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In the face of this devastation, more profound than death and
encountered long before it, you learn courage. You learn to stand for your
ideals when they are mocked or rejected. You learn to speak when speech
is dangerous. You learn to act when success is far away and even hope is
gone. You learn to make your own judgments about right and wrong. You
learn to doubt the wisdom of those whose opinions are more popular. You
learn to doubt your own. You are forced to a life of choice and refusal,
reflection and will. You learn to be thoughtful in the midst of doubt, brave
in the face of enemies, courageous in facing the always-present possibility
of loss.

And then, perhaps you rise.

Courage is necessary for democrats. If we are to rule ourselves,
we must be brave enough to live with our enemies. We must be brave
enough to go into the unknown.

Perhaps this is not yet common knowledge, but it is surely the
knowledge of the commons. When we look for people brave enough to
demand to rule themselves, we see that courage.

Courage may be admired by aristocrats and soldiers, but it
belongs to people who rule themselves. Aristocrats wear their courage
like jewels. Soldiers wear it like a uniform. For us, it is not a distinction,
it is a necessity. People who choose to rule themselves need courage to
make themselves a people, courage to debate among themselves and
choose their own government, the courage to maintain that government
when one is in the minority, the courage to defy it when government is in
the wrong.

There is the courage of revolution to be sure. But it is also the
ordinary courage of ordinary democrats: living with those who oppose
their views.

There are dangers in democracy.

Living in democracy requires courage.
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11
What are the dangers to democracy?

There are the dangers people warn us against. They say that Muslims are
a danger to democracy. They say that anarchy is a danger to democracy.
The dangers I see are quite different. I see the danger of authoritarianism.
I see the dangerous myth of Athenian democracy and the belief that social
homogeneity is required for democracy.

There are those who think that Muslims are a danger to
democracy, that Islam and democracy are incompatible. I opposed that
view in my book On the Muslim Question. In the book I am writing now,
on radical democracy, I make a stronger argument. I find powerful
advocates for democracy, for people ruling themselves, among all people.
I find those advocates in Muslim theology, political philosophy, and
political practice. These teachings are not for Muslims alone. They teach
all people some of what they need to rule themselves.

Consider prayer. Prayer is central to Muslim practice. I do not
need to remind this audience of the repeated command, sent to prophet
after prophet: “Pray and give to the poor.” Muslim prayer captures the
interdependence of individual and community action. Each person prays
alone, and the community prays together. The form of community prayer
makes human equality visible. Muslim prayer teaches democratic
practice. The command that one give to the poor reminds us as individuals
of our common precarity, and (like so many prescriptions and practices
in Islam) works toward greater equality in the community.

If Islam is not a danger to democracy, but a source of strength for
it (I will say more on this later) then what are the dangers to democracy?

The myth that democracy belongs to Athens.
The belief that ethnic homogeneity is necessary for democracy.
The desire for authoritarian leader.

Radical inequality: hierarchies of religion, race, sex, wealth.
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First, the name, and the genealogy it carries within it. Students
are confidently told, year after year, that democracy began in Greece,
among the Athenians. It is from the Greeks that democracy takes its name,
and in Greek history that it finds its limits.

If Athens gave us democracy with one hand, it has taken it away
with the other.

Athenian democracy was a political practice bounded on every
side. Only Athenians could vote, hold office, or decide the fate of those
brought before the people for judgment. One could live a lifetime in
Athens as a foreigner. Athens was a slave society, supported by the labor
of the enslaved. The demos was thus small, smaller by far than Athens. It
was also tribal. There are tribes who embrace foreigners, taking them in,
making them their own. Many of the indigenous tribes of North America
grew in this way. The tribes of Ghana, a proud Ghanaian told me, have
often taken immigrants of every race, as their own.! The Athenians did
not. Their demos, divided into tribes, remained closed to immigrants.

Democracy has been haunted by this Athenian legacy.
Democracies must be small, because Athens was; ethnically homogenous,
because Athens was. Democracies could have slaves because Athens did.
Democracies could not include foreigners or immigrants or those whose
ancestry was mixed or uncertain because Athens did not. Athens provided
an all-too-ready justification for the exclusion of women, immigrants, and
the descendants of slaves. The Athenian legacy still limits political
practice in the West. Academics and politicians argue that democracy
depends on social trust and trust on homogeneity.

Remember Athens, and forget democracy, because Athens
proved that democracies cannot last.

!' T am grateful to the Ghanaian student who pointed this out to his astonished classmates
in my seminar. [ am ashamed to say I have forgotten his last name. His first name is
Justice.
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Forget Athens, there are other pasts. There are accounts of
democratic practices among the ancient Sumerians. Massimiliano Tomba,
in his brilliant book Insurgent Universalities, looks not just to French
revolutionaries but to Russian peasants and the Zapatistas. People have
pointed to Germanic tribes, indigenous peoples in the Americas, to South
Asian and African practices. I have looked to the Muslim world and
Muslim philosophy.

I turn away from Plato to al-Farabi, who took Plato’s description
of democracy and transformed it. Al-Farabi opened the Platonic text,
ruptured the Athenian model. Recognizing that the democratic city was
capable of the greatest evil, he saw it as also capable of the greatest good.
He refused the model of the ethnically homogenous state for a state that
attracted and welcomed people of all tribes, all races.

Forget Athens, the ummah is a better model. Democratic politics,
as al-Farabi saw, is open to all. One needs nothing but humanity. A truly
democratic city or people would not insist on integration. A true
democracy would embrace immigrants.

The fear of ethnic and racial difference is a threat to democracy.

Radical inequality remains very much with us. There are still men
who demand deference simply for being men, with men’s bodies. There
are still women who are beaten for not accepting it. There are still people
who believe that “whiteness” is a title to power. This is the whiteness of
the empty page, the whiteness of old bones. We cannot yet ridicule the
claims of race: We are too close to colonialism, still in the midst of racial
violence, still able to see the bodies shot in the street.

We have reason to fear who long for money and power. There are
still ambitious people ready to lead. There are still people who persist in
the acquisition of wealth beyond all reason, and the exercise of the
personal power that goes with it. Philosophers, ordinary people, fear the
appetites of the masses, the passions of the people. We have learned, to

148



our great cost, that it is the wealthy whose appetites have no limits. They
will amass as much power as they can and use it as they wish.

Radical Inequality—of race, of sex, of wealth—puts democracy
in peril.

The greatest philosophers, the most honored statesmen, and the
simplest people will often point to tyranny of the majority or the danger
of anarchy as the greatest perils of democracy. I disagree.

The fear of anarchy fills politics and philosophy. Yet for
something that is so often threatened, anarchy is remarkably hard to find.
Politicians and media commentators point to “anarchy” but the places
they point to are not anarchic at all. Those supposedly anarchic situations
have warlords and bosses. They are riven by feuds between the ambitious.
They are chaotic, but this is not anarchy: There is not an absence of rule,
there is too much.

If anarchy is hard to find, authoritarianism is difficult to escape.
Authoritarianism still holds an allure for the fearful.

Every historical epoch gives us its autocrats as evidence. There
are the autocrats most often marked as evil: Caligula and Hitler, Ivan the
Terrible and Vlad the Impaler, Stalin and Hitler, Idi Amin and Pol Pot.
There are the autocrats people praise: Alexander (“the Great”), Alfred
(“the Great”), Richard (“the Lion-hearted”), Suleiman (the Magnificent),
Casar and Justinian, Peter (“the Great”), Catharine (“the Great”), and
Napoléon. Some of these had admirable traits. Some did great things. All
stood against the right of people to rule themselves. Abraham Lincoln,
who knew he carried dangerous ambitions in himself, called them “the
family of the lion or the tribe of the eagle” even as he pointed out the
dangers they presented to the people.

People who rule themselves must have souls great enough to see
that the “family of the lion or the tribe of the eagle” looks more like the
family of the jackal and the tribe of the vulture. In order to rule
themselves, people must have the courage to oppose those they know are
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evil. They must have the pride, the dignity, and the sense of duty to stand
against those that are called “great” and “lion-hearted.”

Authoritarianism is not, however, confined to great men. In the
United States, we have learned to our cost, that those most hungry for
authority, most avid for power, can be very small indeed. The harm these
do is twofold, for they do harm out of their ambition, and harm from their
stupidity.

Indeed, authoritarianism is not confined to individuals, great or
small. Weber famously saw the “iron cage” of bureaucracy imprisoning
modern lives. People—people like us—are hedged about by rules and
regulations. We are expected to follow laws we do not know and might
not understand if we did. We are embedded in systems that assess our
wealth, tax obligations, debt, creditworthiness, health, probable
longevity, political preferences, and a host of other things, by mystical
numerology and without appeal. Critics on both the left and right have
long observed the tyranny of the “rule of experts.”> Now we are faced
with the faceless rule of algorithms.

We have every reason to fear authoritarianism, whether it comes
to us in the guise of a man or a state. We have little reason to fear anarchy,
yet the fear of anarchy shadows democracy. Where the people rule, each
person is understood to have standing and freedom. Each has the right to
leave if they choose, rebel if they choose. Each person may participate,
perhaps each person should, but no person can be compelled. Anarchy is
not only a possibility; it is a necessity. Anyone can leave, and so it is
possible that everyone might leave. Anyone can refuse, and so it is
possible that everyone might refuse. That refusal, the right to say no to
rule, is the guarantor of our freedom. Fear of those refusals restrains those
in power and those who hunger for power.

Anarchy is the shadow of the democratic in a double sense. Fear
of anarchy shadows democracy. Anarchy offers shade, a place to rest, a

2 Timothy Mitchell, Rule of Experts (Berkeley, CA: University of California Press 2002)
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place to hide. The shade anarchy offers protects us. The people who are
most free are often not those who govern, but those who refuse to be
governed, not those who join in rule, but those who refuse to be ruled at
all.

Ibn Khaldun taught me that the absence of government is where
authority arises.

The desire not to be ruled, not to be dominated, is a human desire.
Ibn Khaldun found it at the edges of the Maghreb. One can find the desire
not to be governed in any people, at any time. The desire not to be ruled
is the first and last defense against domination.’

Most people, in most of their lives, want power to leave them
alone. They believe that they should make their own decisions about how
they live their lives, that they are the best judges of what is good for them.
They know, too, that there are many decisions they are not able to make.
The best of them—most of them—know what they do not know. They
will have the wisdom to withdraw from decisions they are not competent
to make.

If they have the wisdom to withdraw from decisions they cannot
make wisely, they also have the wisdom to know the decisions only they
can make. The wisdom of the community is great, but all communities
need, especially in times of crisis, those who refuse established

3 Ibn Khaldun, Mugaddimah: An Introduction to History, trans. Franz Rosenthal,
(Princeton NJ: Princeton University Press 1994), James Scott has written many
important and fascinating books on the power of the state and how people evade it. Two
of my favorites are Weapons of the Weak: Everyday Forms of Peasant Resistance (New
Haven CT: Yale University Press 1987) and The Art of Not Being Governed: An
Anarchist History of Upland Southeast Asia (New Haven CT: Yale University Press
2010). Behind Scott one can see Eric Hobsbawm’s brilliant writings on bandits and
primitive rebels, and that cadre of Marxist historians who brought forward the long
history of rebellion and resistance in England and Scotland. See, for example,
Christopher Hill’s Liberty Against the Law: Some Seventeenth Century Controversies
(New York, NY Viking 1996), Eric Hobsbawm, Bandits (New York, NY: New Press
2000, originally 1969).
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knowledge and old wisdom. Politics, as much as art or learning, depends
on people with independence of mind.

Ibn Khaldun taught that power arises among people who have
had to fend for themselves. The absence of systems, patrons, and
protectors makes them self-reliant. It also makes them turn to one another.
One of the critical contributions of Ibn Khaldun is his recognition that
self-reliance and solidarity are opposites only in the sense that concave is
to convex. They are coupled together. People who live at the edges
become strong, and strong enough to work together.

Any people who want to rule themselves must leave space for
anarchy.

People who have experienced colonialism have a powerful sense
of what it means to be free from rule. We see the burden of imposed
government vividly in Gaza and Ramallah, and throughout occupied
Palestine.

We see it throughout the Muslim diaspora. We see it in the UK,
where people live under the burden of surveillance and persecution in the
Prevent program. We see it in France and the United States where
Muslims and Black people are repeatedly subject to police brutality,
judicial entrapment, and discrimination. In the last few years, the US saw
our aspirational authoritarian, Donald Trump, encourage attacks on our
Muslim members of Congress, especially Ilhan Omar and Rashida Tlaib.
Trump told them to “go back where you came from.” They did: they went
back to their districts that had voted them in to Congress. When they
returned home, they were met by huge cheering crowds of their
constituents. When they were up for election, they won easily.

When we resist surveillance, when we resist police brutality,
when we insist on the right not to be governed, we continue the
anticolonial struggle.

What do we do with the enemies of democracy? When the people
rule, nothing needs to be done with them at all. They may be a nuisance
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but not more. We can carry a few parasites. When the people rule, they
have the strength to carry the weak and shelter the fearful.

What is the greatest peril for democracy? Fear.
What do we need to make democracy safe? Courage.

It is courage that enables the people to rule. We need courage to
overcome the inequalities of imperialism and racial regimes. We need
courage to turn away from the desire for strong leaders and confront the
power of wealth. It is courage that enables people to meet immigrants and
refugees as equals. It is courage that enables people to say: you are
welcome here, bienvenue, ahlan wa sahlan.

Isn’t it this courage that lives in the Ummah?
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9. After the UAE-Israel Deal: Prospects, Challenges and Obstacles
to Democracy in the Arab-Islamic World

Dr. Nader Hashemi
University of Denver, Denver, USA

Introduction

The surprise announcement on August 13, 2020 that Israel and
the United Arab Emirates (and later Bahrain, Sudan, and Morocco) were
normalizing relations was celebrated across the American political
spectrum (and in many Western capitals). This development was
portrayed as “a historic breakthrough and an important contribution to
peace in the Middle East.” Despite their deep policy differences on many
issues, on this topic Donald Trump and Joe Biden were in full agreement
that this was a moment for the world to celebrate, reflecting conventional
views in the Republican and Democratic Parties. Joe Biden, in fact, tried
to take credit for this news, claiming: “The coming together of Israel and
Arab states builds on the efforts of multiple administrations to foster a
broader Arab-Israeli opening.”

In the New York Times, Thomas Friedman wrote that news of this
agreement hit him “like a breath of fresh air.” He agreed with the White
House that this was a “huge breakthrough” for regional peace and
stability.? David Ignatius, writing in The Washington Post, concurred.
Finally, the “dominoes are falling in the Middle East in the right direction
for a change ... it’s a building block for a better future.”

1 Joe Biden, “My Statement on the Agreement between Israel and the United Arab
Emirates,” August 13, 2020, https://medium.com/@JoeBiden/my-statement-on-the-
agreement-between-israel-and-the-united-arab-emirates-3da70088e519.

2 Thomas Friedman, “A Geopolitical Earthquake Just Hit the Mideast,” New York Times,
August 13, 2020.

3 David Ignatius, “Bahrain’s diplomatic agreement with Israel is a building block toward
Middle East stability,” Washington Post, September 11, 2020.
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The truth, of course, is quite different, as a moment’s reflection
will reveal. What possible good could emerge from a secret agreement
between a racist American president and his corrupt son-in-law, a neo-
fascist Israeli prime minister, and several Arab dictators?

Adding to this roster, there is the figure of the notorious Saudi
Crown Prince, Mohammed bin Salman (MBS). Reportedly, he played a
key role as a consultant, advisor, and co-architect of this deal. On this
measure alone, the Abraham Accords, as they are officially called, should
have been met with deep skepticism. The fact that it has not tells us
something important about the ideological bias and erroneous
assumptions within the mainstream American foreign policy
understanding of the Middle East.* It also tells something profound about
new challenges and obstacles facing democracy in Middle East.

The only value of the UAE-Israel agreement lies in its ability to
teach us something. The celebration of the deal is one of those rare
clarifying moments. It exposes what has long been wrong with US foreign
policy toward the Middle East, specifically its deep dependence on
authoritarian and repressive regimes, while ignoring the core aspirations
of the region’s peoples for political freedom, accountable government,
and self-determination. Given its weak foundations, the likely
consequences of this diplomatic deal are that over the long term it will
undermine political stability in the region, while further impugning—in the
eyes of the people of the Arab-Islamic world—the reputation of its key
signatories: Israel, Arab authoritarian regimes, and the United States of
America.

4 Two high-ranking Israeli officials told the New York Times “that Saudi officials,
including Crown Prince Mohammed bin Salman, had been involved in the Emirati and
Bahraini initiatives. One of the officials said the Saudis also secretly helped lobby other
countries in the region to support the moves.” See Ronen Bergman and Declan Walsh,
“Sudan Is Focus of US Efforts to Improve Ties With Israel,” New York Times,
September 27, 2020. Tony Blair is also reported to have played a behind the scenes role
in securing this deal. For background on his long history of advising dictators and
despots around the world, see Francis Beckett, David Hencke and Nick Kochan, Blair
Inc.: The Man Behind the Mask (London: John Blake Publishing, 2015).
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Changing Geopolitics

Disappointment with U.S. Middle East policy is also a factor in
bringing the Gulf monarchies and Israel together. For a long time, these
states have been privately urging Washington to “cut off the head of the
[[ranian] snake,” in the words of King Abdullah of Saudi Arabia, as
revealed through WikiLeaks.> For a moment, it seemed that the Trump
administration had finally heeded this call. In 2018, President Trump
withdrew the US from the Iran nuclear agreement, and imposed crippling
sanctions on Tehran. Talk of regime change among Trump’s foreign
policy advisors flooded the airwaves.

On three occasions—twice in mid-2019 and once in early 2020—
an American military strike against Iran seemed imminent. Mohammed
bin Salman (MBS) and Mohammed bin Zayed (MBZ) waited for the
strikes with bated breath. When the strikes did not take place, these
leaders were shocked and confused. The timing of the UAE-Israel accord
is very much connected to the perceived security implications of these
events. The signing of this agreement has been enhanced by the
possibility of Trump, who has been a staunch ally of theirs, losing the
American election in November [which actually did happen]. Arab Gulf
leaders know that Joe Biden wants to renew the Iran nuclear agreement,
restart a dialogue with Tehran, and adopt a more critical approach to their
domestic and regional politics. Allying with Israel at this moment makes
sense to Arab authoritarian regimes in this context.

The Real Threats

While fear of Iran has driven the UAE/Bahrain and Israel
together, there is a more urgent threat that binds these three states
together: fear of regional democratization. This was on display during the
2011 Arab Spring. The Emirates and Israel strongly opposed the Arab
revolutions and celebrated the 2013 military coup in Egypt. In fact, the

5 Ross Colvin, “’Cut Off Head of Snake,” Saudis Told U.S. on Iran,” Reuters, November
28, 2010.

156



UAE played a critical role in subverting Egypt’s post-Mubarak
transition.®

The Crown Prince of Abu Dhabi (MBZ) has long viewed an
“emancipated civil society in the Arab world as a fundamental threat to
its national security... Any victory for pluralistic, civilian rule in the
region would be a defeat for the UAE’s model of military rule.” It is for
this reason that “Abu Dhabi’s strategic narrative of ‘authoritarian
stability’ was built on the premise that socio-political pluralism leads to
chaos under civilian rule.”” In private conversations with Western
diplomats, the UAE has repeatedly made this argument, which sounds
persuasive to liberal ears in the West, in part, because it confirms
longstanding prejudices about Islam, Muslims, and democracy.

According to a leaked U.S. cable from Wikileaks, MBZ told the
American Ambassador that “greater democracy in the region will in the
short term empower the Muslim Brotherhood, Hamas, and Hizballah.”®
This is the official Arab autocratic regime narrative. For a long time, it
has found receptive ears in Western capitals and among liberal
intellectuals. This argument, however, is deeply flawed and self-
defeating. FACT: Torture states in the Middle East do not produce
Jeffersonian Democrats but rather extremists, which is the desired result
that Western-backed military regimes in the Arab world prefer. The

¢ “UAE funded Egyptian anti-Morsi group, leaked conversations suggest,” The New
Arab, March 2, 2015, https://english.alaraby.co.uk/english/politics/2015/3/2/uae-funded-
egyptian-anti-morsi-group-leaked-conversation-suggests. On Israel see, Douglas
Hamilton, “Israel shocked by Obama’s ‘betrayal’ of Mubarak,” Reuters, January 31,
2011. For more details see David Kirkpatrick, Into the Hands of the Soldiers: Freedom
and Chaos in Egypt and the Middle East New York: Penguin, 2019), 226-227.

7 Andreas Krieg, “How the UAE’s stability narrative threatens change across region,”
Middle East Eye, April 17,2019, https://www.middleeasteye.net/opinion/how-uaes-
stability-narrative-threatens-change-across-region.

8 Embassy Abu Dhabi, “U/S Burns’ January 22 Meeting with Abu Dhabi Crown Prince
and UAE Foreign Minister,” Wikileaks Cable: 07ABUDHABI97 _a, January 24, 2007,
https://wikileaks.org/plusd/cables/07ABUDHABI97_a.html.
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support they derive from Western governments is predicated upon
fighting the threat they consciously produce.

The real fear that motivates Arab authoritarian regimes is not the
rise of militant versions of political Islam but the potential of democracy
that includes religious-based parties that accept the rules of democratic
politics. This is clearly visible in Tunisia today, the one Arab country to
undergo a democratic transition during the Arab Spring, where the
Ennahda party has played a foundational role in the transition to and
consolidation of democracy. How has the UAE responded? It has backed
political parties in Tunisia that seek a return to authoritarianism.’

Another factor that links the UAE and Israel together is
opposition to Palestinian nationalism. In the case of Israel, the reason for
this is straightforward. Crushing Palestinian aspirations for self-
determination makes Israel’s conquest of the West Bank much easier. In
the case of the UAE (and other Arab authoritarian regimes), Palestinian
nationalism is an irritant because it stirs up revolutionary sentiments in
the Islamic world, generates popular anger, and produces political
mobilization against the regional status quo and the regimes that seek to
maintain it.

A Pyrrhic Victory

The Abraham Accords have produced a huge moment of
celebration in Israel and among its supporters in the West. Israel has
scored a major political, diplomatic, and strategic victory. Israel has never

° Fairouz ben Salah, “Coups, fake footage and proxy parties: What is the UAE doing in
Tunisia?” Middle East Eye, June 19, 2020, https://www.middleeasteye.net/news/tunisia-
uae-libya-ghannouchi-coups-fake-footage-and-proxy-parties-accused-meddling-affairs.
Also see Benoit Delmas, “Comment les Emirats veulent imposer leur ordre au Maghreb,” Le
Point Afrique, February 23, 2020. Also see, Andreas Krieg, “The UAE and Israel: More than a
marriage of convenience,” Middle East Eye, July 7, 2020,
https://www.middleeasteye.net/opinion/uae-israel-ties-more-marriage-convenience. The UAE
portrays itself as a bastion of liberal tolerance in the Arab world. The factual record suggests
otherwise. To cite just one example, on October 6, 2020, the UAE endorsed what was
effectively a pro-genocide statement at the UN, on behalf of China, pertaining to Beijing’s
policy of extreme repression against the Uyghurs.
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been stronger while the Palestinians have never been weaker. Several
Arab states have now abandoned previous conditions for peace with Israel
and have effectively accepted the terms for peace outlined by the Likud
party. More Arab states are rumored to be contemplating this move
[Morocco]. Furthermore, Israel’s sense of euphoria has been bolstered by
the fact that the Palestinians are now openly mocked today on prominent
Arab television programs by senior members of the Saudi royal family,
reflecting this changing Arab state attitude toward the Israel-Palestine
conflict.!”

While this is an outright victory for Israel, it is a pyrrhic victory
at best. Israel has made a Faustian bargain with autocratic Arab regimes
that is rooted in two false assumptions: that Palestinian nationalism has
been permanently crushed, and that the people of the Arab-Islamic world
will be content with living as second class citizens under repressive
governments that deny them dignity and democracy. In most of the
mainstream commentary on the Abraham Accords, this topic has been
pointedly ignored. Specifically, there has been little discussion or
recognition that Israel’s new allies in the Arab world suffer from
expanding crises of legitimacy, governing restless populations, with poor
economic prospects. How long can these regimes last and what will
Israel/the West do when they start to crumble?

This is not a hypothetical question. Israel has faced this national
security dilemma before. Moshe Arens, former Minister of Foreign
Affairs and Minister of Defense from the Likud Party, reflected on this
topic with considerable candor at the start of the 2011 Arab Revolts. He
contemplated the viability of an Israeli national security doctrine
predicated on peace with dictators:

The ugly facts are that the two peace treaties that Israel
concluded so far-the one with Egypt and the other with

19 Isabel Kershner and Ben Hubbard, “Saudi Prince Accuses Palestinian Leaders of
Failing Palestinians,” New York Times, October 6, 2020.

159



Jordan—were both signed with dictators: Anwar Sadat and
King Hussein. ... The question that Israelis ask themselves
at this moment is, if Hosni Mubarak's regime were to be
replaced by a democratically elected government in Egypt,
would this government continue to maintain the nearly 32-
year-old peace treaty with Israel?!!

Moshe Arens came close to admitting what scholars of the Israel-
Palestine conflict have long known. Israel’s security in the Middle East,
over the long-term, can only be guaranteed by making peace with the
people of the region, and not with the dictators who rule over them. This
can only happen if Israel is willing to give justice to Palestinians, which
is a precondition for its acceptance as a legitimate state in the eyes of the
people of the Arab-Islamic world.

Thus, far from enhancing the prospects for peace in the Middle
East, the UAE/Bahrain-Israel deal will likely have the opposite effect.
Viewed from the perspective of the peoples of the Middle East (not the
authoritarian regimes that dominate them), Israel’s reputation has been
further impugned by recent developments.

Beyond the general perception in the Arab-Islamic world that
Israel is a settler-colonial state that has displaced and continues to
subjugate Palestinians, Israel has suffered a second blow: Today, Israel is
widely viewed as a key regional backer of despotic regimes that oppose
democratization, reject political change, and block the advancement of
citizens’ rights.

The future of the Middle East looks bleak. All the key social
indicators suggest that the region is headed for a coming explosion. The
current authoritarian order is unsustainable given the volatile mix of
repressive states with youthful populations and dim economic prospects.

' Moshe Arens, “Can Israel Only Make Peace with Dictators?” Haaretz, January 31,
2011.
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When the next Arab uprising for dignity and democracy takes place, it
will be angrier and more violent than the one that preceded it. A key target
of this anger will be leaders of the “Axis of Arab Autocracies,” but also
their Israeli ally, an ally that is today proudly and openly helping to
sustain their autocratic rule.'?

Conclusion

What does this all mean for the struggle for democracy in the
Arab-Islamic world? Three points are worth considering.

First, two themes of Middle East politics that previously were
separate in terms of their origins, the Isracl-Palestine conflict and the
struggle for democracy in the Middle East are now deeply fused together
and integrated. This marks a clear departure from the past and is a turning
point in the politics of the region.

Secondly, the Israel-Arab Authoritarian regime alliance now
stands opposed to regional democratization for the reasons that I have
outlined. Both parts of this alliance have much to lose if democracy in the
Middle East is advanced. Obviously, Arab ruling elites will lose their
power/privileges and Israel’s ability to subjugate the Palestinians and
continue its occupation will be weakened. Future democratic
governments in the Arab world, supported by public opinion, will demand
land concessions from Israel in exchange for recognition or the
continuation of existing diplomatic relations.

Third, Western governments are deeply complicit in this
arrangement. Recall, their euphoric reception of Abraham Accords this
past summer. Now Western governments have another purported reason
to back authoritarianism in the region. Beyond their longstanding belief
in the myth of “authoritarian stability” in the Middle East, there is now an

12 Tom Allinson, “Will the Israel deal pave the way for Emirati repression?,” Deutsche
Welle, August 21, 2020, https://www.dw.com/en/will-the-israel-deal-pave-the-way-for-
emirati-repression/a-54636945.
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additional argument that they will invoke to back the authoritarian status
quo—doing so is good for preserving the “Abraham Accords.”

We were reminded of this in early December 2020, when France
rolled out the red carpet and hosted the notorious dictator of Egypt,
General Abdelfattah El-Sisi. Not only was Sisi hosted by Emmanuel
Macron but also he was awarded with the Legion of Honor, the highest
French order of merit for military and civil accomplishment in the field
of politics and governance. To my knowledge, no Western liberal
democracy condemned this outrageous act by France, thus tacitly
approving of the politics and policies of the Egyptian dictator.

On the plus side, because of the deep linkages that now exist
between the “Axis of Arab Autocracies” and Israel, any net gain for
democracy in the Arab world will have positive consequences for the
Israel-Palestine conflict. This especially applies in those countries that
have now established diplomatic relations with Israel. This future
development might open doors for the struggle for Palestinian human and
national rights, although this is far from certain and nothing is guaranteed.
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IV. Examining Sovereignty, Nation-State, and the Application of
Islamic Law in Muslim Societies
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10. On Sovereignty: Towards A Future Sultanic Power

Muhammed Uveys Han
CIGA, IZU, Istanbul, Tiirkiye

Introduction

After a century of experiments in modern Islamic political
thought, little progress has been made on understanding sovereignty from
a Muslim point of view.! Far more rigorous theoretical groundwork is
necessary before the Islamic philosophical tradition can be put in service
of a desperately needed new conception of sovereignty. This paper
attempts to review and highlight certain background philosophical issues
facing current theorizing of modern power in the continental tradition,
with a focus on New Italian Theory, that render sultanic power
inoperative.

Surprisingly, modern Islamic political thought is either
embarrassed or silent about the word sultan. It is hard to find any
significant study on the subject (excluding historical studies) that take the
concept seriously as an operative political concept. By introducing the
word sultan here, I mean it in its classical sense. It has nothing to do with
post-colonial monarchies in the Muslim world. Nor does it bear any
resemblance to the Weberian notion of ‘sultanism’ or any such orientalist
misconception of pre-modern patrimonial monarchy.?

!'For a review of the literature see, Muhammad Qasim Zaman. “The Sovereignty of God
in Modern Islamic Thought.” Journal of the Royal Asiatic Society 25, no. 3 (2015): 389—
418. Andrew F. March, “Modern Islamic Conceptions of Sovereignty in Comparative
Perspective,” The Oxford Handbook of Comparative Political Theory, November 2019,
pp- 545-564.

2 Max Weber and Keith Tribe, “Economy and Society: a New Translation,” in Economy
and Society: a New Translation (Cambridge, MA: Harvard University Press, 2019), pp.
354-374.
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Rather, my intention is to take a deep dive into the historical and
the philosophical idea of monarchical power as theorized in current
political theory and to distinguish its political theological foundations
from an Islamically grounded concept of sultanic power; something
modern political theorist often confuse as the same. While monarchical
power, rooted in its Christian presuppositions, is a problem for secular
democratic theory, I believe that sultanic power is the answer to the
problem any future political theory is meant to solve. Sulta/sultan (&alv)
undergirded the politics of the Muslim world for over a millennium.
Grasping its theoretical content and structure not only de-alienates current
political theory, but if necessary, helps to correctly conceptualize the
object of critique. Therefore, removing the intellectual obstacles in the
way of our understanding of sultanic power is one of the major janitorial
tasks left to us by previous generations.

Sovereignty as the Master Concept of Power

The question of sultanic power depends on what we mean by
‘power’ as a category of analysis. Political theorists tend to shy away from
directly approaching ‘power’ as such. For them, it is too broad and too
ontological an issue to approach directly. Another way to raise the
question may be to ask, what does it mean to act politically? Or, at what
point does a given state of affairs leave the realm of the economic or the
social, and enter the space of political reasons instead?

For the sake of space, I want to pass over two radical answers;
that, 1) nothing is political (or everything is economics; politics is
economics by other means, etc.,) and/or 2) everything is political
(including trivial matters such as your choice of coffee). And since we
must begin our inquiry from somewhere, the most orthodox route is to
begin with the observation that states form the basic units of our political
world. Thus, the political must have something to do with the state. This
includes the rules and regulations emanating from the state; procedures,
such as elections, and state institutions, such as the police and tax
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authorities. Yet, by introducing the state, it seems we have only traded
one abstract concept, the political, for another, the state. For even within
the state there are some regulations that seem more routine than political,
such as the color of highway signs. Trivial matters may under certain
circumstances become political. However, the very possibility of
becoming political—meaning the political enters in afterwards—shows
that not everything to do with the state is the source of the political as
such. The political nature of things emerges from somewhere outside of
the state itself or it is at the very least distinct from the state.

Classical theorists prefer to use the term sovereignty rather than
the state to pinpoint that aspect of state theory that captures the essence
of the political. Jens Bartelson explains how the question of sovereignty
is entangled with the nature of what makes a state a state:

“the presence of states ... will necessarily presuppose some answer to the
question of sovereignty in its attempt to classify and investigate those
phenomena. Thus, our will to political knowledge is intertwined with the
notion of sovereignty right from the start.”

As opposed to the state in general, sovereignty points to the central
constituent source of which the state’s apparatuses are simply constituted
powers. If the question of sovereignty is prior to the idea of the state, then
our original question of power is best answered by the question: what is
sovereignty?

For Bartelson, the question of sovereignty is hardcoded into the
idea of a political structure, contributing to sovereignty’s hidden yet
immensely consequential potential. Any adjustment can send system-
wide ripples. And any shifts in its meaning, let alone its practice, can
render standing constitutions illegitimate or turn terrorists into founding
fathers.

The sovereign is the central post on which the tent hangs.
Sovereignty, as a concept, serves as a governing principle determining the

3 Jens Bartelson, A Genealogy of Sovereignty (Cambridge University Press, 1996), 2. 3.
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relations between all things political of which the state is simply its outer
shell. It is primarily concerned with: what are the basic units of our
political world? And who occupies the highest concentration of power
within those units? Sovereignty thereby denotes the supreme authority
within a given territory. The simplicity of this definition hides many
nuanced issues, such as, what is meant by supreme, authority or territory?
And, while popular, this notion has come under severe criticism in the
past decades. Some theorists believe that too much focus on the sovereign
clouds our ability to properly grasp the political as such.

One line of argument goes as follows. If the sovereign is the
source of power, then changing the sovereign should change the effect of
power. The logic is, if the source of blue light is the blue lightbulb, then
changing the lightbulb should change the color of the light. Yet in the case
of sovereignty, this does not seem to be the case. If we take the transition
from feudal monarchical sovereignty to modern popular sovereignty as
an example, then such a radical change in the holder of sovereignty (from
one to many) should have changed the fundamental nature of politics. The
fact that switching the sovereign did little to counter the experience of the
political raises the suspicion that perhaps the political is not simply
another word for the sum of sovereign acts. This should not surprise us.
In Politics, Aristotle had already observed that different constitutions
have their just and unjust types.* For Aristotle, the ways in which the
rulers wielded power was more important than who exactly had power.
That is why each constitutional form had its corrupt alternative. One
interpretation of Aristotle is that forms of sovereignty (one or many) do
not affect the experience of power. There is good reason to agree with this
interpretation of Aristotle. Consider the following arguments against
popular sovereignty:

4 Aristotle, “Politics,” in The Complete Works of Aristotle: the Revised Oxford
Translation, ed. Jonathan Barnes (Princeton, NJ: Princeton University Press, 1984), pp.

1986-2129. 127895-128035
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1) Present Voter Fallacy: Popular Sovereignty does not achieve
representation better than Monarchy.

2) Populism/Majoritarianism: Popular Sovereignty does not succeed in
protecting minorities better than Monarchy.

3) Iron Law of Oligarchy: Popular Sovereignty masks and protect elites
from accountability and does little to control elites any better than
Monarchy.

These loopholes in current democratic theory open the way for
democratic states to be as despotic and arbitrary as monarchical states.
Advocates of democratic theory respond by claiming that democracy is
not perfect, and we must struggle to create an ever-perfect union. One can
also imagine similar arguments from advocates of monarchical power.

In response to those who reject the idea that sovereignty functions
as the master concept of power, we can agree with them that the form of
sovereignty does little to change the way power is exercised. Meaning
power, in so far as it is coercive and violent, is always monarchical.
However, this concession does not reject the idea that sovereignty
remains the commanding heights of the political.

The most prominent theorist to study the strange affinities
between the experience of power in advanced democratic societies and
their pre-modern monarchical predecessors is Michel Foucault. In his
1976 lectures at the College de France published under the title Society
Must Be Defended, Foucault famously wrote, “We need to cut off the
King’s head: in political theory that has still to be done.”> Writing in the
wake of the French student uprisings of 1968, he argued that under the
guise of popular sovereignty, the specter of monarchy remains in the
figure of the people who continue to embody the characteristics of pre-
modern kings. Examples abound of modern democracies behaving as
tyrannical as arbitrary autocrats of the past. Despite the progressive

5 Michel Foucault, Mauro Bertani, Alessandro Fontana, Francois Ewald, and David
Macey. Society Must Be Defended: Lectures at the Collége de France, 1975-76. 1st ed.
New York: Picador, 2003.
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rhetoric of revolutionaries and reformists, changing circumstances, such
as a civil war or mass protests, unveil the draconian face of the sovereign.
In some sense, democracies are more contradictory than absolutist
monarchs because as they oppress, they expect us to believe that the
sovereign as ‘the people’ can kill the people in their own name. In his
later work, Foucault tried to explore the possibilities for a non-sovereign
political philosophy, or a political mode of analysis that did not center the
sovereign. He wrote on the theme of biopolitics, shifting the focus away
from the traditional understanding of geopolitics.®

The biopolitical turn in continental political theory has produced
some of the best insights into understanding our political world.
Biopolitics gives us the critical ability to see how seemingly innocent
civil, economic, and scientific spheres are, in fact, instances of micro-sites
of monarchical action spread across the democratic system. Foucault’s
work was later developed by three prominent Italian political theorists:
Antonio Negri, Gorgio Agamben, and Roberto Esposito. Without
deviating into the technicalities of the biopolitical, one of the major
contributions of those studying biopolitics is the relationship between
sovereignty and its metaphysical assumptions. In this vein, what all three
theorists share is a commitment to a resolutely immanentist metaphysics.
It is this latter point that concerns me because the metaphysical
background shows the possibilities of their insights but also the
provincialized nature of modern political theory.

Continental Political Theory From its Southern Shores: Italian
Immanentists
In the essay German Philosophy, French Theory, Italian

Thought, Esposito comments on what brings these three Italian thinkers
together. He writes: “...the prevailing mood of Italian Theory seems to

¢ Michel Foucault and Michel Senellart. The Birth of Biopolitics: Lectures at the Collége
de France, 1978 - 79. 1st pbk ed., [Repr.]. Lectures at the Collége de France. New York:
Picador, 2010.
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be one of affirmation. Of course, ‘affirmative thought’ can mean many
different things. Here, the phrase is meant to suggest a philosophy of
immanence.”” Esposito is saying that what binds together the work of
New Italian Theory is its struggle against a particular tendency in Western
thought in general. It is a struggle against the philosophy of transcendence
towards a philosophy of immanence.

In the field of political thought, a philosophy of transcendence
shows itself in the guise of political theology. He explains: “I see political
theology as a sort of machine which functions by separating our life from
itself, both in the sense that it negates life and in the sense that it
transcends life. This machine is a hybrid of Christian theology and Roman
law, and, over the course of time, it has taken on different forms, but all
linked to a mechanism of exclusionary inclusion (inclusione escludente).
The phrase ‘political theology’ suggests the convergence, in one and the
same category, of two contrasting elements engaged in a mutual exclusion
or subjection. Once we start paying attention, we notice that all the
universals of Western thought — including the idea of the West, often used
to represent a whole — obsessively reproduce this anti-nomial structure. If
this structure, in fact, never stops operating, it means that we are in the
presence neither of an event nor of an ideology, but of the way in which
the order of the Western world is conceived. By political theology,
therefore, is to be understood a recurrent two-part structure, a Two that is
sublated into One by excluding, or marginalizing, its other part.”®

According to Esposito, Italian thought stands opposed to political
theology and accordingly stands opposed to the deepest political
orientation of the West. If political theology is the dominant tradition of
modern political thought, what is this orientation? According to Esposito
it is many things: “the religious legitimation of power, the political use of

7 Roberto Esposito “German Philosophy, French Theory, Italian Thought.” Translated
by Mena Mitrano. “Forum: American Studies and Italian Theory.” RSA Journal -
Rivista di Studi Americani, 26 (2015), pp. 104114, 112.

8 Esposito, 113.
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theology, the engendering of political categories from theological
categories, or, inversely, the engendering of the religious from the
political.™ Political theology is a “hybrid of Christian theology and
Roman law”; a “machine” that never stops “operating.” It sustains the
“anti-nomial structure” as the “order of the Western world”. In contrast
to secularists, Esposito sees theology at the heart of the modern secular
west.

Esposito concludes his article by commending Italian theory: “I
believe that the task of thought is to open up to its outside. It is not an
easy task because it amounts to the quest for a conceptual language
external to the theological-political horizon. Italian Thought has played,
and can play, an important role in this task since, as we have seen, it is a
thought of the outside, traditionally oriented toward the outside,
antithetical to interiority, to transcendence, to separation.”!?

Italian theory lays the framework and task ahead for Muslim
political thinkers. While Italian theory may show us the inner workings
of modern political thought, there is very little it can offer by way of
solution. The “quest for a conceptual language external to the theological-
political horizon” means trying to reject the Western tradition without
recourse to a language, concepts, or practices that stand outside of the
West.

While commenting on Gorgio Agamben’s work, Antonio Negri
claims “Agamben’s analysis shows how immanence can be both realist
and revolutionary.”!! Agamben expounded on these ideas in an essay
titled Absolute Immanence, which was a commentary on Deleuze’s death-
bed essay Immanence: A Life.... Colby Dickinson explains Agamben’s
commitment to immanence as follows:

° Esposito, 112.

10 Esposito, 113.

' Antonio Negri, “Giorgio Agamben: A Discreet Taste of the Dialectic,” in Giorgio
Agamben: Sovereignty and Life, ed. Matthew Calarco and Steven DeCaroli (Stanford,
CA: Stanford University Press, 2007), pp. 109-125, 119.

171



“Taking up Deleuze’s interest in Spinoza directly, Agamben conceives
how the ‘principle of immanence... is nothing other than generalization of
the ontology of univocity, which excludes any transcendence of Being.’
This understanding, for its part, is built upon Spinoza’s elaboration of the
‘univocity of Being’—its openness as it were over and against the
medieval scholastics and their presentation of an analogia entis (‘analogy
of being”) which would confine the relation between God and beings to a
strict analogical relation. This is, then, an immanence that is immanent
with respect to nothing, as being ‘immanent to’ something would
necessarily involve a transcendent counterpart. It is a pure immanence
which is present within every thought, as the ‘not external out-side’ and
as the ‘non-internal inside.””!?

If Western political theory is grounded in political theology, then
writing against it would mean committing to a life of immanence.
Agamben explains: ““...a philosophical movement toward a plane of
immanence likewise undoes the representations of thought founded upon
a dichotomous logic of transcendence/immanence.”’®> Agamben’s entire
philosophical and political project is condensed, then, within this context:
“The plane of immanence thus functions as a principle of virtual
indetermination, in which the vegetative and the animal, the inside and
the outside and even the organic and the inorganic, in passing through one
another, cannot be told apart.”*

Italian immanentists, such as Agamben, believe that sovereign
power is repressive and negative, claiming total control through a process
of inclusion-exclusion much like God’s power is imagined standing
outside of the world only to periodically interrupt the flow of natural
events as He sees fit. In a political-theological mode, the sovereign,
popular, or monarchical, remains symbolic and intervenes over life and

12 Colby Dickinson, Agamben and Theology (New York, NY: T&T Clark International,
2011), pp. 228.

13 Cited in Dickinson, Agamben and Theology, pp.223, cf. RG 129ff -original text

14 Dickinson, pp. 233.
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death, right and wrong, law and illegality, in rare albeit extraordinary
moments. Their reading of the political theological foundation of western
thought is not unfounded. Ernst Kantorowicz classical book, The King’s
Two Bodies, describes how the sovereign possesses both a
symbolic/transcendent essence as well as a natural/biological essence. A
similar dualistic medieval model is epitomized in the political theory of
Hobbes’ Leviathan or in Bodin’s Six Books on the Republic. Both authors
try to balance the two paradoxical natures of the sovereign much like how
Christian theologians try to defend the paradoxical nature of Christ’s
divine and human natures.

Immanentists argue that, as European history left behind
monarchy, the exercise of power moved beyond this Christo-mythical
dyad. The theological and transcendent aspect of power folded into the
pure plane of immanence. If one does not have an immanentist
philosophical commitment, one can easily be seduced into thinking the
political is simply "atheological" or secular, while theology and
transcendence is for the private, religious sphere alone. Based on an
entirely new framework, immanentists see biopower as a form of power
that sovereigns use to construct some life worthy of living out of life itself,
thereby repeating transcendental preference for the One. Without
reference to the juridical exception, on the plane of immanence the
monarchical machinery of political theology persists with biopower by
allocating for itself forms of life that are included through exclusion.
Agamben has suggested that the concentration camp and genocide are
extreme archetypes of this kind of sovereign logic. Through biopower,
modern sovereigns repeat Christian notions of transcendence that sublate
worldly life, read now as certain forms of worldly life, through its
inclusion as wholly imperfect and sinful.

The Critique of Transcendence: Monotheism and Monarchy

While much of Italian theory’s insights into the inner workings
of modern western political theory are correct, their use of the word
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“transcendence” gives the impression that all philosophical approaches of
transcendence repeat the problem present in Western political thought or
that all political thought runs along the political theological axis outlined
above. All the authors provide a Christian genealogy for the term. On their
reading, other religious and cultural traditions, which may rely on the
transcendence/immanence distinction, such as Islam, will inevitably fall
prey to the specter of monarchy. It is at this juncture, that Gil Anidjar’s
skepticism of the current use of political theology is helpful. Anidjar
claimed that, “I find it difficult not to wonder about the co-incidence,
whereby the interrogation of the concept of religion (its Christian colonial
history and its general imperialism) was just getting started, when the new
phrase was ushered in as a substitute of sorts, with ever more imperial
claims.”"® Meaning, the analysis of political theology provided by the
Italian immanentists ignore the growing body of literature in the study of
religion which attempts to provincialized universal categories such as
transcendence. Scholars of religion, such as Vincent Lloyd, have pointed
to the deeply Christian, Eurocentric, and often racist assumptions packed
into seemingly neutral religious philosophical concepts such as
transcendence or the sacred. Without provincializing the colonial and
Eurocentric imports of the use of general concepts such as transcendence,
even critical projects against political theology such as the ones surfacing
in Italian theory can run into dead-ends.

To understand the Christian background to the idea of
transcendence as present in the theory of political theology, I would like
to revisit an episode in European intellectual history. Since the
publication of Carl Schmitt’s famous work on political theology,
European political theorists have conducted a sometimes secret,
sometimes open conversation with him. Debating Schmitt, the Protestant
theologian Erik Peterson tracks a set of complicated arguments about the

15 Gil Anidjar, “Introduction: The State of Political Theology,” Political Theology 20,
no. 7 (2019): pp. 547-555, 5438.

174



presumed relationship between Monotheism and Monarchy found in
Schmitt’s work. Peterson examines the analogical thesis proposed by
Schmitt that a strict monotheism or an absolute transcendence by analogy
leads to an imperial politics. Although for different purposes, this
argument has been repeated by Jan Assmann in his genealogy of
monotheism. Assmann calls the ‘Mosaic distinction’ the moment
whereby pagan ideas of sacred kingship and the use of sacred cosmology
was used to achieve political ends.'® The arguments are densely
historiographical, and I do not have space here to elaborate the ways in
which pagan ideas of sacred kingship were incorporated into Christian
notions of divine right through the adoption of Neo-Platonism. However,
in an article titled Monotheism as a Political Problem (1935) Peterson
criticized Schmitt’s thesis.!” Through extensive archival work of hitherto
untranslated Latin and Greek sources, he argued that a non-trinitarian
monotheism was invented by court theologians after the conversion of
Constantine to legitimate monarchical government through belief in a
single divine power. However, Peterson maintains that a proper
understanding of Christian trinitarian theology does not lead to such a
strict definition of transcendence and therefore monarchy. These recent
debates over the notion of transcendence have implications. Firstly,
Peterson shows that the idea of transcendence matters. Unlike, the Italian
immanentists, any old notion of transcendence does not necessarily justify
imperial politics. Second, that the notion of monarchy imagined above
has its roots deep within white, western European, Christendom, and its
relation to Roman notions of sacred kingship. Both Monotheism and

16 Jan Assmann, The Price of Monotheism (Stanford, CA: Stanford University Press,
2010).

17 Erik Peterson, “Monotheism as a Political Problem: A Contribution to the History of
Political Theology in the Roman Empire.” In Theological Tractates, edited and
translated by Michael J. Hollerich, (Stanford, CA: Stanford University Press, 2011) pp.
68-105.
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Monarchy are products of a particular theology for a particular historical
experience.

These can be provincialized when put in comparison with Islamic
thought. Unlike Islam, Christianity does not have a worldly and world
historical prophetic figure who is explicitly charged with an explicitly
worldly mission to make friends and vanquish enemies. At first glance,
this omission can seem inconsequential. Yet, it is precisely this lack
which drives theologians and political theorists of Christendom to
overcompensate by employing or rejecting (depending on which side you
are on) theological concepts for social-political use. The prophetic figure
in Islamic thought is an immanent figure charged with an explicitly
political mission. He not only preached the word of an eschatological
future, but was also charged with a mission to implement law and
governance here and now. The theory of prophecy, perhaps unique to
Islam, raises its own pitfalls regarding the (mis)use of the prophetic figure
for imperial purposes, however the prophet is a far cry from Christian
political theological analogies with God. Islamic thought has its own
notions of transcendence but more importantly it has its own methods in
theorizing the political as such. It is explicitly not political theological due
to the notion of prophecy. The uniqueness of the prophetic in Islam should
not be overstated. The prophetic figure has more in common with Hindu,
Confucius, and African sage philosophy than Christian European notions
of political theology.

The looming uncertainty around the problem of transcendence
and immanence leads to two distinct conceptual strategies in the
literature. Some political theologians accept sovereignty as an analogy to
the theological concept of the Divine and thereby embrace the specter of
political theology. This approach is not just European but also prevalent
among modern Muslim theorists such as Mawdudi’s widespread concept
of hakimiyat ul-allah."® This group concedes to the transcendent analogy

18 Andrew F. March, The Caliphate of Man: Popular Sovereignty in Modern Islamic
Thought (Cambridge, MA: Harvard University Press, 2019).
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to political sovereignty. Theorists inclined to this method prefer to deal
directly with theology in order to re-work possible political futures. They
believe the fundamental issues in metaphysics, such as causality and the
laws of nature or the relationship between the universal and the particular,
predetermine the ways we can think about worldly sovereignty.

Yet others, such as the Italian immanentists profiled above, reject
the very idea of transcendence as a metaphysical reality and therefore
reject sovereignty in the name of a purely immanent politics. The latter
strategy presents itself as more favorable in analyzing and critiquing
worldly power. However, this approach only picks one side of the dyad
while keeping the paradoxical and parasitical relations between the
transcendent/immanent intact. Remarkably, exactly like their rivals, the
immanentists continue to see sovereignty as a concept somehow bearing
the mark of transcendence through its absence. As such, transcendence
remains largely an unstated premise. Pure immanentists vehemently deny
being haunted by the specter of theology. Yet their denial leaves their
transcendence untheorized and unable to answer what exactly is being
negated lest they become theologians themselves. As we have seen here,
immanentists attempt to achieve democratization of the political by taking
Christian ideas of transcendence for granted (albeit through their
exclusion) coupled with a Eurocentric strategy of ignoring other traditions
that may have radically different ideas of the transcendent. Instead of
engaging non-Christian, non-European ideas about the transcendent,
immanentists behave as though a rejection of European notions of
transcendence amounts to a knock down rejection of all other traditions.
As Peterson shows, this does not even hold within Christian debates
themselves, let alone entirely other intellectual traditions. These blind
spots in the immanentist approach unintentionally sustain the problem of
political theology as method. It firmly remains beholden to it.
Immanentism simply refracts from the overtly theological approach in the
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opposite direction all the while smuggling in its Christian universalism
through its blanket denial.

The Christian background to Monarchy and then the commitment
to pure immanence as a reaction to find the monarchical remainder in the
non-political political depends on the ambiguous legacy of Christian
metaphysics in modern political theory. On this reading, the remainder is
less monarchical nor transcendence but rather white European
Christianity.

Sovereignty in a New Key: Beyond Christendom

The fact that both the classical theory of sovereignty and its
critique are in a battle with Christian metaphysics leaves us with the
possibility of considering, is there a way to be committed to
transcendence without importing the ideas of a platonic king?

Unfortunately, recent historiography of pre-modern sultanic
power has left us crippled in the face of the political theology. The first is
a growing tendency to see Muslim kingship as a different type of sacred
kingship embroiled in a mystical and occult symbolism. Perhaps the latest
book in this vein is Huseyn Yilmaz’s book The Caliphate Mystified. This
trend is joined by the work of Cornell Fleischer, Kathryn Babayan,
Mercedes Garcia-Arenal, Matthew Melvin- Koushki and Azfar Moin.
These scholars, alongside Yilmaz, show how rulers after the destruction
of the Abbasid Caliphate began to experiment with new modes of
legitimation. This included depicting themselves as saintly, mystical,
revivalist, millenarian, and cosmological. There, Yilmaz reads a plethora
of archival sources and shows in fine-toothed detail how Ottoman
scholars were constructing the image of Ottoman rule in mystical terms.
Much of the argument relies on how imperial language and symbols
borrowed their meaning from Sufi literature of the time.

A second trend is more promising but has its own pitfalls. The
second trend is found in the work of Wael Hallaq, Ovamir Anjum, and
Andrew March. These works present a more promising analysis of
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sovereignty and political thought. However, their focus remains on a
marginal group of Islamist Salafi thinkers that advocate what Anjum has
called an “ummah-centric” vision of politics. The Salafi [slamist reading
of a politics grounded in siyasa ash- shar‘iyya is based on the
anthropomorphic theology of Ibn Taymiyya which is unable to provide
an alternative to the Christian Metaphysics whose own anthropomorphic
tendencies are not only the underpinning modern political theology but
also the source of its ambiguities. In fact, Faisal Devji and Dragos Stoica
have shown how Mawdudi’s own work and by extension most modern
Islamist theorization imitates Christian conservative political
theologians’ dreams of theocracy, such as Donoso Cortes, Joseph de
Maistre, and Robert Filmer."’

Both trends prevent us from taking the question of sultanic power
head on. By sultanic power, I mean a power that is immanent through and
through based on a world as pure contingency. The coming sultanic power
would have to build on the insights of Italian theory in that sultanic power
must be committed to pure materiality and a rejection of all non-material
reification. Nothing is holy or permanent in the world. However, it is
different from Italian theory in that it leaves room for transcendence and
sovereignty.

Muslim political theorists are uniquely positioned to fulfill the
aporia of modern political thought as left over by Italian theory. The task
ahead for Muslim political theorists is to reinstate sultanic power by
returning to the world of politics on a plane of pure immanence.
Interestingly, Muslim thinkers have in their arsenal the theory of
prophecy which allows them to bypass Christian notions of
transcendence, which perpetuate the project of political theology. The
task begins by deconstructing colonial Christian theological ideas
smuggled into the universal idea of transcendence and monarchy in favor

19 Dragos C. Stoica, “In The Shade of God’s Sovereignty: The Anti-Modern Political
Theology of Sayyid Qutb in Cross-Cultural Perspective” (PhD Diss., 2017).
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of Muslim visions of transcendence that do not fall into the trap of closing
down the world of pure contingency, as has been argued by Italian
theorists.
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11. Political Obstacles in the Application of Shari’ah (Islamic Law)
[in Arabic]

Dr. Abdul Hadi Alzaidi
University of Baghdad, Baghdad, Iraq

Abstract

Implementing the provisions of Islamic law faces major political
obstacles and challenges that prevent from resorting to it in all areas,
especially in our modern and contemporary history after the fall of the
Islamic caliphate. The massive international and regional events that
followed resulted in Arab and Islamic regimes going in various directions:
Some deny their Islamic heritage and follow the West; some adhere to
what is present in a small geographical area; others adhere to ethnicities
or tribal groups or other loyalties far from the Islamic way of governance.
This was followed by the emergence of multiple political challenges,
which have had the greatest impact on the forced or voluntary moving
away from the application of Shari‘ah in many fields. This study

aims to explain the position of Islamic law in the considered method of
governance and identifies the political obstacles in implementing it.
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12. Caliphate as the Site of Future (and Futurist) Ummatic
Political Imagination

Dr. Ovamir Anjum
University of Toledo, Toledo, USA

Introduction

Can Muslims qua Muslims think politically? If so, what might be
the sites and modalities of such thinking? Furthermore, how can Muslims
qua Muslims act politically, fulfill their obligations to other Muslims, and
to the world at large, especially those separated from them by national
boundaries? Are Muslims even permitted—by our own imagination first
of all—to probe these questions and imagine alternative responses and
courses of action?

Ever since the beginning of the War on Terror, that is, for nearly
a generation, these questions have been especially neglected. They have
been neglected not because they are irrelevant, but precisely because they
have become both the most consequential and riskiest to ask. These
questions, I submit, are the ones that compel us to recall the caliphate.
Recalling the Caliphate is, of course, the title of an important book by
Salman Sayyid, who attempts to create a psychological space for thinking
about the affairs of the Ummabh in a new register. For my own thinking,
Sayyid’s book is a point of departure rather than a sustained interlocutor.
One of the accomplishments of Sayyid’s book is that it focuses not on
institutions (it, in fact, has almost nothing to say about the caliphate as an
institution per se), or on a path toward establishing a global Muslim
polity, or on legal theories of the caliphate, or even on the obligation—
religious or pragmatic—of the caliphate. Rather, Sayyid focuses in his
book on the problem of imagination and what hurdles and obstacles
confront us when we think about the Ummah as an epistemic category.
Sayyid observes that we seem unable to wrestle our way out of the
political language of “Westernese”—the language of the nation-state, and
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problems of constitutionalism, democracy, and human rights as
conceived within the limits of this newfangled European imposition.
Indeed, it appears impossible to expunge these registers from our
discourse. Their linguistic presence inevitably defines and delimits our
political aspirations and imagination. How has this challenged what it
means to think about the Ummah, and in what ways do these self-imposed
limits hinder our political imagination? These are the questions I want to
broach.

Politics is an activity that is crucially dependent on collective
imagination of a community. Unlike the palpable activities that our
biological and social existence makes necessary, politics is not a “natural”
activity, and is often understood through metaphors or analogies. Nearly
all politics is thus imagined through some more immediate metaphors: the
ruler as the father (the patrimonial state), as divine or divine
representative, as the shepherd, and to recall some recent metaphors, the
“nanny state,” the night-watchman state (the libertarian ideal), and so on.
A nation (whether territorial or faith-based) is born when the vocabulary
and metaphors, through which they imagine their collective existence,
and its problems and solutions become widely shared; this sharing allows
us not only to debate and resolve problems, foresee possibilities, but to
create actionable desires and memories. The political imagination of a
people, whether or not inscribed in institutional form, dictates its political
possibilities. For instance, the rulers of Saudi Arabia, a highly
“ideological” and “religious” state, can reasonably expect to get away
with arbitrary executions (even putting opponents through meat-
grinders!) and eliminating opponents, not to mention appointing dynastic
successors within the royal family. This is not to suggest that the absence
of institutions of accountability is not a factor in explaining the Saudi
rulers’ behavior, but rather that it is only one and perhaps not the most
important factor. Democratic rulers, such as American President Truman,
have dropped atom bombs on populated cities just to make a point (rather
than for political necessity) and American society has gotten away with
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calling it “the good war.” Regardless, no autocrats’ powers are truly
absolute. The point, simply, is that even the most egregious actions of
rulers, whether autocratic or democratic or somethings else, are made
possible by a discursive context and a preexisting imaginary. In the Saudi
case, this is the absolute powers of the wali al-amr—who has complete
autonomy in certain current interpretations of Sunni Islam, so long as he
does not publicly apostatize from Islam. In the American case, the deep
racism against non-whites may go a long way in explaining the
indifference of a free, democratic society in objecting to the killing of
hundreds of thousands of non-combatant civilians in the blink of an eye.
No doubt, when challenges to such acts are found to be weak, far and few
between, or otherwise easily contained, such acts publicly create or
strengthen the discursive and psychological capacity that can tolerate, if
not encourage, further such acts. Conversely, rulers are often penalized
for such behaviors as looking weak, violating religious taboos or sexual
mores, dissolving parliaments, and so on. These are all possibilities that
are first and foremost ensconced in political discourse and imagination.
Political discourse shapes and articulates the political imagination of a
people, and as such the people’s vision of the collective ideal. It is the
power of this shared envisioning that enables the existence of a political
community and brings political practice out of the realm of unadulterated
might to morally comprehensible practices. The creation of a morally
grounded political discourse enables the attainment of high-minded
ideals, however occasionally, in a realm that is all-too-often pervaded by
the narrow-minded and short-sighted jockeying of self-interested actors.
This takes me to a second point: The asymptotic nature of
political ideals. As human beings, we always aspire to ends that we cannot
fully realize or achieve. Ends that we have already reached are not worth
aspiring to. This is true of people who think themselves secular just as
much as the religious. As Muslim believers, for instance, we aspire not to
commit sins, and are asked by God not to commit sins or even come close
to them. Yet none of us ever believes that we in fact would ever cease to
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commit sins. Falling into sin and error is inevitable. It would seem an
enormously foolish idea to spend one’s days and nights thinking about
achieving a goal that, at the same time, is evidently not fully achievable.
Why, then, do we try not to sin? Why do we not figure out a different
paradigm of life? To some degree this latter question marks a fundamental
feature of modernity and of the modern imagination: an attempt to bring
our ideals down to earth, rather than ourselves trying to rise to heaven, to
reach for only those objects that we can in fact attain in this life, to
“immanentize the eschaton,” and either deny or at least set aside for all
practical purposes any discussion of matters that are beyond our reach.'
Yet we find that, in fact, this has never been the case. Not only do we not
have any hope that this will be the case—that we will only aspire to ideals
that we have achieved—but in fact we positively do not want to have such
a hope.

Not only is this true of religious goals and goals of religiously
inspired politics, but it is also true of modern secular ideals such as
democracy, constitutionalism, and liberal human rights. Our best theorists
of democracy like Sheldon Wolin and others have argued that democracy
is a rare, momentary existence, a fugitive that is always on the run and
must be sought, that it is a moment in the life of a people rather than the
name of an institutional arrangement. There are moments in which a
people’s collective will, after due deliberation, will coalesce and make a
difference; such moments quickly disappear. The most common refrain
in a democracy is how elections are controlled by corporate powers or
other special interests. Yet we do not stop calling ourselves a democracy
or stop imagining that there could be another democratic moment. Those
committed to democracy are, by definition, those who are not thwarted
by such realizations. When democracy delivers rotten eggs to us, we still
hope and aspire that another moment of democracy will give us

! The phrase “immanentize the eschaton” was coined by conservative philosopher Eric
Voegelin in The New Science of Politics in 1952 and became popular among the mid-
century American conservative intellectuals.

211



something better. When we realize that democracy will never be able to
solve, for instance, the problem of global climate change (because the
empirical and scientific data confirm that humans do not work for their
long-term interests), that vast majority of human beings will not sacrifice
immediate tax benefits in order to plan for the next fifty years, and that
the rhythm of the planet on which we must live is measured in decades
and centuries for which a democratic system cannot plan without
fundamentally curtailing the four-year-cycle of a democracy, we still
aspire for a truer democracy to emerge.

This is precisely what it means to live according to an asymptotic
ideal.? Perhaps the metaphor of an asymptote is not quite perfect because
we are not even really inching close to democracy, or whatever ideal we
might have. But in our imagination, it is always within reach and worth
living for, even as we fail in achieving it and seem to be failed by it. This
is true faith, and in this respect, all political thinkers are religious. Those
who use democracy as merely a useful tool are not really committed to
democracy. The same is true of liberalism, progressivism, and other such
ideas. We can say this about capitalism, for example, a system which, on
the one hand, is believed to govern all modernity, but, on the other, is
always beyond reach, for at no moment have our markets actually been
free. Still, its devotees swear by capitalism and maintain that the
monumental problems we encounter are not because of capitalism but
rather due to its deficient application or neglect of its true demands.

The modern Muslim mind has been the captive of foreign visions,
of someone else’s dreams, of dreams from whose creation Muslims as
Muslims are decidedly excluded. To draw on Ibn Khaldun’s insightful
remarks about the psychology of defeat, the vanquished—and he meant
not military but what we would today call intellectual and spiritual
defeat—imitates his conqueror in every respect, not knowing which of
the conqueror’s traits make him superior and invincible. Muslim

2 Qvamir Anjum, “Who Wants the Caliphate?” Yaqeen Institute, 10/31/19
https://yaqeeninstitute.org/ovamiranjum/who-wants-the-caliphate (accessed 6/12/21).
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intellectuals today also labor under a self-imposed exile of their own
imagination.

My contention is that we must challenge this iron cage of alien
dreams that have become nightmares and dare to sketch out our own
dreams. I do not mean that we must oppose modernity or reform and
adhere to some idealized past. The most oppressive paradigms, such as
that of the nation-state, the current world-order, the assumptions of the
modern human rights discourse, the path to progress through catching up
with the West, and so on, are not necessarily false but rather nefarious
insofar as they cripple our imagination.

Today, the very possibility of public discussion of the limits of
the nation-state is the result of almost three decades of erosion of the
nation-state worldwide, otherwise known as globalization. In talking
about the political (re)unification of certain Muslim states, we are hardly
engaged in brave, new thinking, nor are we exploring any unchartered
waters; the creation of the European Union in the very birthplace of the
nation-state began to erode the defining commitments of the nation-state
(monopoly over violence and legislation, economic activity, and loyalty
of its citizens) more than thirty years ago.

Why has Muslim political imagination lagged so far behind? I do
not have a satisfying answer, but it seems clear that after the traumatic fall
of the Ottoman Caliphate in the early twentieth century, the thinkers,
jurists, and even the more world-wise Islamic reformers largely failed to
identify or sufficiently question the paradigmatic limits the nation-state
imposed on Islamic solidarity, belonging, governance, and norms.
Perhaps it was the post-traumatic condition that allowed the Turkish,
Arab, and South Asian Muslim societies to forget their past, their bonds
of solidarity, and their rich reservoir of tradition and faith, and embrace
their very tormenter, the secular nation-state, as the only realistic
alternative. Be that as it may, as many historians and observers have since
noted, the Middle East has never recovered from this trauma. The
traumatized nations now under the shadow of secular dictators were rather
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quick to accept this new entity as part of the natural order.® The powers
of modernity so stunned the Muslim mind that the factors that were seen
as the basic elements of modernity were received as unquestionable and
then gradually as givens—as unquestionable facts to which Islamic legal,
ethical, and political imagination had to submit the same way that we
must respect the law of gravity. The inherited Islamic norms such as the
caliphate, dar al-Islam, and jihad, not to mention numerous other
socioreligious institutions that underpinned a more-or-less coherent
premodern life, were abandoned not based on some coherent vision of
norms and realities but by the force of inevitability, rendering unthinkable
any alternative to the catching up with the West that the Muslims had to
do.

What kind of agency do the vanquished have? Does military and
material defeat necessitate the surrender of moral and political
imagination? The upshot of my contention is that it does not. Today, after
being ravaged by the Cold War and then the War on Terror, the Muslim
Ummabh finds itself just as divided against itself, just as unresolved and
unassembled as in the early decades of the twentieth century, and the
problem of political legitimacy remains our single greatest concern.

Our first act of rebellion against the darkness at home and foreign
imperialism must begin, I submit, by brazenly talking about ourselves as
ourselves, by abjuring the embarrassment of speaking as Muslims. This
is the beginning of the restoration of our political vision, or refusal to
surrender what has survived, sometimes subconsciously, of our shared
political imagination. This brazenness, this act of imagination that
irritates the hard-nosed realist as well as the anxious priests of the current
order, comprises the first impulse of our agency as an Ummah. All
original political thought, as the seminal American political philosopher

3 For an accessible new history of the “social contract” the post-colonial Arab states
offered their “nations” over the course of the three or four generations in return for
subjugation, see Iyad El-Baghdadi and Ahmed Gatnash, The Middle East Crisis
Factory: Tyranny, Resilience and Resistance (2021).
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Sheldon Wolin remarked, is born in moments when the institutions of an
old world seem to be failing and new ones have not taken hold, when the
existing institutions cannot support the needs and aspirations of the
majority yet no alternatives seem inevitable.* Precisely because the old
systems are crumbling, any new envisioning appears to be risky,
ungrounded in evidence, unsupportable by memory or experience, and
hence, to most who have the luxury to be cautious, unattainable. To
delineate such a vision, one may look at the past near and distant in order
to speculate about the future; or read the signs of the forces not yet fully
apparent and try to see past the shadow cast by the forces of the crumbling
order, the shadow that dims the possibility of seeing past them, no matter
how unsustainable, illogical, and immoral they might seem. This is the
challenge, and exhilaration, of all political envisioning.

The caliphate to me is the label for such imagination for the future
of the community of Islam. It is not a particular medieval institution that
would confer absolutizing power upon one strongman. Even if such a
thing were possible, it would not be a sustainable or bearable fact. [ need
not reiterate here what I have explained at some length about the various
configurations of the caliphal institution in the past in my aforementioned
article. Here I wish only to emphasize that for there to be a political
institution that represents the Ummah one day, it will need to be a place
in the Ummah’s imagination first. This political imagination that is
premised on both the hope and necessity of our current reality must be
cultivated through discourse, nurtured through stories and songs, and
honed through critique and debate before it can become a worthy ideal for
a global Ummah to aspire to. To delineate this political vision, it is
important not only to engage with the classical caliphate discourse (which
has been at the heart of the history of Sunni orthodoxy), but also the
critical, clear-eyed political history of the caliphate (inevitably its
Ottoman manifestation in the nineteenth century), the geopolitical history
of the world orders, and the more recent technological and political

4 Sheldon Wolin, Politics as Vision (Princeton University Press, 2004 [orig. 1960]), 9.
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developments that have led to the rise of civilizational states such as
China and India. My call to revive an ummatic imagination, then, is a call
not only to write poetry and shout slogans but also, and more importantly,
to engage in historical and critical scholarship and strengthen networks of
Muslim public spheres worldwide.

The creation and nurturing of a global ummatic discourse that
dreams up the caliphate is not a pale substitute for the real thing, but a
necessary requisite and complement, for without a discourse that attracts
and involves the visions of a multitude of viewpoints and sections of the
Ummabh, the claim to the global leadership of Islam, as we have seen over
and over again, is liable to be meaningless, arbitrary, and open.
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13. The Caliphate of Man: The Problem of Popular Sovereignty
in Modern Islamic Thought

Dr. Andrew March
University of Massachusetts at Amherst, USA

Introduction

The Caliphate of Man is a study of the development of a
particular political theology in modern Islamic thought that grounds a
doctrinal commitment to a form of popular sovereignty in the Qur’anic
claim that God has created a “caliph” on earth. My book argues that this
vision of popular sovereignty is not merely a superficial apologetic moved
designed to refute claims that “Islam is not compatible with democracy,”
but rather reflects a genuine intellectual revolution in modern Islamic
thought. This revolution consists in a move away from a view of politics
as just guardianship and pious representation by rulers and scholars to a
distinctive vision of democracy whereby a just and pious people governs
itself while also representing God’s instructions to humanity. This
intellectual revolution involved more than political pragmatism or
superficial adoption of democratic language. It consisted in a
comprehensive reformulation of Islamic political philosophy, built in
particular on a theological claim about mankind’s status as God’s
vicegerent—or caliph—on earth. That reformulation involved not only
reducing rulers to their proper status as agents of the people but also
implicitly raising the people to the ultimate arbiters of God’s law. My
claim is that if Islamism as a political theology represents a grand idea,
one that is meant to challenge and replace others in the modern Muslim
public sphere, it is this. My book seeks to explore this ideal, where it came
from, and what were its theoretical conditions of possibility. But in the
wake of the authoritarian counterrevolutions after the Arab Spring, I also
ask whether this ideal theory of a kind of Islamic democracy is now a
matter of history, and intellectual history at that. And, if so, does this not
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leave Islamists with a kind of intellectual crisis as they seek to define what
distinctive approach to political life Islam has to offer?

In the first order, my book seeks to take seriously the aspiration
to theorize comprehensively the fusion of divine and popular sovereignty.
What does it mean to hold that both God and the people can be said to be
“sovereign?” Imperatives of the divine and the popular, the theocratic and
the democratic, often speak in different voices. Divine sovereignty is the
language of transcendence and alterity. Whatever the place of human
nature in knowing God and embracing His law, the Islamic conception of
the divine law locates it outside of us—not as written in our hearts, but
primarily written in texts and signs. God’s command is addressed to
humans, and their initial obligation is entirely passive: to receive, hear,
submit, obey. Responsive action is in the first order a matter of trust and
faithfulness.

By contrast, much of what is involved in popular sovereignty
involves the absence of God. God (for Sunnis) has not designated a ruler
and so the people have a collective duty to choose and appoint one. God’s
law may, in theory, be comprehensive, but it is silent or imprecise on
countless particular questions, and so the people have to judge and act in
the spaces left by that silence. If to speak of divine sovereignty is often to
speak of that which is fixed and constraining, popular sovereignty often
refers to the indeterminate spaces of judgment and uncertain
consequences of action.

But a core thesis of my analysis is that the divine and popular
elements in Islamic democratic theory are often derived from the same
commitments and materials. Divine command is not just a constraint on
human freedom, and human freedom is not just the absence of divine
command. Rather, the foundation of Islamic democratic theory is the
same as the foundation of Islamic theocratic theory. That foundation is
the relationship between divine address and the divine delegation. The
political theology of popular sovereignty in Islam is that the ummah has
been entrusted by God with the realization of His law on Earth. God is
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the principal agent and actor, and the first response of the people-as-
deputy is a passive and receptive one. But the force of God dignifying
mankind as His caliph is that He has deputized no one else in between
God and man—no kings, no priests, no scholars. Adherence to the
covenant of vicegerency is also synonymous with human virtue and
perfection. But above all, the idea of the universal caliphate of mankind
points beyond the mere fulfillment of the law to the popular creation of
the law, the ultimate marker of sovereignty.

But this ideal leaves unresolved certain paradoxes and
uncertainties. Which specific aspects or powers of sovereignty are the
“people” said to enjoy? Are they fully sovereign powers, or are they
constrained? What are the implications for traditional conceptions of the
divine law and those agents who claim to represent it? What kind of
“people” is imagined to be sovereign; what are the conditions for it to
claim this authority; and how is this sovereignty represented and enacted?

In my analysis, the attempt to answer these questions at a
theoretical level reaches its apotheosis in the pre-2011 thought of figures
like Rashid al-Ghanniishi. Ghanniish’s views are complex and I cannot
summarize them entirely here (I do so in Chapter 6 of The Caliphate of
Man), but on my reading the aspiration to theorize an ideal regime type
based on a sovereign people that this is at the same time constrained by
divine address culminates in the claim that the ummah can be seen as “the
source of legislation” because, while God is the primary and original
source of legislation, the ummah participates in divine will through its
public practice of mutual consultation. Moreover, for all the binding and
constraining quality of God’s eternal law, “the goal of the eternity of this
final, sealing law required restricting and limiting the text of revelation to
a determination of general principles and a few select particulars for
organizing human relations and economics.” The revealed law leaves the
“filling out of the details of that framework to the legislative efforts of the
ummah, developing with time,” a practice that Ghanntish equates with
the idea of universal communal consensus (ijma ‘) as a source of divine
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law alongside revelation. This fact induces Ghanntisht to proclaim that
when deliberating about political matters, “the ummah is guided by God
and acquires from His light protection against collective error.”!

When Ghanntish1 writes that the wummah participates in
sovereignty and rulership with its legislative authority, this implies a very
specific relationship to the sources and outcomes of lawmaking. In this
perfectionist scheme “it is not sufficient for a citizen to follow the law
because its legality emanates from a legal body, that is, an elected one, or
even from the people as a whole, but it must also agree with the divine
authority represented by the shari ‘ah. Otherwise, the believer must not
only refrain from applying it, but he must resist and rebel against it,
according to his means. For that reason, Islam does not entrust the
supervision of the state’s laws to a particular body—though that too is
needed—but rather to the people as a whole, who are the guarantors of
God’s law.” What holds together this imagination that divine sovereignty
can be realized as popular sovereignty? Divine sovereignty as a pre-
political law embodied in Text, constraining political life, only comes to
life through a particular kind of collective and individual popular agency.
This is an agency built on moral and epistemic commitment to fulfilling
the covenant of vicegerency. The theory of popular sovereignty
envisioned by the caliphate of man is thus a kind of republic of virtue in
that it presupposes a people that is both united morally around a shared
conception of truth and committed both epistemically and practically to
seeing politics as the realization of the divine trust to be faithful to God
and pursue the ummah’s legitimate worldly interests.

My hope is that my book will have the effect of making central
the theology of the “universal caliphate” to scholarly discussions of
modern Islamic political theory. I also hope that my book moves
discussions of “Islam and democracy” beyond questions of
(in)compatibility toward more detailed considerations of the variety of

! Ghanniishi, al-Hurriyyat al-‘amma, 119 (2015 ed., 133).
2 ibid., 221 (2015 ed., 253).
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forms of democratic theory and the conditions of possibility for specific
democratic regime types to be realized. In addition, there are a few other
themes from the book that I would like to bring separate attention to,
especially now that it has become so common for Islamist thinkers to shift
their attention from the ideal of a thorough-going Islamic democracy to a
more modest ideology of “Muslim democracy.” Is the intellectual
tradition of “democratic Islamism,” developed in an ideal form during the
decades of exile from power, destined to remain just that—an ideal theory
forming an intellectual tradition rather than an actually realizable regime
type?

One preliminary observation may be that insofar as the ideal
regime type of an “Islamic democracy” is a kind of republicanism, it
confronts many of the obstacles faced by all forms of republicanism. The
notion that republicanism demands too much of ordinary citizens by way
of participation, knowledge, and virtue is precisely the source of the
modern view that popular sovereignty can only be expressed through
exceptional moments of constituent power, leaving government to elected
representatives. Moreover, it places a faith in politics and the state that is
simply absent in most modern societies, particularly in most Muslim ones
that have high levels of alienation from the state and ruling oligarchies.

But I would like to conclude by raising what I consider the single
most important moral factor that makes the specific vision of an Islamic
democracy likely to remain at the level of an ideal, what I refer to in the
book as “the irreversible moral pluralism of modernity.” Modern Islamist
political thought attempts to repurpose classical Islamic legal concepts for
a modern structural and institutional context. One first tension between
the core assumptions of this project and modern sociological realities in
Muslim societies is that Muslim-majority societies are characterized by
the same fundamental challenge of pluralism as other modern societies. It
is maybe true that “for the great majority of Muslims today, the Shari‘ah
remains a source of religious and moral authority.” But Muslims disagree

3 Wael Hallaq, The Impossible State, x.
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radically on what this implies and who they want to speak in the name of
the shari ‘ah. For many (including Hallaq), this kind of pluralism is itself
a tragedy that Muslims only have to face because of colonialism. But if it
is true that a genuinely “Islamic” popular constituent moment is an
impossibility today, that is more likely to be because of the combination
of moral pluralism in Muslim societies and the irrelevance or inadequacy
of the premodern Islamic legal rulings (not principles) for most social and
economic policy areas. In modernity, there is reasonable disagreement
about ethics, even for Muslims or those living in Muslim countries. This
is a fact that cleaves the idea of an “Islamic” popular constituent power in
two: either a given people is free to choose to form whatever government
it wishes (in which case Islamic legal theory has nothing to say), or the
freedom of the constituent moment is usurped by the prior constraints of
fidelity to some pre-political Islamic social contract.

I would submit that this is particularly a problem for modern
Islamic political thought precisely because of its aspiration to deep
legality. Although much modern commentary has focused on the problem
of “Islam and violence,” the more accurate story is that the modern
Islamist vision is (though not pacifist) one of consensus as the deep
foundation of politics. From Rida’s preoccupation with re-founding the
caliphate on purely consensual grounds to Ghanniishi’s vision of a people
that sees itself as God’s caliph enacting a kind of dual social contract
between God and it, and then it and its government, modern Islamism
shares with certain kinds of liberalism precisely an embarrassment at the
violent origins of politics and the violence needed to sustain it. Even the
utopianism of Qutb, arguably responsible for the ease with which some
more radical Islamist groups have rationalized violence, structures his
reflections around a humanity that might well be conceived of as born
free, that is, in its innate condition of monotheism and good (enough)
moral disposition. What all of these theories have in common is beginning
by simply positing the existence of an ummah, with its essence of piety
and moral unity already established. Of course, an Islamist theory of
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politics could acknowledge that this ummah does not exist, but must be
formed through education and coercion, as Qutbist theories do by calling
for a vanguard to take power in our present fallen times. But this is simply
not the spirit of so much of modern Islamist thought before and after Qutb,
which not only rejects the violence authorized against jahiliyya but also
tends to imagine jahiliyya away at the level of ideal theory.

Of course, the option remains for Islamic democrats to imagine
an “Islamic democracy to come,” a future sovereign ummah that can
express its moral unity politically, after the people has “returned” to its
natural piety by a combination of removing the alien causes of disunity
and gentle education. This is not a contradiction. Every democratic
theory, if it hopes for more than managed competition or the
minimalization of the evils that government can do, has to rest on a faith
in the people becoming fit for self-rule. All that remains to be said is that
because this Islamic democratic vision of self-rule involves a very deep
kind of consensus about metaphysical truths and the ethical purposes of
human life, it does not escape the possibility that such deep moral
agreement is no longer likely in the contemporary world, at least without
the kinds of coercion and limitation on freedoms of conscience and
speech that Islamic democrats claim to reject. What if moral pluralism is
here to stay?

This may indeed be a moment when the vision of both
democratizing and Islamizing the modern state finally gives way to other
horizons and possibilities. When Islamizing law seems less of a panacea
or even a minimal condition of legitimacy, living and acting politically in
such a moment is less of a challenge, perhaps, than theorizing it. Beyond
subtracting Islamist idealism, even utopianism, and accommodating
political reality, what are Islamic norms adding to the political?

It is possible that the most important horizon for Islamic political
thought today is a post-statist, even post-sovereigntist, one. This is not
just an observation imposed by the theoretical structure of my book.
Alongside the claims to have moved into “post-Islamism” or “Muslim
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democracy,” there is a nascent discourse on Islam and the political “after
the state.”* Although this may require a new generation of thinkers, it may
also be a horizon that traditional Islamist thinkers themselves are best
equipped to observe. This is not only because they best acquainted with
the difficulty of realizing a fully Islamic public sphere, but also because
they are some of the greatest witnesses of the brutality and danger of state
power. Ghanniisht himself, while observing the inherent authoritarianism
of any state (even an Islamic one), when it holds the society and the
economic in its grip, that the post-statist, post-sovereigntist Islamic vision
may be one that focuses on society as a space for expanding the freedom
from state tyranny for a variety of ways of life, not only religious ones but
also materialist, secular ones. His model for this more normatively laden
vision is not the Constitution of Medina, but ninth-century Baghdad
which, in his telling, saw no contradiction in allowing for the flourishing
of multiple ways of life and moral-intellectual communities, including
those pursuing materialists and nontheist cosmologies.’

There is something of a “liberalism of fear” to this insight.
Islamists like Ghanniish have experienced more than their share of the
awful and tyrannical power the state is capable of. And so, limiting that
power, not only for the sake of the ordinary goods of nonviolence and
nondomination, but for the freedom for religious ways of life to be able
to flourish, is less a theoretical, doctrinal achievement than one earned by
the practical, political experience of opposition to authoritarianism. In my
view, this potentially heralds an Islamic political thought in a new

4 See, for example, Hiba Ra’uf ‘Izzat, al-Khival al-siyast li'I-Islamivyin: ma qabl al-
dawla wa ma ba ‘duha (al-Shabaka al-‘arabiyya, 2015), which is a study of the “Islamist
political imagination” before and after the state, and the earlier cited Jasir ‘Awda, al-
Dawla al-madaniyya, which less a traditional claim that the Islamic state is a civil state
and more that a non-authoritarian, civil state is what will make society safe for the
development of Islamic ethics.

5 This is that theme that emerged repeatedly in my dialogues with him (transcripts on file
with the author, forthcoming in translation).
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register, a political Islamic political thought,® one that is informed both
by the political as its own domain of pluralism and novelty, and also by
Islamists’ reflection on their cumulative historical experience of political
action. There need be no preset script for this register of thought (liberal,
theocratic, or otherwise), but it may take place without the fantasy of
sovereignty.

% To invoke Jeremy Waldron, “Political Political Theory: An Inaugural Lecture,”
Journal of Political Philosophy 21, no. 1 (2013): 1-23.
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VI. Case Studies in Governance, Government Reforms, and
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Introduction

Bangladesh is a country in South Asia on the southern side of India
and above the Bay of Bengal. It is a tiny country, with a population of
about 163 million people. Following a nine-month bloody Liberation War
in 1971, Bangladesh was liberated as an independent country. This
however came at a huge cost as three million people were killed during the
Liberation movement against the government of West Pakistan. At the time
of the liberation war, some political parties thought it would not be in the
interest of the Bangladeshi people to secede from Pakistan because they
believed India was behind the calls for separation of Pakistan so as to
achieve its own political and imperialistic interests. Consequently, there
were more than six political parties who disagreed with the separation
movement of Bangladesh from Pakistan. The respective parties were
namely Bangladesh Jamaat-e-Islami (BJI or better known as Jamaat)
Muslim League, and Nejame Islami, a renowned Pro-China Communist
Party. In addition, thousands of scholars and intellectuals who were not
involved in any political party also sincerely opposed the Liberation of
Bangladesh from Pakistan. This is because they hypothesized liberating
Bangladesh with the assistance of India might not be favorable for the
future of Bangladeshi people. Unlike the other parties, Jamaat-e {slami has
the added emphasis of trying to execute the code of conduct ordered by the
Almighty Allah and guided by Prophet Mohammad (Peace be upon him) in
order to change Bangladesh into Islamic welfare and peaceful state,
ultimately, obtaining the contentment of Allah and escape in the life
henceforward. In Bangladesh, as in March 2019, the number of members
(Rukon, a highest-level member) stands at 55, 000 including 17, 000
female members, and its associate members and supporters crossed
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almost 16 million (Jamaat Internal Report, 2020)'. The Jamaat is now facing
an acute crisis in leadership. Currently, most of the Executive Committee,
including its Late President (Ameer-e-Jamaat), working committee
members, including the top leaders of BIJ I, Abdul Quader Mollah,
Muhammad Kamaruzzaman, Ali Ahsan Mohammad Mojaheed, Mir Quasem
Ali, are being hanged or in prison on charges of committing crimes against
humanity in 1971. This crackdown against Jamaat, its student front, and
other affiliated organizations are going on unabated for the last six years and
a half. Most up-to-date information showed that over 35,000 cases have so
far been instituted against more than 7,500,000 Jamaat leaders and workers
across the country (Odhikar Reports, 2011, 2012, 2013 and 2014), though
the current internal report by BJI showed that in 2020, the individual cases
instituted against more than three hundred thousand Jamaat members where
about ten thousand members are in the prison (Jamaat Internal Report,
2020)%.

Moreover, to understand the last decade’s political situation in
Bangladesh, the incident on February 28, 2013 when government killed 170
people who were shot dead on a single day when Moulana Delowar Hossain
Syeedi’s verdict was announced (Human Rights Watch, 2014). By
identifying the current scenario, this study investigates the policies, motives,
and experiences of this organization from the historical arena to the current
situation. Accordingly, this study also evaluates the programs, contemporary
controversies, and policy challenges of this organization by examining the
engagement and on-going political activities of BJI through an ethnographic
analysis with regard to its role in the democratic movement in the country.
This paper identifies the three thematic aspects of the Bangladesh Jamaat-e
Islami (BJI): historical development of BJI; political culture of BJI and
recent policy challenges of BJi. For examining this, qualitative content
analysis has been utilized to find out the purpose of this research, as Julien

! Interview with one of the leaders of BJL
2 Ibid.
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(2008) portrays qualitative content analysis as latent content analysis, which
is shortening facts and simplifying information and data in an understandable
way by analyzing textual data, such as recording of the interview,
observations of artificial intelligence (Al), descriptive studies, open-ended
surveys, speeches, and media highlights, like videos, photos, and sketches.
In the assessment, units of groupings or codes throughout all the variables
and samples are converted into “themes” or “categories” (Mayring, 2015 and
Islam and Cansu, 2020). As Nyadera and Islam (2020) argued: “significant
changes experienced at the domestic and international levels have compelled
scholars and practitioners to rethink the different dimensions in theoretical
and practical application.”

Historical Development and Challenges of Political Culture in
Bangladesh

Scholars like Onder and Nyadera (2020 & 2011) explores the
meaning of political and administrative culture in the political parties and
administration, as they refer to identify the culture in the political
environment as “to the analysis, perceptions, and interpretation of
bureaucrats (politicians) behavior. The analysis of these behaviors can be
done internally, for example, by examining how public servants interact
among themselves or with their superiors as well as internal
organizational units on the one hand. On the other hand, it can be done
externally, mainly by examining the nature of politics, other public and
private organizations, the media, character, and beliefs of the citizens
among other factors. Administrative culture thus represents a set of public
interests as it seeks to represent both the collective interest of people and
personal attitudes and behavior”.

After the independence from Pakistan in 1971, Bangladeshi
politics as it has evolved, and the country’s politics tend to take regime
histories as their point of departure. Historically, several interlocking
themes characterize political culture in the country. Dependence on
totalitarianism in times of catastrophe and promise of political differences
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through extra-parliamentary way is consistently conveyed by appeals to
contradictions in nationalist ideology and the representation of political
balk as anti-patriotic. Along with the extraordinary partisanship that
informs the politico-cultural landscape under all regimes, patronage
politics tends to predominate whether governments are elected or
military.  Ironically, both ordinary citizens and opposition
parties often find that the only effectual mode of political engagement
open to them is mobilizing on the streets. The most lasting sites of
contestation rotate on the question of national uniqueness and the place
of religion in defining Bengali/Bangladeshi nationalism, and the
historically constructed Bengali/Muslim dichotomy. As we shall see,
efforts over narration and reminiscence have confidentially formed the
construction of political oratory and practice. To put it differently, the
setbacks of statecraft and record script have been profoundly knotted.
Highly charged ideological debates about nationalism frequently eclipse
conversations on other critical issues, such as distributive justice.
Moreover, constant “culture wars” have permitted a deepening division
of the political scene; the general upshot is a progressive hollowing out
of political philosophy and performs (Siddiqi, 2010: 8 and Sobhan, 1979).
“The challenges that confront politicians and policymakers, as well as the
general public, are mostly due to negative legacies that may have roots in
the colonial past” of Bengal and current Bangladesh (Islam, 2017).

Characteristics of Political Culture in Bangladeshi State from
Socialism to Neo-Liberalism

At first, the structure of Bangladesh is different compared to
ancient times. Today this state appears as fundamentally diverse from its
antecedent at independence time. The first original constitution of
Bangladesh (1972) was drafted by the Awami League (AL) as they
formed the government. The government created a team to formulate a
constitution and set four fundamental state policies of Bangladesh. They
passed the constitution and enacted nationalism, democracy, secularism,
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and socialism as fundamental principles of state policy (Riaz, 1994: 116).
Less than three years later, the “father of the nation” and the country’s
first Prime Minister, the Awami League’s Sheikh Mujibur Rahman
(1972-5) pushed through the Fourth Amendment to the constitution,
which instituted an authoritarian one-party rule in place of parliamentary
democracy. The military government of General Ziaur Rahman (1975—
81) dispensed with both socialist ideology and secular state policies. Zia
lifted the ban on the practice of religion in politics, thereby, political
groups such as the Jamaat-e-Islami got the prospect to enter in
Bangladesh political system. In 1978 the Bangladesh Nationalist Party
(BNP) embraced an explicitly Muslim Bangladeshi identity inaugurated
by Major Zia. Zia’s successor in the army, General Ershad consolidated
the non-secular face of the nation by declaring Islam the state religion.
Moreover, both Generals Zia and Ershad reversed the socialist policies,
withdrawing state subsidies, and promoting a regime of trade
liberalization and export promotion (Siddiqi, 2010).

Democratic Culture and Political Nature since the 1990s

The immediate post-Ershad and post-military period was one of
euphoria and high expectations for a new beginning. it was followed by
extreme disenchantment, especially with the actions of the newly elected
Bangladesh Nationalist Party (BNP) government and the opposition
Awami League (AL). The reinstatement of democratic politics opened up
old ideological fissures between the AL and the BNP; those soon became
the two prime strong actors in the political landscape. Although an
estimated 170 political parties existed in 1996, Bangladeshi politics
operates — for all intents and purposes as a two-party system with the
Ja’amat-e Islami (J) and, on occasion, the Jatiya Party (JP) playing a vital
side-role. The outcome of parliamentary elections in 1991, 1996, and
2001 demonstrates this — the BNP and the AL together secured almost 80
percent of the votes. Remarkably, the margin of victory in
each case has been very close. In 1991, the BNP obtained 31 percent of
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the vote and the AL 28 percent. The AL won in 1996, with 38 percent of
the vote (BNP received 34 percent). Finally, in 2001 the BNP won
through an even narrower margin — 41 percent in contrast to the AL’s 40
percent. The small gap suggests that the differences between the two
parties are not necessarily sharply defined at some level. Understanding
the nature of the intense rivalry between the two parties is critical to
understanding the political landscape in Bangladesh. Sheikh Hasina, the
leader of the AL and daughter of Mujib and Khaleda Zia, the widow
of Zia who had taken over the BNP, successfully overcame their
differences during the anti-Ershad movement. The Mujib regime had
branded its opponents BNP as anti-patriotic, anti-secular, and pro-
Pakistani. Its opponents in the BNP painted AL supporters as pro-Hindu,
pro-India, and anti-Islamic. The AL represented itself as the keeper of
secular Bengali cultural identity and values. The BNP under Zia promoted
Bangladeshi nationalism, one that explicitly acknowledged the role of
Islam in the making of identity. The AL heroized the role of Mujib in the
Liberation movement while the BNP under Zia attempted to erase all
mention of Mujib and represented Zia (and the military) as saviors of the
1971 war. The polemics approximately distinctiveness politics lay down
the character and skeleton for future political debates in Bangladesh
(Siddiqi, 2010). These types of the division led some polarizations and
institutionalized and naturalized in the society. As a result, everyone
directly declared their affinity to the political parties, including public and
professional associations. Different types of educational and professional
institutions were also maintained their relationships with the political and
ruling parties, including public university students and teachers, medical
colleges, bar councils, and lawyer associations. As a result, surprisingly,
the ultimate beneficiary group was the government. The skeleton for
political debate in favor of and opposed to AL/Liberation stayed
fundamentally iced up in this circumstance. This trend threatens to the
ownership of the Liberation War. The question remains in a dilemma,
who led the nation in the Liberation War and undermined the national
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identity regarding the ownership of the Liberation War. Conversely, these
sorts of debates and initiatives portioned society from different angles.
People were divided into various levels (Siddiqi, 2010 and Uddin, 2006).

History of Islam in the Land of Bangladesh

Islam entered Bangladesh as a process of amassing sediments
with the same progression as the territory has been shaped in a continuous
procedure.

Before the formation of the Muslim empire in this region for six
centuries, it was sermonized by cohort after cohort. Consequently, people
were welcomed to know the Islamic rule and culture, and this region was
turned into a suitable consign for Islam in the company with fundamental
comprehension. Islam preached in Bangladesh (Bengal Region) in the
following three approaches.

» Arabic merchants preached Islam in this region. The Chittagong port
was a primary hub of a business port in Bengal. It was also a prime port
for continuing business with the eastern regions together with Indonesia,
Thailand, Malaysia, and China. Some traders used to run their business
by using the Chittagong port and Bengal land in order to visit China. The
Arab businessmen were used to lead their crafis in this path before the
past and post-Islamic period. They also preached Islam in conjunction
with running their merchant’s activities. Hence, the genesis of Islam was
started since then.

* There was also a historical trend of preaching Islam. King Cherumol
Perumol, a Tamilnadu® coastal kingdom, hugged Islam during the
existence of Prophet Hazrat Mohammad (PUH). Subsequently, this
region was transformed into a hub for advocating Islam. The respective
preachers used to visit Bangladesh in order to convey the message of
Islam in this area.

3 Currently, one of the districts of India.
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» In the 7th Century, after the triumph of Sindh by Muslim General,
Mohammad Bin Kashem, many clergymen came to the Bengal from the
Arabic land, Turkey, Iran, and Iraq to preach Islam.

The unvoiced sermonizing of Islam was remained concealed due to
the shortage of historical evidence. Some books that were written by Arab
Muslim historians, geographers, and Muhaddises* favored the mentioning
arguments. E.g., it was verified from the narratives of Muhaddis,
including Imam Abadna Marwazi highlighted that groups of Sahabis®, for
example, Abu Oakkas ibn Ohaib visited Chittagong in 618. There were
other narrators who described the merchant relationships and settlement
of Arab traders in Chittagong seaport, Ramu, Cox’s Bazar and Chandpur
river port, etc. For example, this narrative was cited by including Abul
Kasem Obaidullah Ibd Khurdadbih, Al Idrisi, Al Masudi, and Yaqub Ibn
Abdullah. These Arabic geographies belonged to the 11th century. Their
argument favored the recent discovery of archaeological evidence. A
coin, gold coin of Harunur Rashid (788) was found at Paharpur in
Rajshahi, Bangladesh. On the other hand, another set of coins was
discovered at Mainamoti in Comilla, Bangladesh. There was also
discovered lately in Lalmonirhat district of Bangladesh that was
constructed in the 7th century (689 BC, Arabic calendar year 69
Hijri).The folk stories and songs of Bengal indicated a considerable
historical foundation of Islam for the favor of Islamic preachers and
saints. Some other indicators were verified for the gestures of their tombs
and Dargahs®. It was found that many Mosques (Masjid) were built by
their hands. These historical trends and developments of Islam proved
that Islam conquered in the 6th century before the Muslim triumphed over
Bengal. So, the self-conscious Anti-Aryan people of Bengal
began to start to admire Islam from that time. It was recognized that the

4 Expert on Prophet Mohammad’s Speech.
3> Companions of Prophet Mohammad.
6 Rest and residential house of Islamic preachers, refugees, and insolvent people.
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triumph of Bengal began in 1204 with the hands of Muslims. Aftermath,
Islam started to patronize the region through proper ways, including
justice and equality (Islam, 2017; Islam & Hossain, 2020). The rise of
political Islam and political culture in Bengal and Bengali Muslim
identity, obviously, the flow of the incidents must be discussed through
the three major historical events and initiatives during the colonial period
(Islam and Islam, 2018): firstly, the Fara’idi movement led by Haji
Shari’at Allah in the 1820s (1781-1840); secondly, the Basherkella
movement led by Mir Nisar Ali alias Titu Mir (1782—-1831); and thirdly,
the major initiative led by Deoband and Bengali Ulema against the British
colony to preserve the Ottoman Empire, historically, which was
introduced as the Khilafat movement between the late 1910s and early
1920s (1918-1924). These were the primary factual movements for
identifying the Bengali Muslim identity, Islam and its vast and deep
impacts on the sociopolitical and cultural aspects of Bengal, and current
Bangladeshi Muslim society. “The challenges that confront politicians
and policymakers, as well as the general public, are mostly due to
negative legacies that may have roots in the colonial past” of Bengal and
current Bangladesh (Islam, 2017). “Despite an end to Muslim political
rule, seeds of Muslim identity remained buried in Bengal, coming to the
fore with the establishment of a Muslim political movement in Dhaka in
the early decade of the twentieth century. The movement gradually turned
into a movement calling for an independent homeland for Muslims,
leading to the formation of Pakistan in 1947. Although designated as a
homeland for Muslims, discontentment arose in the eastern part of
Pakistan over economic and social policies which were seen to be
favoring the western part. East Pakistan became independent from
Pakistan after a 9-month bloody war which led to the formation of
Bangladesh in 1971 (Islam & Hossain, 2020).
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Historical Measurement to Promote Islam and Democracy in
Bangladesh

Historically, there were some procedures that followed to uphold
Islamic values and cultures in Bangladesh. Some important features are
mentionable for Islamic teaching and wvalues (Hasan, 2011: &):
(1) The government of Bangladesh enacted one of the four state
principles, i.e., ‘absolute faith and trust in the Almighty Allah instead of
previous secularism principle and added “Bismilla-hirrah-manir-rahim”
(In the name of Allah, the Merciful, and the Compassionate) into the
Constitution of the People’s Republic of Bangladesh. Moreover, it
(absolute faith and trust in the Almighty Allah) was amended by the 15th
Amendment of the constitution in 2011. On the other hand, the Supreme
Court, an apex court of Bangladesh declared illegal Amendment which
was a favor for the 15th Amendment.
(2) There is a symbolic initiative to hang various posters in government
offices, residential houses of the premier and president with the
quotations from the holy Quran (Divine Verse of Allah), displays some
verses of Quran, and finally the Prophet Mohammad’s advice in public
places.
(3) Taking off some flags, festoons especially in Eid for celebrating
religious festivals and wishing some welcome messages from the head of
state or government on various religious circumstances.
(4) Proffering of Munajat (prayers) on special occasions.
(5) Perform Namaz (Prayers) and call of Azan (Prayer) five times in a day
(6) Foundation of a newly separate division of Religious Affairs, under a
matured ministry.
(7) Institution of the Islamic Foundation with an extensive network of
research facilities.
(8) Set of connection of an Islamic University with an Islamic Research
Centre attached to it.
(9) Foundation of a Zakat (One of the basic principles of Islamic
Foundation) Fund headed by the President.
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(10) Suggestion for an education policy intended to introduce Arabic
schools, starting with class.

(11) Expenditure of enormous funds for the building of the Mosque
before and after election and Madrasah (religious, educational
institutions).

(12) Foundation of the Bangladesh Madrasah Education Board.
Additionally, there are seven Islamic political parties catalogued with the
Election Commission Bangladesh. E.g., Bangladesh Jamaat-e-Islami,
Jaker Party, Khelafot Andolon, Muslim League, Jomiote Ulamaye islam
Bangladesh, Islamic Front Bangladesh, and Islamic Oikko Jot (I0J). Only
JIB and 10J achieved Parliamentary seats in the Nation of House among
these seven parties in the 2001 general election. On the other hand,
Bangladesh Nationalist Party (BNP) won 193 seats in that Parliament. JIB
and I0J turned into a leading alliance cohort with BNP for assisting to
form the central government during this time; even two BJI MPs got an
opportunity to hold the ministerial positions in the BNP-led government
until 2006.

Political and Democratic Culture of Bangladesh Jamat-e-Islami (BJI)
Historical Development
The Jamaat-e-islami (BJI) emerged in North India as an

ideological group in the 1940s. Maulana Maududi was the founder of
Jamat-e-Islami (JI), formed the institution of an Islamic values-oriented
state (Hashmi, 2011). However, Jamaat-e-Islami is an Islamic movement
that was established by the theologian expert and socio-political logician,
Abul Ala Mawdudi (1903-1979), in 1941, in undivided British India. It
was initially founded as a religious movement aiming at the socio-
religious development of the Muslim community in the colonized Indian
subcontinent. The division was visible after the establishment of the
division between Muslim-majority Pakistan and Hindu-majority India in
1947. Maududi migrated to Pakistan, while the movement also continued
to function in India, with autonomous and independent leadership but
with a strong ideological influence from Maududi’s writings. Similarly,
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the Jama’at in Bangladesh has also functioned with completely
independent policies and leadership since it began work in Bangladesh in
1979, eight years after the country gained independence from Pakistan in
1971 (Amin, 2016: 25). Since its creation, in academia, Jamaat-e-Islami
argued as “well-organized and controversial Islamic party” which has
some “similarities, but more dissimilarities with other political parties,”
(Banu, 1994: 80) whatever, it is in Bangladesh, India or Pakistan.
Emerging as an influential social movement with a strong voice on
religious issues in Pakistan and India, the movement started to become
more involved in political issues in the late 1940s. In 1951 it participated
for the first time in a provincial election in Pakistan. Since then, the
Jama’at has functioned as a full-scale political party in Pakistan (Jama’at
-e-Islami, Pakistan), India (Jama’at -e-Islami Hind), Kashmir (Jama’at -
e-Islami Kashmir) and Bangladesh (Bangladesh Jama’at -e-Islami).
Moreover, expatriates originating from these countries, who are
influenced by the ideology of the movement, have formed several
religious-social movements in various countries: for instance, the Islamic
Society of North America (ISNA), Islamic Forum Europe, and the UK
Islamic Mission. All of these groups continue working, with their own
independent constructs and activities in their respective countries,
towards Islamizing the society, as advocated by the movement’s founder,
Maududi (Haq, 2010; Nasr, 1994; Nasr, 1996; Riaz, 2010). Maududi’s
objective is summarized in the World Almanac of Islamism: “Maududi
hypothesized and selected a way in which Muslims might safeguard their
political and religious interests by understanding pure islam and Practices
those were contradictory with Hinduism. He condemned the earthly
ideologies, i.e., nationalism and secular politics, and strongly proposed
that Islamic State could reduce all types of problems Muslim communities
are facing those” (Amin, 2016). In other way Bano (2012) argued the
Jamaat’s social roots through its social welfare works as that “in Pakistan
and Bangladesh there are other Islamic parties but none on the scale of
the Jama’at and none with as extensive welfare network. Thus, a
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sophisticated organizational hierarchy and not just commitment to
welfare work is critical for enabling a religious political party to maintain
a large network of welfare organ” (Bano, 2012: 93).This revivalist
approach has ideological similarities to the approach of Muslim groups in
other Middle Eastern countries, e.g., the Muslim Brotherhood in Egypt.
The objective of Hasan al-Banna, the founder of the Muslim Brotherhood
in Egypt is also described in the World Almanac of Islamism: “He
proposed that the fault of Muslim Communities could only be alleviated
through revisiting to the unique structure of faith, following its guidelines
developed from the divine book .e.g. the Holy Quran and prophetic
tradition to all aspects of modern life as well as in the political ground”
(Amin, 2016).In the arena of Bangladesh, during the Mujib government,
Jamaat was prohibited like other religious organizations, but following
the regime of the Sheikh Mujib government in 1975, the Jamaat became
a legitimate political party in Bangladesh. Aftermath, the Jamaat led
religious-based politics and pursued mostly by upper peasants and lower-
middle classes in Bangladesh dissimilar to its counterparts in India and
Pakistan. On the other hand, it was welcomed by several NGOs, clinics,
and philanthropic organizations across Bangladesh, which had been
ahead ground for appearing as a different to the secular parties in
Bangladesh. That being the case, there is no simple way to identify the
Jama’at as either a political party or a small religious revivalist movement
(Pattanaik, 2009). Nevertheless, due to its emphasis on political action,
the Jama’at is predominantly considered as a political party, with a
mention of its distinctive aspect of ideological identity. For instance, the
Jama’at is described in the Encyclopedia of Islam (Sija, 2009: 388):

“The Jamaat-i-Islami is an Islamic political party in Pakistan
founded in 1941 by Abu Al-Ala Mawdudi (1903-79), the most widely
influential Muslim thinker of South Asia in the 20th century. It is an
ideological movement that has aimed to create an Islamic state in
which all aspects of social and political life would be governed according
to Islamic standards and law.”
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BJI’s Activities in the Political Environment of Bangladesh

Bangladesh Jamaat-e-Islami is the popular Islamic organization
as well as one of the most historic and popular political party in this
country. As the constitutional objectives of Bangladesh Jamaat-e-Islami
articulated that BJI firmly believe that for the sake of world peace and the
salvation in the hereafter, each and every human being should accept and
acknowledge Allah as the only God and Prophet Mohammad (Peace be
upon him) as an ideal leader. The main activity of Jamaat is encouraging
people to follow Islam meticulously in their personal lives. They believe
that the society based on Islamic values can ensure peace and welfare to
the world humanity where competent government is very much crucial
for protecting and sustaining welfare of the society. By this way, Jamaat
has involved with the democratic and systematic activities of Bangladeshi
politics to formulate a government on the basis of Islamic values and
responsibility. According to the statement of BJI, they are working and
involved in politics in a democratic way where they maintain no hatred
for any political party and organizations working at home and abroad.
Additionally, historically, Jamaat is keen to keep up a friendly
relationship with the followers of different faiths, beliefs and opinions to
build welfare, happy and prosperous Bangladesh in a democratic way.
Moreover, as a part of such a vision; Jamaat has joined in all
the national and local elections since the independence of the country and
played their role as a democratic political party. Literally, BJI’s
constitution and its activities in the political environment of Bangladesh
pleas to human being in general and the Muslim Communities in
meticulous in retorting to three points call derived from the unique
message of all envoys of Allah cited in the Holy Quran. “O people,
surrender to Allah, there is no other Lord for you except Him”. Hence,
these pleas can construe in universal and eternal call, which will attain
through the following three points (jamaat-e-islami.org, 2020):
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1. “Admit Allah as the only sovereign Lord and the messenger
Mohammad (Peace be upon him) as your one and only leader in all
segments of your life for desiring peace in this life and desire recovery
after death.”

2. Every judgments, actions and habits revolting faith and
proclaim not to follow anybody against Allah and His envoy
Mohammad (Peace be upon him).

3. Build practical efforts to modify fake and inactive chiefs by
good and active ones to execute these two procedures in the life.

BJI wants to change the feelings of the people, which will be
followed to the right path. People of same thinking have to be united and
instructed as active chiefs, and capable activists in order to remove the
social upheavals with the strength of with the strength of selfless examine
of the people, they shall outline the government and shall revolve the
country into a peaceful and prosperous state in the light of the Quran and
the Sunnah (Prophet Mohammad’s Guidelines). Additionally, to sustain
these types of missions and vision; BJI clarified their activities through
four approaches:
(1) “Decontamination and renovation views: Some specific methods are
mentioned categorically-to proliferate Islam and to entitle the people to
the method of Allah, to sanitize and recreate the thoughts of the human
beings on the base of the Quran and the Sunnah, to carry out an
association for making authentic Islamic ideology in all sections of the
people and to craft them experience the requirement to pursue Islam in
each globe of life.

(2) Association and teaching: Some methods are distinguishable. E.g. To

investigate and systematize Islam-loving conscious and truthful people
and those intending to be sincere, to educate them up through realistic
activities in order to appropriate to enlarge them as true servant of Allah
and competent activists for the basis of Islam and kindness and build up
a cluster of activists for providing the society with frank management at
all segments of the society.

(3) Community repair and public improvement: To Endeavour to fortify
the conditions of the people and the country through general and common
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examine and some societal wellbeing activities, to hand out the misery of
humanity, to commence Islamic traditions and rebuild human quality on
foundation of Islamic teachings and values. Finally, take some steps to
prepare people for resisting anti-social activates through cooperative and
diplomatic ways.

(4) Reforming the Government and Organization: BJI undertakes some
reforming of the government and organizational transformations for
administrative and country’s development. These are-to counsels the
government in the illumination of Islam concerning internal
administration, oversees strategy, laws and acts, ethical and worldly
expansion of the people, teaching system, the proper management of the
country, to restore active and productive people in every segment of
public services through truthful and competent persons.” The
campaigners of Bangladesh Jamaat-e-Islami (BJI) try to set up individual
contact with common people belonging to all aspects of life, clarify
dissimilar aspects of Islam and advocate upon them to interpret islam text
and this kind recommend is differentiated with Quran and teaching of
Prophet Mohammad (Peace be upon him) class at diverse venues for
creating the people familiar with the knowledge of Islam. Moreover, the
Jamaat coordinates public meetings in cities, at townships and pastoral
areas for communicating the memorandum of Quran and teaching of
Prophet Mohammad (Peace be upon him).

If anyone responded by the calling of Jamaat member, then they will be
trained through its regular activities which are included with social,
political, educational and cultural campaigners. They are inspired to study
the Quran, teaching of Prophet Mohammad (Peace be upon him), and
other Islamic text for improving personal development. They are advised
to say their daily prayers in parishioners. They are motivated to employ
new associate members by individual communication and good relations.
On the other hand, they have to present a report of the daily activities at
regular contacts with organizational hierarchical members. Finally, at the
third phase, Jamaat-e-islami members endeavor to restructure the
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sufferings of the unfortunate and the impoverished by extending
assistance to them both money and kind. This political and religious
organization initiates some relief programs and endeavors to recover the
victims as far as potential whenever environmental, natural or human-
made disasters happen in the country. It endeavors to assemble
community estimation, in distinct ways, alongside all sorts of anti-societal
and anti-religious activities. Lastly, in this stage, Bangladesh Jamaat-e-
Islami endeavors to encourage the ordinary people with the spirit of
independence in order to uphold the survival of Bangladesh and national
development. The major goal of “Jamaat-e Islami is to turn Bangladesh
into an Islamic welfare state. Only practitioner and good followers of
Islam can achieve this goal. As a result, some committed members to the
organization can fulfil the dream of BJI. To this end, this organization
does not welcome inactive and uncommitted people to the philosophy and
Islamic movement like BJI. Hence, without memberships of the
organization, on one can able to start his/her journey with this
organization. The pattern of leadership is different from anti-Islamic
political parties. Though elections hold regularly, proclamation of
candidature is prohibited in this organization. The system is like the
democratic system as members voted secretly and openly. The voters of
the organization usually follow some qualities and characters in selecting
their leaders. These include religious traits regarding islam, integrity,
activeness and commitment to the organization (jamaat-e-islami.org,
2020).”

BJI’s Structure

BJI is a cadre based, hierarchically organized political party
which emphasized by Riaz and Raji (2011) as they explained BJi is a
“hierarchically organized and well-disciplined and cohesive”. Through
Central Member Conference (CMC) and by the highest member (Rukon),
BJi assembles their political leaderships in every three years where the
members of BJI elect the executive head of the party which they usually
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called as Ameer-e-Jamaat and Central Majlis-e-Shura (CMS). The chief
of the BJi, called Ameer-e-Jamaat look at the political and organizational
activities of the party where CMS activities confined to support and
guidance the BJI’s Ameer-e-Jamaat, as they are the top policy and
decision-making body of the BJI. There is a Central Working Committee
(CWC) who are evaluating the daily works and look at the managerial
activities of the BJI, as Jahan (2014) and Upendra (2017) explored
through the BJI’s constitution that CWC “formed with one secretary
general, number of Nayeb-e-Ameers, assistant secretary, divisional
secretaries, and members of women’s working committee and other
member.” CMS and Ameer-e-Jammat is controlling the CWC, as they are
accountable for their activities to them. There is another organ of BJI,
called Central Executive Committee (CEC) whose functions directed
from the CMC and CWC, as they implement their decisions in the field
level. The members of the CEC elected by the CMS where 15 member’s
body elected to implement the activities provided by the CMS and CWC.
For greater interest like social welfare, vote, study and work, BJI’s
women wing played very important role through its organizational
structure, as that stressed by Shehabuddin (2008), Jammat “go to great
lengths to highlight Islam’s recognition of women as ‘individuals’ with
‘individual’ responsibilities to God and Islam as well as Islam’s support
for women’s right to study, work and vote” (Shehabuddin, 2008: 577).

BJI’s Role in Political and Democratic Participation of Bangladesh

From the political history of Bangladesh, Jamaat has an influential role,
and significant contribution, particularly this political organization joined
for the democratic continuousness in all national and local level elections
within the Bangladesh constitutional scaffold. The important thing is that
BJI has a vital role in the democratic movement of Bangladesh from the
military and authoritarian regime of Bangladesh. According to the BJI,
hundreds of its well-wishers and members of the organization sacrificed
their lives and injured severely in upholding the philosophy of the
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organization and in many democratic processions of Bangladesh. There
are some particular contributions of BJI in the democratic movement of
Bangladesh particularly establishing of the baseline for non-partisan
caretaker government system (CGS) which was in mid of the 1980s where
eminent professor Ghulam Azam, the Late Ameer (Former President of
the party, BJI) fixed some proposals concerning non-partisan CGS for a
free, fair and credible election before the party central working
committee. On the other hand, the then acting Ameer of Jamaat, Abbas
Ali Khan has also presented that proposal before the nation in a press
conference in Ramna Green auditorium in Dhaka on 7th December 1980
(jamaat-e-islami.org, 2020), United movement for restoring democracy
in 1983 against the military and autocratic government and mass uprising
in 1990 for protecting democracy. Moreover, the CGS was annulled by
the 15th Amendment of the Bangladesh Constitution in 2011 by the AL
government.

The Jama’at even enjoyed the position of a stakeholder during the
formation of the governments in 1991, 1996, and 2001, when both of the
major political parties failed to achieve absolute victory in the national
elections. The following table shows the position of the Jama’at, which is
usually considered to be the third or fourth-largest political party of
Bangladesh’, in four general elections contested for the 300-constituency
national parliament.

7 The three parties which are larger than the Jama’at are, in decreasing order of size: 1)
Bangladesh Awami League (Urdu: lit. Bangladesh People’s League), a centre-left
secular

party; 2) Bangladesh Nationalist Party, a centre-right nationalist party; and 3)
Bangladesh

Jatiya Party (Bengali: lit. Bangladesh National Party), the party of a former military
dictator,

which preceded the Jamaat in Bangladesh with regard to its position in the national
political

arena.
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Table 1. Election Results of Bangladesh Jamaat-e Islami in the National Elections of
Bangladesh

Total Votes for Seats % of
Election Date Votes Jamaat Total
Cast Contested | Won Vote
Third National 7 Ma
Parliamentary y 28.903.889 1.314.057 77 10 4,6
. 1986
Election 1
Fifth National 27
Parliamentary February 34.477.803 4.117.737 222 18 12,2
Election 2 1991
Seventh
National 12 June
Parliamentary 1996 42.880.576 3.653.013 300 3 8,61
Election 3
Eighth National
Parliamentary | | OO | 55736625 | 2385361 31 17 428
. 2001
Election 4
Ninth National 29
Parliamentary December 69.372.897 3.289.967 39 2 4,7
Election 5 2008
Tenth National 5 Janua
Parliamentary Y BJI Boycotted the Elections
. 2014
Election 6
Eleventh 30
National BJI Boycotted the Elections though they participated in the
. December R
Parliamentary elections at the first stage
. 2018
Election 7

Recent Controversies in the Political Culture and Policy Challenges
of BJI in Bangladesh

BII’s politics in Bangladesh has been surrounded by increasing
controversy in recent years. Allegations have been made against some of
its leaders relating to their association with and participation in the war
crimes primarily performed by the Pakistan army during the 1971’s
Liberation War. A ‘War Crimes Tribunal’ was established in 2011 after
four decades of independence. Throughout this period, the Jamaat had
joined in every national and local government elections had participated
in all national and local government elections. Though the election results
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represent a debatable scale by which to measure public acceptance, where
a myriad of variables such as democratic conditions, local agendas and
interests, and the law-and-order situation has impacted on them, they
generally provide an acceptable appraisal of the status of the political
groups involved. This is also important when the Jama’at, whose ideology
and objectives are religious, has adapted to the electoral democracy in
order to establish its ideology (Amin, 2016:81).

It is mentioned that BJI traditionally disagreed with the cessation
of Pakistan in a company with five political parties on religious grounds.
Though they have disagreed with the independence struggle of
Bangladesh in a peaceful manner, they did not participate in the killing
mission, rape, and systematic torture against freedom fighters or
supporters of the Independence movement of Bangladesh. The Awami
League (AL) government structured the government based on the 1970’s
Pakistan regional and general election after obtaining victory against
Pakistan in 1971. Later, the AL government generated an International
War Crimes Tribunal Act 1973 under the leadership of Sheikh Mujibur
Rahman in order to find out war criminals form the Pakistani Armies.
Although the tribunal found some war criminals from the Pakistani
soldiers, it did not get any Jamaat leaders/supporters in this regard
(Rawsab, February 13, 2010).The AL government detained more than
100,000 people for the allegation of helping Pakistani armies as they
commit war crimes. The litigation was followed by the Bangladesh
Collaborators Act (Special Tribunal Act 1972). The charge sheets were
presented to the court only against 2,848 people after completing the
investigation. After accomplishing court’s procedures, the prosecutor
teams were proved before the court only against 752 accused as a criminal
offence, and they were penalized for different terms of imprisonment.
There were no name lists of Jamaat leaders or its supporters as convicted
people in that trial (Abu Rawsab, February 13, 2010; RTNN, March 23,
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2010%; Daily Sangram, April 1, 2010°) which was verified from the
investigation and trial procedures in 1973. However, it was also well
established that the governments led by AL consecutively in 1972-1975
and 1996-2001; they did not take any legal process against Jamaat leader
and its supporters during the 1971’s role in the Liberation War even in
those times. Moreover, AL and its allied political parties maintained their
good relationship with Jamaat and its leaders. Moreover, both AL and
Jamaat worked together and arranged joint meetings and press
conferences in restoring democratic principles in Bangladesh. The
evidence and photographs are still available for both parties, meetings and
conferences in the press and media in Bangladesh. Nevertheless, it is
estimated that the members of BJI had been arrested in custody under
false and politically motivated cases, where more than 4,000 Jamaat and
Shibir'® leaders, supporters and well-wishers since 2009. They were
systematically killed, forced disappearance, and deprived of political and
civil rights. AL affiliated student’s wings and some other organization
typically handed over to the administration to out forward litigation
against Jamaat and Shibir. The police department and law enforcement
agencies oppressed severely in custody in different incidents since the last
week of February 2010 (Abu Rawsab, February 13, 2010; Daily Sangram,
April 11, 2010)!!. Additionally, before the resignation, the Assistant
Secretary of BJI explains the current situation to Aljazeera (2019)
accordingly- “Jamaat is a legal political party, since 2011 the government
has not given it any space. The government has closed down all its 65
district offices and 4,000 other offices around the country. It cannot
organize any public or indoor meetings and it is not allowed to hold press

8 This news online’s archived has been shut down by the govt.

° This newspaper’s archived has been shut down by the govt.

10 Bangladesh Islami Chattra Shibir (BICS) is affiliated student wing of Bangladesh
Jamat-e Islami which has been working with its integrated manpower all over the
schools, colleges

and universities of Bangladesh

1 Newspaper’s archived has been shut down by the govt.

249



conferences and it cannot take part in elections” (Bergman, 2019).
Principally, Jamaat was recognized as a democratic political party in the
eyes of ordinary people for its pro-people agenda and uncorrupted
leadership in the country since its inception in Bangladesh. As it
mentioned that BJI did not discourage its political leaders in local and
parliamentary elections. Even they did not encourage any contentious
politics in practicing democratic principles. As a result, supporters and
members of Jamaat are increasing day by day for their pro-people agendas
such as social welfare activities of BJI, including building hospitals,
schools, zakat distribution for poor people, aid for physically disabled
people especially children, education scholarship for underprivileged
students, legal assistance for politically affected persons, and youth
employment through their own capacity. Through this way, as it had only
100,000 (one million) supporters in 1971, and now it has 10,000,000 (ten
million) supporters in Bangladesh. Some critics argued that the politically
motivated trial and procedures against BJI violated their democratic and
fundamental rights in Bangladesh. The government parties, including AL
led allied political parties through Shahbag protest in 2013'? to ok the
initiative against opposition parties with bad intentions and wanted to
jeopardize the opposition in the political arena (Abdul Kader, Daily
Sangram 25 March 2010)!%. The AL government employed three War
Criminal Tribunal Judges, investigators, and prosecutors who were
former benevolent and trustworthy supporters of AL political parties.
Subsequently, there is a little hope to get the proper justice in the trial
procedures of Jamaat-e Islam (Islam and Islam; Abu Rawsab, 29 May
2010). The main motion of AL government on starting trial procedures to
discourage people about getting membership in Jamaat-e Islam and

12“On 5 February 2013, protests began in Shahbag Square, Dhaka, Bangladesh
following

demands for capital punishment for Abdul Quader Mollah by the International Crimes
Tribunal of Bangladesh”

13 This newspaper’s archived has been shut down by the govt.
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undermine the popularity of the parties to the ordinary people as the
membership of Jamaat-e Islam was increasing speedily. AL was
concerned about the BJI’s future political popularity in Bangladesh.
Thousands of people are the members of these political parties compared
to AL and other political parties in Bangladesh. But the hidden blueprint
of AL did not to currency to ordinary people, the international community
and especially, Muslim worlds where BJI’s popularity and acceptability
are increasing through these three arenas especially the world community
and ordinary people stood against AL’s bad motivation for their inhuman
and cruel stands (Jalil & Rahman, 2011:3) that makes BJI in its general
appeal to the common of Bangladesh. Scholars argued that the present
war crime trial happened only for the interests of India; for example,
recently, the current government of Bangladesh has intoned and ratified
many international agreements regarding security, border, trade, and
defense against national interests of Bangladesh. It is a well-established
argument that the AL government’s stand served for the interest of India.
For example, recently, the current government of Bangladesh has signed
to borrow one billion US$ with irrational high interest to build up
development projects, including roads with india in order to upgrade
Chittagong and Mongla seaports. Bangladesh’s government was
consented to use these seaports without any payment by India.
Bangladesh has to invest this money according to the Indian
government’s suggestions which creates a complex environment for the
future of Bangladesh’s national interest, security, and sovereignty (Jalil
& Rahman, 2011: 3). Additionally, on the name war crime tribunal, the
current AL led government controlled most of the institutions,
organizations, banks, and hospitals of BJI such as the Islami Bank of
Bangladesh Limited (IBBL) and Ibni Sina Trust. Recently, Bangladesh
Bank systematically overthrown the top decision-makers of Islami Bank
and employed a new chairman and reshuffled the whole administrative
structure of Islami Bank. Now, this Bank is controlled indirectly by the
government. Some critics evaluated that it takes a long time for Awami
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League (AL) government to raise the issue of war crimes trials to
cover up their failures in many sectors of Bangladesh, such as failing to
ensure the democratic and inclusive Bangladesh. Scholars argue that the
process of war crime trials is politically motivated, and their master plan
is to destroy the opposition parties, including Bangladesh Nationalist
Party (BNP) and its allied political parties and also other most of the
Islamic political party in Bangladesh (New York Times, April 13, 2010).

Political Challenges of BJI .
Currently, in Bangladesh, BJI is facing some sort of critical

political challenges. The registration of Bangladesh Jamaat-e-Islami
(BJi)’s was banned by the High Court Division (Petition No. 630/2009)
of the Supreme Court in August 2013 (Bangladesh Election Commission,
2018). Subsequently, BJI did not appeal to the Supreme Court’s Appellate
division for the present political and societal circumstances. Considering
its rise in the 1980s and 1990s, it was generally expected that the party
would continue gaining acceptance in a society where most of the
members are Muslim and well aware of their religious identity. Some
political observers, intellectuals and party activists argue that
compromising certain religious principles for the sake of political gain
has created a ‘power-hungry’ image of the Jama’at in people’s minds and
resulted in ‘a narrow support base’ for this movement (Hossain &
Siddiquee, 2006). Examples of the success of several Islamic political
revivalist movements in various Muslim countries have also been
introduced into this discourse. Most importantly, Barrister Abdur Razzak,
a former central executive committee member of the Jama’at wrote an
article, “Islamic Movements in Different Countries and the Arab Spring”,
where he described the modern strategies adopted by Islamic movements
in several countries and especially in Tunisia, Egypt, Turkey, and India.
Justifying those strategies with different verses from the holy Quran and
message of Muhammad (PBU), Abdur Razzak called on the Jama’at’s
leaders and followers to abandon rigidity in policy making and to be more
pragmatic when dealing with public issues. After describing the recent
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progress of various Islamic movements, he has rationalized the victory of
the Muslim Brotherhood in Egypt’s national election after Arab spring as
the result of “their being very close to the general people through their
social welfare activities” (Razzak, 2012). However, last year, Abdur
Razzak resigned from the BJI by showing the cause that “the party’s
failure to apologize for its role in supporting Pakistani military 50 years
ago” even he said that the resignation was also due to the BJI’s failure to
rethink its view of the Islamic state and restructure itself to become “a
democratic principled party adhering to Islamic values operating within
the secular constitution of Bangladesh” (Bergman, 2019).

Conclusion

It is well established that “the contemporary salience of political-
religious movements across the world seems to represent a challenge, in
some places even to constitute a threat, to the project” (Asad, 1992: 3)
while Nasr (1994) asserts that “the rise of Islamic revivalism has
presented a serious challenge to conventional wisdom in the social
sciences and as a result has been the object of considerable debate and
inquiry.” Bangladesh Jama’at-e-Islami, an Islamic revivalist political
movement that embraces modern socio-religious strategies in order to
attain its primary objectives of establishing an Islamic governance
structure at a state level, focuses significantly on providing social welfare
assistance (Amin, 2016). Jama’at involvement in politics is to sustain the
Islamic values at the state level, as reflected in its calls for stronger
adherence to the prescribed principles and rules placed in the constitution.
The Bangladesh Jamaate Islami (BJI)strongly follows the constitutional
and democratic process in the light of the guidelines enacted by its
founders. It is true that the oppression and repression on Bangladesh
Jama’at-e-Islami (BJI) are vast; however, they try to work according to
the democratic political culture to establish social justice and social
welfare for the development of Bangladesh based on Islamic values.
There are so many political analysts who think that the current
government of Bangladesh has no good intention to enrich the country to
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resolute the internal and international problems and its only duty is to
finalize policies to attack, oppress and kill opposition political party
members mainly Islamists and Jama’at members, and to set up a one-party
autocratic rule (Jalil & Rahman, 2011). However, it could be argued that
the total development and socio-political maturity process of Jama’at is
not enough and successful in leading the political arena of Bangladesh,
but their consistency for legal rights, positive activities and democratic
attitudes make them one of the most popular party in the near future of
Bangladesh. While the study has given a general analysis, it provides a
basis for future research on BJI, and how BJI played a political impression
on the political culture and “political strategy” (Islam, 2019) of
Bangladesh, why Islamist might be the best option and central point to
resolve the current political vacuum in Bangladesh and how Islam, as a
“complete code of life”, may help the current political parties of
Bangladesh to develop its unique model that can “ensure the people’s
rights, freedom, sovereignty, participation, equality, and social justice”
(islam, Bingdl, & Nyadera, 2020). As it can be said that “in every context,
to find out cooperation is the best way to arrive at an unparalleled
solution” (Islam, 2020). Additionally, one can argue that the current
position of Jamaat-e-Islami in Bangladesh may decrease their political
performance in the electoral field, but it has huge impacts in the socio-
economic environment of Bangladesh. As BJI is an ideology based
organization, they may have so many controversies and critics in its
political activities, however, the socio-economic influences, by its
members are vast, which may exist in the long run on Bangladesh. Since
the last five years, the political agenda and activities of BJI are very
confined to social, organizational, economic and international base. The
political influence and the agenda related to election is partially
secondary. After one decade of political instability and chaos in
Bangladesh, it remains to be seen how long the Jamaat-e-Islami can hold
their strength in the socio-cultural, economic and political sphere in
Bangladesh.
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Introduction

With the 21st century, there is a rapid and interactive process
of change in technological, economic, political, social, and cultural
fields. However, it is clear that the requirements of this process of
change cannot be met with a management approach of the late 19th
and early 20th century. For this reason, one of the concepts and
institutions on which change movements are concentrated has
been the concept of “management.” Flexibility, differentiation,
democratization, localization, participation, pluralism, and equality
come to the fore with the transition from the industrial society to the
information society. The inability of the traditional public
administration approach to solve new problems arising from the
inability of information technologies to keep the pace with the change
and transformation created in social, economic, and political life has
created a necessary dynamic of change. The perception of the public
sector as inefficient, ineffective, too bureaucratic, insensitive,
and cumbersome in the provision of public services forced the
traditional public administration to restructure in line with new
management approaches. The concept of governance, which is
accepted as the management paradigm of the 2Ist century,
has undergone a comprehensive change in the management
approach of the 20th century.

The concept of governance has become a discourse
that constitutes one of the key agenda items in the international
arena and academia since the 1990s. Governance discourse and it’s
modeling is a political/managerial theory that is supported by
different disciplines, trends, and theories beyond the new public
management approach that left its mark in the 1980s. Unlike the concept
of bureaucratic management in the traditional sense, governance offers
a model based on synergy,
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participation, and cooperation between various actors in government with
historical and cultural integrity, that is, in determining public policies. In
particular, developments in information and communication technologies
and new economic conditions that emerged based on this direct countries
and states to a certain transformation. Now, there is a need for a multi-
stakeholder management model in which the state is insufficient as a
single actor and, therefore, involves private and civil actors. The
governance perspective presents a multi-stakeholder structure that
focuses on localism instead of centralism, federalism instead of unitary
structure, participation instead of rigid bureaucracy, openness instead of
closeness, accountability instead of hierarchy (Yildirim & Onder, 2019).

Turkish public administration reforms that started in the 1980s
have been supported by multilateral governance reforms in the 2000s. In
this paper, Turkey’s understanding that governance reforms have done in
the framework of action will be addressed by a variety of reforms
perception.

1) Governance Approach

Globalization and technological development in the world have
also affected the management approach. Despite the market-centered
perspective of the NPM approach, governance has emerged as a co-
management and civil society-centered approach. Since the early 1990s,
the NPM approach, which aims to manage the state as a business, sees
citizens as customers and ignores the public interest, has also been
criticized and new approaches have emerged (Ayhan & Onder, 2017).
Governance discourse or model is a political/managerial theory that is
supported by different disciplines, trends, and theories beyond the NPM
approach that left its mark in the 1980s. Unlike the traditional concept of
bureaucratic management, governance offers a model based on
“synergy,” “participation,” and “cooperation” between various actors in
determining public policies by having a cultural integrity with
postmodernism. On the other hand, governance emerged as a democratic
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extension of neo-liberal discourses in the 1990s of the market-oriented
principles and policies of the NPM based on organizational efficiency and
performance in the field of public administration. In this framework, the
governance model is different from the NPM, whose mentality is based
on “democratization and participation” in public administration.

There are various definitions in the literature on governance. For
Kettl, (2002): “Governance is a way of describing the links between
government and its broader environment political, social, and
administrative. It is also a way of capturing the initiatives that
governments around the world have deployed to shrink their size while
struggling to meet their citizens’ demands.” Similarly, Weiss (2016)
argued the concept of governance is the collection of the many aspects in
which individuals and organizations, public and private, administer their
common dealings. The restructuring in management approach has
evolved into a multi-stakeholder structure consisting of private sector,
civil society, international actors, and public institutions. The concept of
governance, which refers to the network of relationships (Osborne, 2006)
in mutual interactions between stakeholders or actors, brings to the
agenda the inclusion of non-governmental organizations, non-profit
organizations, private entrepreneurs, pressure groups, media and citizens
in management processes, together with central and local government
structures. Another aspect, the United Nations Development Program
(UNDP) emphasizes that “governance is a system of values, policies and
institutions that a society uses to carry out its political, economic, and
social affairs in the context of relations with the public, private, and
voluntary sector.” In this respect, governance represents the whole of
rules, practices and institutions that limit or encourage the behavior of
individuals, institutions, and companies. Based on UNDP's governance
approach, (Graham et al., 2003) summarized the basic principles for good
governance.
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Table 1: Five Principle of Good Governance

The Five Good
Governance Concepts
Principles

) Participation
[0 Consensus orientation
[0 Strategic vision
] Responsiveness
[1 Effectiveness and efficiency
[ Accountability
[J Transparency
R
[0 Rule of Law

Source: (Graham et al., 2003)

Governance has features such as enabling the management of actors and
adopting sociocultural differences, ensuring transparency in management
and answering accountability, decentralization and enhancing the
capacity of civil society in every sense. Based on all these features,
“participation, transparency, accountability, efficiency and productivity,
rule of law and strategic planning” are considered as the basic principles
of governance. The implementation of governance principles in public
administration is possible with comprehensive reform movements.
Government reforms are carried out to find solutions to problems and
adapt to dynamic changes to problems in the public sector (Onder &
Aydm, 2016). Multifaced principles of governance models will be
examined in the framework of Turkey’s Governance Reforms
movements. In Turkey, the governance reform is an important instrument
for integration with the world. Moreover, the improvement of Turkey’s
public administration and budget reforms aimed at increasing efficiency,
good governance is considered as steps taken towards that. Especially in
public administration, practices such as strategic management ensuring
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financial discipline in the budget, strategic priorities, efficiency, and
downsizing the central government and delegating authority to local
governments are essential in terms of ensuring and increasing
transparency, accountability, and efficiency in the public bureaucracy. On
the other hand, the greatest motivation of governance reforms has been
directed to against “military and administrative tutelage.” Thus, the
following section looks at the legal regulations and strategic plans
regarding governance reforms in Turkey’s analysis of the governance
principle axis.

2) Participation

One of the managerial principles taken as the basis in reform
studies in Turkish public administration is participation in administration.
Participation, which has gained an important position in the context of the
concept of governance, enables the local people to express their wishes
and needs with various organizations in local democracy perception.
Moreover, participation is a multi-faceted governance principle that
underpins democratization (Fung, 2006). There is a parallel relationship
between the increase in participation mechanisms and direct democracy
and localization. In this context, reforms related to participation in Turkey
will be discussed with various aspects.

a) Strategic Plans

One of the management practices to participate in Turkey are
“strategic planning” applications (Aydin et al., 2020; Cetinkaya & Korlu,
2012). A mechanism has been introduced for citizens to take an active
role in the preparation and implementation and supervision stages of the
strategic plans that all central or local public institutions with legal entities
are obliged to prepare and implement. According to the Law No. 5018 on
Public Financial Control and Management, it is envisaged that public
institutions and organizations will be managed with a strategic
management approach, while the contribution of all stakeholders affected
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by the relevant public services is requested during the preparation of
strategic plans.

b) City Council
“City council” or “city assembly” is an important participation
mechanism for the development of city vision, adoption of multi-partner
and multi-actor governance understanding, and citizenship awareness. In
the Turkish governance reform perspective, city councils are mentioned
as a local participation mechanism with the Municipality Law No. 5393.
According to Article No. 74 of Law, “In the day-to-day life of the town
or city, the citizens’ assembly shall endeavor to implement the following
principles:
e Development of a vision of the town or city’s future and of an
awareness of citizenship of the town or city;
e Protection of the town’s or city’s rights, laws and regulations;
sustainable development; environmental awareness;
e Social solidarity and mutual assistance; transparency;
accountability; participation and local self-government.”
The regulation 26313 on city councils of 2006 emphasizes the concepts
of 'volunteering' 'citizenry' and ‘consensus’ in parallel with Local Agenda
21. According to Regulation, city councils contribute to the creation of a
common mind in determining the strategies and action plans regarding
the city. In addition, the city council’s mechanism support is not only
participation but also civil society and sustainable development.

¢) E-government

E-government can be defined as the use of information and
communication technologies in the business and business processes of the
governments/public administration. With e-government reforms, the
government’s relations with other stakeholders, such as citizens, private
sector and non-governmental organizations are shaped by the facilities
and benefits provided by information and communication technologies
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(ICT). The aim of e-government is to have a citizen-oriented, transparent,
accountable, low-cost, and effective public administration (Fang, 2002).

E-government applications constitute a very important basis for
both the “mobile government” and “open government.” Hence, e-
government mechanisms are used as a participatory tool in providing
service flow from government to citizen (G2C), from administration to
civil society and private sector (Chun et al., 2010). Thanks to the ICT
oriented e-government reform, public services can be offered to citizens
quickly, efficiently, and effectively. Table 1 highlights the differences
between traditional government and e-government.

Table 2: Compare Traditional Government vs E-Government

Traditional Government E-government
Passive Citizen Active Customer Citizen
Paper-Based Communication Electronic Communication

Vertical/Hierarchical Horizontal/Coordinated Network
Configuration Configuration

One-Way Communication Interaction

Bureaucratic-based State Open State

E-government or “e-devlet” is one of the hot topics of the 2000s-
reform process for Turkey. Firstly, in 1998, “Kamu-Net,” the Public-Net
Supreme Council, and the Public-Net Technical Board were established
under the chairmanship of the Prime Ministry Undersecretary with the
participation of public institutions and organizations in order to overcome
the bottlenecks encountered in the evaluation, coordination, monitoring,
and financing of public computer networks. In the beginning of the 2000s,
the e-government, which was also included in the action plan of the AK
Party government, was coordinated under the State Planning
Organization (DPT). Also, with the Prime Ministry Circular No. 2003/12
published on February 27, 2003 “e-Transformation” Turkey Project's
objectives, organizational structure, and implementation principles have

269



been identified. With the Electronic Signature Law in 2004, it is aimed
to reduce the bureaucratic paperwork in the public. With the signature
law, the first steps have been taken regarding electronic certificate
providers and data privacy and similar issues.

The management of the e-government, where the outputs of
digital transformation are gathered at one point, has been drawn within
the framework of the Council of Ministers Decree No. 2006/10316; the
decision of the task and responsibility for the establishment and
management of the e-government given to the Ministry of Transport and
Infrastructure on behalf of the Presidency, and e-government technical
infrastructure would be carried out by Tiirksat. Since 2006, all public
institutions with the e-government portal www.turkiye.gov.tr, internet
access under the name address was moved to the electronic environment.

The services provided here enable the personal data exchange of all public
institutions and organizations with a common network. With the circular
about “Regulation on The Procedures and Principles for The Execution
Of E-Government Services” in 2016, it emphasized that the activities
regarding the realization of e-government projects and the provision of e-
government services are carried out within the following principles;

a) Being user-oriented and accessible,

b) Saving time and money,

¢) Ensuring cyber security,

¢) Providing uninterrupted and quality service,

d) Extending the use of information and communication
technologies,

e) Observing fundamental rights and freedoms, taking into
account the protection of personal data and the principle of privacy,

f) Complying with national and international standards for the
security of information systems.

There are applications of many public institutions and
organizations under e-government. The Central Population
Administration (MERNIS) Project is at the top of the electronic
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government projects. The MERNIS Project aims to collect the identity
information of citizens in a common database and access this information
by authorized institutions with an identification number. In addition,
social security organizations carry out some of their services online, the
Tax Offices Automation Project (VEDOP) carried out by the Ministry of
Finance, MOTOP (Transport Vehicles Tax Offices Automation Project),
TAKBIS (Land Registry and Cadastre Information System) Project,
Modernization Project of Customs Administration (GIMOP) (Cetin,
2010).

The number of users of e-government in Turkey has exceeded 45
million (Unal, 2020). For this reason, some of the public services have
become digitally available. For example, pandemic period mask
distribution and social aid were coordinated with the e-government
system.

3) Openness, Transparency, and Responsiveness

The change in public administration approach after the 2000s
brings the concepts of accountability, openness, and responsiveness to the
public agenda. Vigoda (2002) argued that “modern public administration
involves an inherent tension between better responsiveness to citizens as
clients and effective collaboration with them as partners. This tension
stems from tangible differences between the nature of responsiveness and
the essence of collaboration.” Similarly, the United Nations regarded
responsiveness as one of the important parts of democratic governance.
In this context, according to United Nation Department of Economic and
Social Affairs (UNDESA, 2015), responsive democratic government
involves responding to the actual needs of citizens efficiently and
effectively. This includes a decision to coordinate strategies, policies,
services, programs, and resources, considering the preferences of
residents, paying particular attention to local differences, and goals. There
have been several reforms related to the movement for responsiveness in
Turkey.
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The reform process has advanced at the level of legal regulations
and legislation. Turkish national legislation has enough necessary legal
instruments for preventing any kind of corruption. Various instruments
took place in different codes of conduct for public servants developed by
the regional or international organizations, which are also prescribed in
the legislation. On the other hand, new institutional structures have been
produced:

e The Law for Financial Disclosure and Combating Bribery and
Corruption (Mal Bildiriminde Bulunulmasi, Riigvet ve
Yolsuzluklarla Miicadele Kanunu) dated 1990 and numbered
3628

e The Law concerning Prohibited Activities of Former Public
Servants (Kamu Gérevierinden Ayrilanlarin Yapamayacaklar
Isler Hakkinda Kanun) dated 1981 and numbered 2531

e The Law concerning the Trials of Civil Servants and Other
Public Servants (Memurlar ve Diger Kamu Goreviilerinin
Yargilanmasi Hakkinda Kanun) dated 1999 and numbered 4483

e The Law about the Right of Access to Information (Bilgi Edinme
Hakki Kanunu) dated 2003 and numbered 4982

e The Law concerning the Foundation of the Council of Ethics for
the Public Service (Kamu Goreviileri Etik Kurulu Kurulmasi
Hakkinda Kanun) dated 2004 and numbered 5176

e Bylaw concerning the Principles of Ethical Behavior of the
Public Servants (Kamu Gérevlileri Etik Davrams Ilkeleri
Yonetmeligi) dated 2005

e The Law about the Prevention of Money Laundering
(Karaparamin Onlenmesine Dair Kanun) dated 1996 and
numbered 4208

e The Public Procurement Law (Kamu Ihale Kanunu) dated 2002
and numbered 4734 and the Public Procurement Contracts Law
(Kamu Ihale Sozlesmeleri Kanunu) dated 2002 and numbered
4735
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e The Law about Public Financial Management and Control
(Kamu Mali Yonetimi ve Kontrol Kanunu) dated 2003 and
numbered 5018

a) Laws on Right of Information Acquirement

One of the most important concepts of responsive and democratic
governance is the “right to information.” The right to information is an
extremely important tool in building a more democratic and open society,
and in the fight against corruption. Moreover, it is a fundamental right
that supports citizen participation and consequently citizen
accountability.

Law No. 4982 on the Right to Information (BEHK), which was
adopted in 2003, was enacted in 2004. It constitutes the legal basis of an
important opening towards the “transparency” of Turkish public
administration. The purpose of this law is to regulate the principles and
procedures regarding the exercise of the right of individuals to
information in accordance with the principles of equality, impartiality,
and openness, which are the requirements of democratic and transparent
management. On the other hand, the law is based on the principle that
“everyone has the right to information.”

Citizens can apply to public officials or organizations they want
to get information from and feedback about their activities, either in
written form or electronically, by petition. The “Information Assessment
Board” has been established as the authority that citizens can apply to in
the event that their applications for obtaining information are not met by
the relevant public institution regarding the Law on Information
Acquisition.

Sengiil (2004) argued that The Law on the Right to Information
represents an innovation and a gain in the direction of transparency for
the Turkish public administration system, which has made confidentiality
a tradition of administration, despite restrictions.
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b) Ombudsman Law
It is important to establish an independent and -effective
governance mechanism in the functioning of public services. All kinds of
actions and operations of the administration are possible with the
Ombudsman Institution to examine, investigate, and make suggestions in
terms of compliance with law and fairness within the understanding of
justice based on human rights.
The first initiative for the enactment of the ombudsman institution in
Turkey was at a time when the development of the EU accession process
took place in 2006. The draft law was accepted in the Parliament but was
canceled upon the lawsuit filed by the President in the Constitutional
Court. The law that establishes an ombudsman institution has been
enacted in 2012 with the “Ombudsman Institution Law” numbered 6328
(Dogan, 2017). According to the Law No. 6328 on the Ombudsman
Institution, the institution, upon the complaint about the “functioning of
the administration” does the following:
e Monitors all kinds of actions and operations, attitudes, and
behavior of the administration;
e Responsible for examining, investigating, and making
suggestions to the administration;
e Compliance with the law and fairness within the understanding
of rule of law and human rights.
In this way, the ombudsman institution in Turkey coincides with the
historical and cultural concept of governance. The Ombudsman
Institution conveys the demands of the citizens to the administrations in
the most appropriate way in terms of good governance. Ombudsmans can
be associated with governance within the framework of accountability,
transparency, and fairness. In this perspective, the Ombudsman
Institution:
¢ Increases the service quality of the administration,
e Ensures good management principles are settled,
e  Works on the development of human rights,
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e Ensures the rule of law,

e Spreads the culture of claiming rights,

e Tries to contribute to the formation of a transparent,
accountable, people-oriented administration.

¢) Definition of Ethical Rules in Public Administration

The Law on the Establishment of the Public Servants Ethics
Board Law No:5176, dated 2004, was enacted as a legal regulation
regarding the determination of the professional rules and ethical rules that
public officials should comply with in order to ensure transparency in the
public and to reduce corruption. The purpose of the law is to “determine
the establishment, duties, and working procedures and principles of the
Ethics Board for Public Servants, in order to determine and observe the
implementation of ethical behavior principles such as transparency,
impartiality, honesty, accountability, and observance of the public
interest.” In this law, the ethical rules to be followed by public officials
while performing their duties are determined. Therefore, “the Public
Servants Ethics Board” has been established in order to carry out the
necessary investigation and research upon the applications made with the
claim that these rules have been violated and to ensure the establishment
of the ethical culture in public.

4) Effectiveness: Efficiency and Performance Management

Effectiveness is a concept that measures the degree to which the
public administration achieves its objectives, specified in its strategic
plans. Effectiveness; the relationship between the planned and actual
impact of an activity; expresses the degree of goal achievement and
appropriateness. On the other hand, efficiency and effectiveness shows
the overall performance of the administration. In this perception, total
performance is formed as a result of the relationships of various factors,
such as the knowledge and skills of managers and employees, technology,
capacity, methods used, and even environmental relations. In public
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administration, effectiveness, considered as the degree to which public
services achieve goals, and efficiency concepts that show the relationship
between input supposed sources and outputs, is among the indispensable
conditions for the success of public administration reforms within the
framework of the new public management and governance perception.

a) Public Financial Management and Control Law No. 5018

(2003)

The Public Financial Management and Control Law No. 5018,
adopted in 2003, is a “versatile governance law.” 5018 regulates the basic
principles of the system by considering the structure and functioning of
Turkish financial management and control system with governance
understanding (Kesik, 2005). Moreover, this law mentions a
“participatory” and citizen-oriented management. The Public Financial
Management and Control Law No. 5018 is also defined as a “fiscal
constitution” (Onder & Meydanli, 2019). “The purpose of this Law is to
regulate the structure and functioning of the public financial management,
the preparation and implementation of the public budgets, the accounting
and reporting of all financial transactions, and financial control in line
with the politics and objectives covered in the development plans and
programs, in order to ensure accountability, transparency, and the
effective, economic, and efficient collection and utilization of public
resources.” Public Financial Management and Control Law No. 5018
focuses on;

e Improving administrative capacity,

e Fiscal transparency and financial control,

e Gaining the habit of strategic planning (Medium Term
Plans),

e Development of cooperation mechanisms between
Public-Private Sector and NGO’s,

e Regulatory and supervisory agencies,

e Efficient allocation of public resources.
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The Public Finance and Control Law of 2003 was primarily
structured to introduce efforts to enhance public authorities' efficiency.
Performance-based budgeting, which provides the execution mechanism,
is one of the core concepts of performance management. For this purpose,
agencies are required to prepare strategic plans and performance plans for
medium- and long-term periods to allow performance measurement to
meet specific objectives and annual reporting of activities—to compare
performance with strategic plans. The Municipality Law of 2005 (Law
no: 5393), as a complement to the 2003 Public Finance and Control Law,
required municipalities to determine performance criteria and monitor
their administrative performance. The Finance Ministry was authorized
to ensure that the performance criteria set out in the public agency's
strategic plans comply with their budgets. In addition to strategic planning
and budgeting based on results, Public Finance and Control Law 2003
also sought to enhance public agencies’ efficiency by creating public
internal audit units and improving external auditing. This was also an
action implemented to meet international standards and practices within
the EU.

5) Local Governance Reforms

Local administrations are one of the main administrative
structures in which governance understanding has been institutionalized.
Because local governments are the center of transparent and open
management understanding in the participation process, especially
“subsidiarity” principal axis. Thus, local governments are essential for the
effective implementation of the governance phenomenon.

Turkish Public Administration, which adopts the Weberian style,
is organized according to the principles of central administration and
decentralization. The balance between central government and local
governments is ensured by the ‘tutelage control’ of the center over the
local. In this context, Turkey has experienced a number of reform
processes in the local government's approach after 2000. Characteristic
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local government reform in Turkey was created by laws and regulations.
This situation is a result of the unitary state perception.

Forming the legal basis of local administrations, when Village
Law No. 442, Metropolitan Municipality Law No. 5216 and 6360,
Municipality Law No. 5393, and Special Provincial Administration Law
No. 5302 are examined, it is seen that the phenomenon of governance is
frequently referred to. It requires an effective public inspection, a
transparent accountable management approach, along with the provisions
of the relevant legislation, especially based on participation, from the
organizational structures and bodies of local administrations. A
management approach based on participation has been adopted in the
decisions and processes of local bodies, especially local administrators.
Within this framework, new duties and responsibilities have been
assigned to local governments. Turkey has a unitary state, it was not easy
to make local government reforms. As a result of many reform
movements, local government reform has been deemed inevitable.

The first step on the new public management of local
governments in Turkey was laid by Management Law No. 3030 of the
Metropolitan Municipality in 1984. With this law, metropolitan
municipalities were established, and their duties, powers, and
responsibilities were expressed. It also covered the principles and
procedures regarding the central administration and its relations with
other local administrations. One of the local government reforms is the
Special Provincial Administration Law dated February 22, 2005 and
numbered 5302. The purpose of the law is to regulate the establishment,
organs, management, duties, powers and responsibilities, and working
procedures and principles of the special provincial administration. In the
general justification of the law, the increase in the demands for identity
and participation in the administration, which caused the erosion of
central state structures all over the world and the strengthening of
decentralized structures, was emphasized. The law also resolved the
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dispute between the special provincial administrations and municipalities
in terms of duty and authority.

With Municipal Law No. 5393, the subsidiarity principle was
adopted, and the areas of duty of the municipalities were generalized and
expanded. As a result, administrative and financial autonomy of
municipalities came to the agenda by limiting administrative tutelage.
Moreover, some steps have been taken to strengthen participation and
local democracy with Municipality Law No. 5393. Changing the
definition of “citizenship to townsman,” establishing and functionalizing
“city councils,” ensuring voluntary “participation” in municipal services,
abolishing the “administrative tutelage” on the municipality and
establishing “audit commissions and strategic planning” can be listed
among these steps.

As Article 13 of Law No. 5393 points out, “Everyone is a
townsman of the town in which he lives. Townsmen shall be entitled to
take part in municipal decision making and services, receive information
on municipal activities and benefit from the aids distributed by the
municipal administration.” The municipality carries out the necessary
work on the development of social and cultural relations among citizens
and the protection of cultural values.

5393 aims to increase the “efficiency and productivity” of
municipalities with “five-year strategic plans, performance programs and
activity reports” to be prepared. The most comprehensive latest regulation
regarding local governments is Law No. 6360, adopted on December 11,
2012. The justification of the law is similar to the previous metropolitan
municipality laws. In order to have a transparent, effective, efficient,
citizen-oriented management approach, empowerment of the local is
advocated. In accordance with the new public administration approach,
municipalities will be authorized to use the methods of making or
operating many businesses and services in addition to granting
concessions or having some work and service done with the build-
operate-transfer (BOT) model.

279



With Law No. 6360, important changes were made in the
Metropolitan Municipality system in terms of scale, authority, and
distribution of resources. At the end of the law, the number of
metropolitan cities increased to 30. 6360 speaks to the principles of
“efficiency, citizen-oriented, accountability, participation and
transparency.” While the authority and responsibility of metropolitan
municipalities are increased with the law, the efficiency of the central
government is increased through the “Investment Monitoring and
Coordination Directorates” of the board. Also, with the law, villages were
determined as ‘mahalle’ of the district municipality.

Turkey also established on February 8, 2006, the Organization of
Development Agencies, Coordination, and Duties, which was
harmonized with the Law on these changes. In the general justification of
the Law, the starting point of the regional development plans in the world
is not only aimed at eliminating the development differences between the
regions, it is sustainable, balanced, people-oriented, flexible, competitive,
participatory, and the efforts of local actors, local potentials and
dynamics, strategic approach, learning-based practices. Among the duties
assigned to agencies are monitoring other projects carried out by the
public sector, private sector and non-governmental organizations in the
region deemed important, and developing multi-sectoral and stakeholder
cooperation. In addition, the organizational structure of the agencies is
designed to operate as an effective private sector organization with wide
participation, high technical capacity, in accordance with the
understanding of public-private partnership.

The principles of effectiveness, efficiency, and transparency are
included in almost all of the general justifications of the laws examined.
On the other hand, principles related to accountability, transparency,
balance of authority and responsibility, performance management,
strategic planning, and financial audit came to the fore in the legal
regulations.
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6) Civil Society Reforms

In the last quarter century, especially with the implementation of
the governance perception, there have been important changes in the
perspective of governmental and societal relations. These changes are
also reflected in the policies produced for society. Unlike the traditional
state administration, it is envisaged to include civil societies in the process
for an “action-oriented” and “participatory” management. Although these
organizations differ technically and qualitatively, civil societies are
effective in forming an aspect of participatory management.

The most important motivation of governance reforms is the
existence of multi-stakeholder decision-making mechanisms. There is a
direct relationship between strengthening civil society in realizing
governance reform (Onder et al., 2019). “Strong governance can be
possible with strong civil society.”

Turkish society traditionally has a civil society culture. Civil
society has maintained its existence as an important “domain” since the
Ottoman period. However, the participation of civil society mechanisms
in the “decision-making process is weak.” Moreover, civil society
organizations have been weakened especially with military coups. After
two big earthquakes in [zmit and Diizce (1999), the image of civil society
and state-civil society relations was radically changed. The rapid and
effective action of non-governmental organizations in aid activities after
the earthquake made a very positive contribution to the image of civil
society. The state's inability to provide a quick solution in a crisis situation
caused the widespread understanding that non-governmental
organizations and a participatory political culture are necessary for
effective solutions to the problems faced by Turkish society (Akcesme,
2013). After the 2000s, Turkey experienced significant transformations
related to civil society organizations (CSO). While one of the reforms
related to demilitarization was shaped on reducing society and
“administrative tutelage and military tutelage,” the other focused on
strengthening civil areas. CSOs, which have an important role in the
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development of an effective citizen type, especially in terms of
participatory democracy, can influence public policies by transferring
many different opinions, thoughts, and activities to the political arena.
After the 2000s, civil society stakeholders took a decision to form and
support the strategic planning mechanism. It is seen that CSOs, which
have seen a high increase in their qualifications and effectiveness in
recent years, play the role of mediators between the state and society on
the one hand, and mediate changes in public policies and society on the
other. In the 11th Development Plan published in 2018, the role of non-
governmental organizations in the development process is emphasized.
According to the program, in order to improve the institutional structure
of CSOs, it is necessary to provide the necessary trainings to increase both
their institutional capacities and professional qualifications, and to meet
NGOs with new opportunities and technologies in education.
Additionally, bridges were built between civil society dialogues and the
public and civil society. According to Ayhan (2020): “In Turkish
legislation, there is no single legal definition of CSOs. Instead, there are
different legal definitions for each type of CSOs. These CSOs are subject
to supervision by different public institutions, but they have similar
features in practice, despite the fact that they are different in size, number
and activity areas.”

Changes made to the Law on Associations in Turkey have been
an important development in terms of participation in civil society. These
changes have been one of the main factors in the development of relations
between CSOs and the state by facilitating the work of associations.
Democratic organization has developed positively. As a result, it has
become easier to establish and operate associations, ask the opinion of
civil society in terms of democratic participation, ask for representatives,
start connections between Public Institutions and CSOs, take the concept
of the associations desk from the police. Therefore, Association Law
changes have provided a “civil” structure with the Directorate of
Associations.
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Governance Principle

Participation

Responsiveness

Openness & Transparency

Efficiency and Effectiveness

Strategic Vision & Planning

Reforms

e City Council Enactment

e Municipality Law No. 5393

e E- Government Reforms

e Establishment of the Presidential
Communication Center (CIMER)

e Law on Right to Information No. 4982

e Public Financial Management and
Control Law No. 5018

e Establishment of the Ombudsman
Institution

e Law on Declaration of Property and
Fight with Bribe and Corruption No.3
628

e  Public Financial Management and
Control Law No. 5018

e Law Related to The Establishment
Council of Ethics for Public Service and
Making Modifications on Corruption
No. 5176

e Action Plan for the Development of
Effective Management and Increasing
Transparency in the Public Sector in
Turkey

e Public Financial Management and
Control Law No. 5018

e Draft Law No. 5227 on Fundamental
Principles and Restructuring of Public
Administration

e Regulatory Impact Analysis (DEA)
legislation

e Five-Year Development Plan

e Creating performance programmer

e Internal Control Program me

e Performance Information System

e Vision Documents
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o Establishment of Strategy Development
Boards in Ministries

e Municipality Law No. 5393

e Law on Special Provincial
Decentralization Administration No.5302

e Metropolitan Municipality Law No.
6360

e Local Agenda 21
e Law on Associations No. 5253
e Regulation to reduce military and

Civil Societ .. .
y administrative tutelage

e Stakeholder Analysis Reports
Source: (Onder and Uzun, 2020)

Conclusion

The paradigm of governance has transformed public
administration. Governments have gained a more comprehensive outlook,
become more democratic, respectful of human rights, and had multi-
participant management mechanisms with governance reforms. However,
there is a multi-layered and linked movement for reforms. The philosophy
is also reflected in e-government reforms, coverings all governance
principles from participation to financial transparency. Likewise, reforms
against “military or administrative tutelage” open the doors to
democratization and multi-stakeholder participation.

In this context, Turkey has shaped several reform efforts since the
1980s. The efforts of integration with the global world and technological
developments were positive effects of the reform process in Turkey.
Hence, the 2000s-reform process included more ICT-based, participatory
mechanisms, and principles of openness. Turkey has made significant
legal regulations, such as the Public Financial Management and Control
Law No. 5018 or Municipality Law No. 5393 or Law on Right to
Information No. 4982 or Law on Declaration of Property and Fight with
Bribe and Corruption No. 3628 for governance reform. In light of these
legal regulations, new reform area/movements and legal arrangements
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have emerged. On the other hand, strategic plans and long-term plans are
essential parts of Turkey’s governance reform.

All in all, the reforming process is like climbing a mountain with
a beautiful view. The beauty of the scenery is fascinating, but getting out
takes a lot of effort. Therefore, it should not be forgotten that reform
processes require great patience and effort. Turkey’s reforms still have
shortcomings in many areas. However, there are valuable lessons in
Turkey’s reform adventure. Ummah countries can perform their proper
governance reforms by analyzing the strengths and weaknesses of
Turkey’s reform process. Thus, governance reforms in the Ummah
countries will increase the dialogue between the Muslims and the
teachings of Islam.
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16. Populist Leaders and Authoritarianism in Pakistan

Dr. Zahid Shahab Ahmed
Deakin University, Melbourne, Australia

Introduction

While there is no shortage of literature separately on Bhutto and
Khan’s populism, there is no comparative analysis available of the two
leaders, especially with reference to their populist narrative. Studies that
share the focus of the proposed research have revolved around challenges
to democratization in Pakistan. Imran Khan’s government in Pakistan has
been criticized for being too close to the military (Afzal, 2019a; A. Shah,
2019). The military has sustained its influence in Pakistani politics with
long periods of military rule that have contributed to the deterioration of
political institutions, undermining democracy (Ganguly, 2008). A
comprehensive study reports that Pakistani “political leaders continue to
reveal [a] lack of commitment to the principles of democracy” (Shafqat,
1998, p. 295). Many scholars note that Islam has been integral to the
political development of Pakistan, a factor that impacts Imran Khan’s
political imagination (Fatima, 2013). It has been noted that Imran Khan
“rose to power on a classic populist platform” by presenting his party as
the non-corrupt alternative to Pakistan’s two biggest political parties of
that time, namely the Pakistan Muslim League-Nawaz (PML-N) and the
Pakistan People’s Party (PPP) (Afzal, 2019a, p. 1). With anti-Western and
pro-Taliban rhetoric, Khan’s populism has been labelled as both left wing
and right. For example, his pro-poor social welfare policies draw from the
left, so too does his foreign policy, aiming to reduce dependence on the
West through a “leftist brand of nationalism” (Afzal, 2019a, p. 1). Based
on an assessment of the 2018 elections that brought Khan into power in
Pakistan, Shah describes Pakistan as having a “pseudo democratic facade
covering the reality of continued military tutelage” (2019, p. 128).
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After Pakistan’s disintegration in 1971, Bhutto began promoting
Islamic socialism through anti-Western rhetoric. Jafferlot rightly
describes Bhutto “as less a democrat than a populist, more an
authoritarian than a parliamentarian, more centralizer than a federalist,
and as much a socialist as a product of his social background” (2015, 10).
After placing restrictions on the media, Bhutto denied Pakistan free and
fair elections in 1977—preparing the ground unwittingly for another
military coup d'état in July 1977. Similarly, Khan has used anti-Western
rhetoric to promote his party and the idea of a corruption-free Pakistan,
based on an idealised model of the first Islamic State of Madinah under
Prophet Muhammad. Yet, Khan has been criticised for making U-turns
on his promises and attacking opposition parties, as well as the media and
human rights activists, under the guise of accountability (Siddiqui, 2019).

Besides similarities between their populist discourse that will be
analysed in this paper with a focus on anti-Western and anti-India
discourse, it is important to highlight how similar Imran Khan is in terms
of his personality and political background to Zulfigar Ali Bhutto. While
Bhutto belonged to a feudal family, Khan like Bhutto also studied at the
University of Oxford. In their earlier political careers, both collaborated
with military dictators. Bhutto was Pakistan’s Minister of Foreign Affairs
under the military regimes of Ayub Khan during 1963-66 and Yahya
Khan until 1977. Similarly, Khan supported Pervez Musharraf’s coup and
supported him during the 2002 referendum. Such similarities demand a
proper investigation to compare their populist narrative.

Anti-Westernism rhetoric

One key aspect of Imran Khan’s populism was antagonism
towards the global powers and the West, especially the US. Bhutto’s
displeasure of the West/America was linked to the developments leading
up to the disintegration of Pakistan in 1971. Then Pakistan faced an
embarrassing defeat at the hands of India, but what was more shocking
for Bhutto was the fact that Pakistan’s security alliances with the West,
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such as the Southeast Asian Treaty Organization (SEATO), proved
useless in terms of Pakistan’s security. He withdrew Pakistan’s
membership of SEATO in 1973.! Faced with anti-government protests at
home, Bhutto upscaled his anti-American rhetoric by delivering an anti-
US speech to Pakistan’s parliament in 1977. In the speech, he blamed the
United States for conspiring against him government through
demonstrations (Kugelman, 2013).2

After parting ways with the West, Bhutto looked towards the
ummah for achieving Pakistan’s national interests, i.e., economic
development and security. This naturally revived Pakistan’s interest in
pan-Islamism. Bhutto’s vision was to double down on pan-Islamism
through close relations with Muslim countries. In pursuit of that agenda,
he visited Afghanistan, Algeria, Egypt, Iran, Libya, Morocco, Syria,
Tunisia, and Turkey in January 1972 (Rizvi, 1993, p. 74). Bhutto’s pan-
Islamic foreign policy aimed to reduce economic dependence on the US
by gaining financial support from rich Muslim countries (Delvoie, 1995).
He was successful, strengthening relations with key Muslim states by also
organizing the second OIC summit in 1974 in Lahore at which Colonel
Gadhafi called Pakistan “the citadel of Islam in Asia” (Bhutto, 2010, p.
111). This event helped Pakistan achieve a moral valence among Muslim
majority countries.

Like Bhutto’s populism that took an anti-imperialist guise, Imran
Khan consistently emphasized an anti-imperialist discourse in his
speeches and statements. Pakistan, according to Khan, has always been
subservient to foreigners: first the British and then the Americans. At the
heart of Khan’s rhetoric is an emphasis on Pakistan’s sovereignty— the
idea that Pakistan should be an independent nation unaffected by foreign
influence (Aslam, 2015, p. 79). It is within this context that his anti-U.S.

! The Central Treaty Organization was disbanded following the Islamic Revolution of Iran
in 1979.

2 The Bhutto government faced demonstrations from a coalition of nine political parties
who accused Bhutto of fraud in the March 7 elections.
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discourse emerged. Khan referred to the U.S. War on Terror as “the most
insane and immoral war of all time” (Jeffries, 2011). He likened the “War
on Terror” to American involvement in Vietnam, both of which led to the
failure of the U.S. army in two parts of the world (Jeffries, 2011). This
brings Khan closer to Bhutto, who regarded the Vietnamese resistance
against the US army as a heroic victory. United States foreign policy in
the contemporary era, according to Khan, represents an “era of neo-
colonialism”—an era “in which Pakistan’s people seem destined to suffer
as much as, if not more than, they did during British colonial rule”
(Jeffries, 2011). He has called for “the end of American hegemony”
(Judah, 2018). Khan’s anti-US rhetoric reached its climax when he stated,
“We will not allow the United States to conduct its drone attacks in
Pakistan. If the United States continues its attacks, then we will shoot
down their drones and we will protest in the United Nations” (Aslam,
2015, p. 87). Khan used his anti-American discourse to gain legitimacy
in the eyes of Pakistanis since “anti-American rhetoric has long been a
populist vote winner” in Pakistan, as a journalist noted (Campbell, 2018).

As a populist leader, Khan often linked his anti-American
discourse to his criticisms of former Pakistani political leaders. Khan
indeed used his anti-American discourse to increase his legitimacy
through delegitimizing former political leaders of Pakistan. His discourse
coheres well with the general discourse of populism that is centred on
“enmity and distrust towards political elites.” He referred to former
presidents of Pakistan, especially Pervez Musharraf and Asif Zardari as
“American stooges” (Aslam, 2015, p. 79). As noted by Aslam, “A
consistent theme in Khan’s political rhetoric is that current Pakistani
leaders have brought shame to the country’s name by not taking a stance
against the use of drones by the United States” (Aslam, 2015, p. 79). For
Imran Khan, a “puppet government” in Pakistan received US aid which,
in turn, destroyed the country. In Pakistan, according to Khan, the army
killed “our own people with American money. We have to separate from
the US” (Jeffries, 2011). Therefore, Khan’s populist discourse was not
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only directed at US foreign policy with regards to the Middle East, but
also at successive Pakistani governments for entrapping their country in
a “dismal cycle” of mass death by supporting the War on Terror in return
for US financial aid (Jeffries, 2011). Khan has benefited from the anger
of Pakistan’s population at such grandstanding against an unpopular
United States’ policy of the War on Terror. To enjoy broader public
support, Khan promised to pull Pakistan out of the War on Terror:

“According to the government economic survey in Pakistan,
$70bn has been lost to the economy because of this war.
Total aid has been barely $20bn. Aid has gone to the ruling
elite, while the people have lost $70bn. We have lost 35,000
lives and as many maimed— and then to be said to be
complicit. The shame of it!” (Jeffries, 2011)

Within Khan’s anti-Western rhetoric has been a focus on
Islamophobia and how the West, for example, does not understand Islam
and how that leads to Islamophobia in the West. As the prime minister of
Pakistan, Khan used the stage of the United Nations General Assembly in
2019 to talk about these issues: “Millions of Muslims are living in the US
and European countries as minorities. Islamophobia, since 9/11, has
grown at an alarming pace. Human communities are supposed to live
together with understanding among each other. But Islamophobia is
creating a division” (Gulf News, 2019). He has repeatedly spoken about
oppressed Muslims of Jammu and Kashmir and Palestine. The Khan
government has compared the Modi government’s measures in Jammu
and Kashmir to the Israeli brutalities against the Palestinians (TRT World,
2019). While Khan has spoken for the ummabh, including Muslims in
majority-Muslim and other states, it has come as a surprise that he has
completely avoided the issue of Uighur Muslims of Xinjiang, China. In a
TV interview, Khan was caught off guard on the issue of Uighur Muslims
in China. In response to a question on the detention of two million
Muslims in Xinjiang, Khan replied by saying, “Frankly, I don’t know
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much about that” (Westcott, 2019). This reaction from Pakistan is not
surprising, considering China has promised to invest $62 billion in
Pakistan under the China-Pakistan Economic Corridor. It is, however,
another comprise that Khan has made for his survival, by going to another
extreme of applauding China’s poverty alleviation program to draw
lessons for Pakistan (Xinhua News, 2019). Such a compromise has made
him a clear target of criticism in the West. In a Wall Street Journal article,
Dhume argued:

Imran Khan’s foreign-policy agenda carries a contradiction
at its heart. Mr. Khan seeks to project himself as a global
defender of Islam, but he wouldn’t utter a peer about one of
the most egregious persecutions of Muslims: China’s
repression of Xinjiang’s Uighur and its project to Sinicize
Islam (Dhume, 2019).

Aligned to the party’s anti-Western/American agenda was the
promise to the masses that it would not beg the IMF for loans. The
realities of running the government, however, were tougher than
expected, especially the financial situation of Pakistan. This forced the
Khan government to return to the IMF for more loans to address the
emergent challenge of a balance of payments. As it was reported in
Telegraph, “Mr. Khan appeared to have bowed to IMF demands for
sweeping reforms to the economy, despite only months ago saying he
refused to bend to the lender” (Farmer, 2019a). This has been a serious
blow to his populism that had clear anti-Western/American rhetoric. The
country’s poor economy pushed him towards a compromise in the shape
of a bailout package worth $6 billion from the IMF, which is dominated
by the US (Landler, 2009).

Another key ingredient of Khan’s populist rhetoric was to tax the
rich to give concessions to the lower classes, and the IMF deal has
basically meant more taxes for whomever pays tax. A South Asia expert,
Michael Kugelman argued, “The IMF package will make it quite tough
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for Khan to achieve his economic promises and therefore undercut the
populist image that he has sought to showcase to the electorate” (Janjua,
2019). The government is under pressure from the IMF to achieve a new
target PKR 5,100 tax revenue for the fiscal year 2020-21. Also, the IMF
deal has been blamed for a sudden hike in the interest rate to 12.5 percent
(Bokhari, 2019). The IMF-led economic reforms have already led to the
masses’ discontentment with the government that continues to increase
taxes. What these tax reforms have shown again is that the rich get away
with it by finding ways to get tax exemptions. This has traditionally
widened the rich-poor gap in Pakistan (Tavernise, 2010). The situation
under Imran Khan, following the IMF loan, is not any different from
before, as the middle-class is mainly paying the price of taxation reforms
(S. Shah, 2019). Also, local businesses have demonstrated against
increased sales taxes as part of the IMF deal (Shams, 2019).

Authoritarianism

Bhutto emerged as Pakistan’s first populist leader after two long
military dictatorships. He has been described by many words—brilliant,
arrogant, autocratic, opportunist and authoritarian (S. Zafar, 2014). By the
end of his political career, Bhutto had shown clear signs of becoming an
authoritarian ruler. Jafferlot has described him as “more an authoritarian
than a parliamentarian” (2015, 10). Bhutto had gradually changed during
his term as the prime minister of Pakistan because his initial efforts were
focused on negotiating the Simla Agreement of 1972 with India. After
this initial phase, as Zaidi (2017) argues, in 1974 Bhutto emerged as a
different leader, “one who discards his radical allies and moves towards
his landed and feudal base, making him authoritarian and dictatorial,
abandoning the social group that had been responsible for his phenomenal
rise.”

Often, examples are cited of Bhutto’s growing authoritarianism
in the way his government had hardly dealt with editors and publishers of
newspapers critical of his policies, for example the editors of Dawn and
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Jasarat were arrested. His government also had Khan Abdul Wali Khan,
of the National Awami Party, (Bhutto’s main contender in Peshawar)
banned. Zaidi (2017) further argues that “Bhutto’s authoritarianism was
central both to his achievements as well as to his downfall.” His
authoritarianism played a role in his survival but also his demise as he
was hanged by the General Zia-ul-Haq regime on murder charges.

A recent case is of the Imran Khan government confronting the
judiciary on behalf of the military—seen to be behind Khan’s success in
the last election. A federal minister criticized the judiciary over the death
sentence awarded to former Army chief and president General Pervez
Musharraf in a treason case (Afzal, 2019b). Fawad Chaudhry, a federal
minister, said, “You pushed the institution [army] against the wall. It is
an honor-based institution. If you keep doing this, won’t they react?”
(Qayum & Haider, 2019). Clearly, it was a direct threat to the judiciary.
In another case, the Supreme Court of Pakistan blocked the extension of
the current army chief for which the approval was granted by the
government/Imran Khan (Farmer, 2019b). Imran Khan has directly been
making comments in public about not trusting the judiciary. The chief
justice of Pakistan replied, “I do not want to comment on the particular
case [of Nawaz Sharif], which the prime minister had referred to, but he
[PM] will be aware that he himself gave [Nawaz] permission to go
abroad. That’s why he should refrain from making such statements. No
one is perfect. We are changing. Don’t compare us with the judiciary
which had existed before 2009” (Mali, 2019).

Seeking more authority, Khan has been frustrated by the 18th
constitutional amendment that has given more autonomy to the
provinces. As his government does not have a majority in Sindh and
Balochistan, it cannot do much at the federal level. He expressed his
frustration by saying that the 18th Constitutional Amendment has turned
chief ministers into “dictators” because they have not transferred powers
to the local government levels (Ayub, 2020). While the Khan
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government has shown an interest in reviewing/revising the amendment,
it is unclear how it will achieve this goal.

Khan’s rise to power as a populist was attributed to the media’s
coverage of his sit-in. Many private TV channels provided live coverage
to PTI dharna in 2014. It has therefore been shocking for many to see
how his government has been curtailing media freedom. Through
various restrictions, such as censorship, the government has shown that
it is against any criticism of its policies and actions. Some have blamed
the government’s alliance with the military for strict actions against
some prominent journalists, such as Syed Talat Hussain, and TV
channels like Geo News for a total blackout of any news that criticizes
the military or the government. The PTI government, through the
Pakistan Electronic Media Regulatory Authority (PEMRA), had also
issued a directive for TV news to stop them from sharing their personal
views, which was declared a punishable offence with a possible fine of
PKR10 million (Ellis-Petersen & Baloch, 2019). The government,
however, could not implement it because of the pressure from the local
journalists. PEMRA and NAB are also blamed for following the
government’s agenda in targeting certain media houses—for example,
the head of Jang Group is in a NAB prison on corruption charges. Still,
the government claims that it believes in free media and Imran Khan
also said in Washington, “The Pakistan media, in my opinion, is even
freer than the British media. It is not just free but sometimes out of
control” (Outlook India, 2019).

So, what his government is trying to do is control the media.
The government aims to control all forms of the media, including print,
electronic, and social, through the newly formed Pakistan Media
Regulatory Authority. The prominent journalist associations have also
criticized the establishment of a new body which they believe would be
like the Press and Publications Ordinance under the military rule of
Ayub Khan (I. Zafar, 2019). As the Khan government has also been
criticized on the social media, it approved a bill in February 2020, ‘the
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Citizens Protection (Against Online Harm) Rules 2020,” to control
social media, which many believe can be used to “stifle dissent and free
speech.” The language is ambiguous, as the new social media
restrictions aim to also prevent live streaming of content on “terrorism,
extremism, hate speech, defamation, fake news, incitement to violence
and national security” (Al Jazeera, 2020). Local journalists and human
rights groups are criticizing such reforms. A journalist based in
Islamabad argued that the international community needs to “force
Pakistan’s hybrid civil-military regime to stop this continued crushing
of normal free speech in the country” (Rehman, 2020).

Like the case of the restrictions of the media under the Imran
Khan government, the restrictions on civil society, e.g., NGOs, are
blamed on the military’s influence. Many such curbs on civil society,
including both local and international NGOs, were implemented
following the Osama bin Laden operation in Pakistan, in which the local
intelligence believes the Save the Children had provided intelligence to
the US. In 2015, Pakistan had shut down the Save the Children office
and then expanded its restrictions on civil society organizations (Boone,
2015). Since then, there are new regulations and security checks which
have already forced several international organizations to shut down
their operations in Pakistan. Under the Khan government, such
measures have just expanded, as a notice was issued to 18 international
organizations, including ActionAid in October 2018 to leave Pakistan.
The Ministry of Interior of Pakistan has given one reason for its actions
against prominent international NGOs that they posed a threat to
national security and were “anti-state agents” (Asad & Khattak, 2018).
Another case is that of the government expanding such restrictions to
target members of the Pashtun Tahafuz Movement (PTM)—a civil
society movement critical of the army’s role in the “War on Terror.” A
case was lodged by the Federal Investigation Authority against a
prominent member from a local NGO ‘Aware Girls,” Gulalai Ismail, for
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allegedly receiving millions from India and that her organization was
involved in suspicious activities (The News, 2019).

Conclusion

This study aimed to compare the two populist leaders by
examining their populist narratives. The contexts were very similar under
which the two leaders emerged, as there was a heightened anti-
Westernism in Pakistan. While Bhutto used anti-Americanism to also
counter domestic opposition to his government’s alleged fraud in the 1977
elections, Khan has accused the erstwhile governments of embarrassing
Pakistan by partnering with the US “War on Terror.” Khan has also been
against the US drone strikes in the country. As depicted in this paper, this
anti-Americanism of Bhutto and Khan was similar and linked to the
masses’ grievances against the US. Another element is how the two
leaders used anti-India sentiments in their favour. Bhutto did not attack
the opposition parties/leaders as the friends of India. A key similarity was
seen in terms of Bhutto’s authoritarianism, through which his government
had targeted the media and opposition parties. Similarly, Khan’s
government has introduced new media laws and increased media
censorship and targeted other institutions, especially civil society.
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Introduction

The Arab Spring started with mass demonstrations in 2011
within the MENA region. As a result of these events, many radical
changes happened in countries with repressive regimes in the region. For
instance, the ruling regimes were overthrown in Tunisia, Egypt, and
Libya, while constitutional reform became inevitable in Jordan and
Morocco. On the other hand, civil wars have started in Syria and
Yemen. Proponents of the Arab Spring considered these mass
demonstrations as an opportunity to reconstruct Arab societies on the
basis of democracy. For instance, Joffe (2011) called these
demonstrations a “fourth wave of democratization” building on
Samuel Huntington’s explanations of democratic waves. Similarly,
Engin (2011) called it a “fifth wave of democratization”
happening particularly in the Middle East Region. After Ben Ali’s
and Hosni Mubarak’s regimes collapsed, Hounshell (2011)
questioned the future of other authoritarian regimes by asking “Who
is next?” On the contrary, skeptics argued that these demonstrations
did not contribute to democratization in the region, they rather caused
political destabilization and chaos. Rosiny and Richter (2016) argued
that calling the Arab Spring a “wave of democratization” was
exogenous wishful, because demonstrations produced only very
few demonstrators who demanded a transition to democracy. Likewise,
Jones (2012) stressed on the necessity to take a cautious approach about
the results of the Arab Spring, because previous uprisings in the regions,
namely Lebanon in 2005 and Tehran in 2009, resulted in little or short-
lived systematic change in the governing
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regimes. However, he claimed that “in both Egypt and Tunisia, we have
seen changes of the top echelons of the governing regimes, but we have
not yet seen fundamental regime change...we must recognize that no one
really know where it is [the Arab Spring] going” (Jones, 2012: 448-449).

This paper evaluates the outcomes of the Arab Spring in terms of
the development of civil society in Morocco. This emphasis provides
evidence as to whether the Arab Spring resulted in positive or negative
changes in the country. In general, there have been impactful reforms in
Morocco during the Arab Spring. Although, demonstrations were ‘less
intense’ in Morocco in comparison to other countries where regime
change or civil wars prevailed (Salih, 2013). During the Arab Spring, one
of the civil society movements, namely the ‘February 20 Movement,’
played a very significant role by gathering Moroccans together and
demanding radical changes in terms of political, constitutional, and
judicial reforms. After these events, King Mohamed VI announced
constitutional reforms, consequently, transforming the political regime
into a Constitutional Monarchy by a new constitution on June 17, 2011.
This was a significant reform that created a new base for democratic
transition. In addition, this reform has resulted in other positive
developments such as the officialization of the Amazigh language,
defining the prime minister as the head of government and the council of
government, with power to dissolve the parliament, and promoting gender
equality institutionally. These reforms have also contributed to the
development of governance approach in Morocco, because CSOs were
described as an actor with dynamic(s) of change by Article 12 of the new
Constitution. These constitutional reforms enlarged the social space for
CSOs’ participation. Especially, CSOs like human rights associations,
women’s rights groups, Amazigh movements, and labor unions increased
their activities in terms of supporting people’s demands in terms of
decision-making.

Based on the positive developments for civil society with
constitutional reforms during the Arab Spring, this study seeks
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xplanations for the question: “What is the impact of the Arab Spring on
the development of CSOs in Morocco?”. To answer this question, this
paper is divided into three main themes: We firstly look into the situation
of the MENA region in the wake of the Arab uprisings. Secondly, we
provide a recent discussion on the possibility of civil society in the
Muslim world. Thirdly, we scrutinize the impact of the Arab Spring on
the development of civil society in Morocco, and for this purpose, we
discuss the political culture and historical evidence of civil society, and
the recent legislation and reforms related to civil society, taking note of
Moroccan citizens’ perceptions about CSOs building on a European
Union funded project on Democracy Building. Lastly, we provide a
summary, findings, discussion, and recommendations for decision-
makers and future researchers in the area of civil society.

1. The Arab Spring in the MENA Region

The Arab Spring refers to a series of mass protests taking place
in the MENA starting from 2010 (Mushtaq and Afzal, 2017; Salih, 2013).
This event was described as the “biggest transformation of the Middle
East since decolonization” (Agdemir, 2016: 223), and a “wave that has
shaken the Arab world” (Farazmand, 2011: 10). The first prominent
attempt leading to the uprisings occurred on December 17, 2010, when
Mohamed Bouazizi, a Tunisian street vendor, set himself on fire— as an
act of protest against public authority (Salih, 2013; Farazmand, 2011).
Subsequently, Tunisians have responded by collective protests known as
the “Jasmine Revolution,” and within a month, the regime of Ben Ali
collapsed (Idris, 2016). In fact, the main slogan of these protests was to
bring down the regimes (Mushtaq and Afzal, 2017; Salih, 2013). It is
argued that these protests engendered a ‘domino effect’ considering their
geopolitical implications on the Arab region. As far as these protests were
concerned, the public demands called for regime change, democratic
reforms, social justice, freedoms, and participation in the political
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process. The protests spread to other countries in the region with uneven
impact on political regimes and trajectory.

Hess (2013: 254-255) stated that the protests in Tunisia were very
intense, and this resulted in regime destabilization, dismissal of the long-
standing autocrat Ben Ali from power, who was sent into exile. Later on,
the protests in Tunisia spread to countries in the MENA region, namely,
Egypt, Libya, Syria, Yemen, and Bahrain. For instance, Hosni Mubarak’s
regime collapsed within months after protests. Recently, the protests in
Syria generated a civil war, remaining unstable to this date. The factors
leading to the uprisings can be summarized as the following:

A. Socio-economic Factors: Many scholars claim that i)
economic performance, ii) educated, angry, and unemployed young
people, iii) socio-economic inequalities, iv) corruption, v) information
and communication technologies (ICT) access fueled demands for
change. Firstly, Huntington (1991) argued that maintaining political
power depends on economic performance in authoritarian countries
where they lack democratic process. Similarly, in their empirical analysis,
Przeworski and Limongi (1997: 159-160) found that authoritarian
countries with high per capita income are more likely to sustain ruling
regimes. In other words, authoritarian countries with low economic
performance are more likely to collapse. Secondly, in the MENA region,
there is a high percentage of educated people under the age of 30, and a
high percentage of youth unemployment due to lack of job opportunities
(Knickmeyer, 2011). Thirdly, as Hess (2013: 258) contended, socio-
economic inequalities in Tunisia and Egypt caused poverty of many
people, mainly unemployed youth and working class, who demonstrated
in mass protests, not only during the Arab Spring but prior to this event—
like the protests in Egypt due to the cut of social services in 2004.
Fourthly, corruption remains a main factor behind demonstrations in the
MENA region. Levey (2011) stated that official corruption ranging from
money laundering to drug trafficking resulted in the collapse of the Ben
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Ali and Mubarak regimes in Tunisia and Egypt. Finally, large-scale
protests and collective action was possible by social media, cell phones,
and satellites (e.g., Al Jazeera) which were not previously accessible
(Ardig, 2012: 19).

B. Political Factors: These factors were a driving force during
the Arab Spring demonstrations: i) domestic security forces, ii) regime’s
control over the economy, iii) single party state, iv) influence of Western
powers. Firstly, Levitsky and Way (2010: 57) argued that domestic
security forces are essential for “coercive capacity” at regimes’ hands to
“prevent or crack down on opposition protests.” Although Arab countries
have strong domestic internal security forces, young people were able to
overcome coercion through social media tools such as Facebook and
Twitter to express anti-regime opinions and organize demonstrations.
Secondly, due to the regime’s control over the economy and inequality in
the distribution of economic resources, supporters of the regime are
mostly rewarded while opponents are left to starvation in authoritarian
countries (Way, 2008: 64-65). As Fukuyama (2011) and Goldstone
(2011) stressed, single party regimes in authoritarian states like Egypt and
Tunisia made these regimes vulnerable, and resulted in the regime’s
collapse eventually. Especially, nepotism and oppression have been
systematically used to instill division and the authority of political elites.
Additionally, most Arab states were led by a one-party system as the
ruling party in the post-independence period, leaving no space for free
and fair elections based on people’s choice, and ruling people with an iron
fist (Ardig, 2012: 16); while opposition parties—including religious
movements—were marginalized from the political scene, arguing that
they constitute a ‘threat to domestic stability.” Therefore, the ‘bargain’
between political elites and the people failed as a consequence of rising
inequalities, and regimes’ legitimacy and consolidation of power
jeopardized. Finally, although most Arab countries were formed as a
result of wars of independence, the political leaders depended on Western
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countries for support. The austerity measures of the structural adjustment
programs demonstrated that these regimes failed to carry out people’s
demands on democratization and reforms.

As the discussions go, both the nature and scale of the popular
mobilization challenged the regimes’ effective response to cease the
protests (Idris, 2016). These events demonstrated that people have
become vocal about their demands by means of demonstrations
(Farazmand, 2011), and their proactive comeback to the political scene
(Salih, 2013).

2. Recent Debates on The Possibility of Civil Society in the Muslim
World
In the Western world, civil society is mainly considered an

independent social space where individuals enjoy their rights and liberties
without state intervention, because the role of the state is limited by
constitutions under the rule of law. Mardin (1995: 279) stated that civil
society became a structural dimension in Western countries after “legally
legitimated protection,” “city governments,” ‘“concept of law,”
“limitation of the power of rulers,” and “rule of law” was accepted during
the development of medieval towns. On the other hand, these concepts
cannot be a dream or historical aspiration in the Muslim world due to
political obligations described in the Qur’an, Qur’anic verisimilitude of
the Qur’an’s commentators, and the aegis of a Prince (Mardin, 1995:
285). For instance, the charismatic authority of the Prince (the leader) is
significant in Muslim societies and cannot be questioned by the people,
but the authority of the rulers in Western societies is limited to protect
individual rights and liberties. In addition, Mardin (1995: 286) contended
that ““...compassion, respect for the individual as an emanation from one
of the divine attributes, and respect for justice seen as the harmonizing of
rival claims were elements of Islam... ‘freedom’ was not.” Saribay (2001:
198-199) also argued that state limitation and interference to the society
is important for the emergence of civil society in Western societies,
nonetheless ethical unification and oneness (fawhid) of the state and

311



society cannot be questioned or limited in Muslim countries, because
separation of society into different groups is considered almost sinful or
evil against the unity of the “ummah’.

There are two camps on the rise of civil society in the Muslim
world. Opponents argue that civil society has not been embedded in
Muslim societies, while proponents support the idea that civil society is
necessary for the ideal society in Islamic thought (Duman and Barut,
2015: 875; Onder, 2011; Saribay, 2001: 197). Gellner (1994), for
instance, stated that a lack of secularism and dominance of religious and
tribal groups hindered the emergence of civil society in Muslim world.
Similarly, Sariolghalam (1998: 79-81) argued that one-dimensional
religious doctrine based on ethereal teaching and culture, conformist
attitude of people among the state, and negative stance against
cooperation and teamwork between free individuals who form
autonomous organizations are significant constraints against the
emergence of civil society in Muslim world. Based on these analyses,
these thinkers have argued that civil society is mainly based on limitation
of state power, and protection of individuals’ rights by constitutions.
However, society comes first in Muslim societies because of the idea of
organic society, while individuals have priority in Western societies. In
addition, individuals, belonging to a tribe and religious group, or loyal to
the state due to its traditional legacy and one-dimensional doctrine, cannot
create an opposition to either their tribe, religious group, or to the state in
Muslim societies. Therefore, there has always been an issue of strong
state and weak civil society in these societies.

In contrast, Caha (2004: 247) argued that Muslims can find the
true path to heaven by their own will because Islam is a civilian religion
of social differentiation, diversity, and social participation. Furthermore,
he adds that the concepts of “human being,” “free commercial
environment,” “justice,” and “equality” in Islam are similar to the concept
of “individual,” “free enterprise,” “rule of law,” “equal citizens” in
Western societies (Caha, 2004: 248-251). Similarly, Kukathas (1999: 39-

2 e
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41) stated that tolerance, peace, opposition, conflict, consensus,
negotiation, freedom of thought, and freedom of expression exist in
Islamic theory. Esposito (2011: 130) demonstrated that there exists a
positive relationship between Islam and civil society, because the
democratic concepts such as shura (counseling), ijmaa (consensus, social
negotiation), and judicial opinion (independent interpretative judgement)
are present in Islam. In addition to these concepts, Parray (2012: 67)
claimed that ijtihad, maslahat (public domain, benefit), bay ‘ah (loyalty
and oath) and the Medina Document (as a constitution) constitute further
concepts of pluralism in Islam.

2.1. Islamic Concepts Related to Civil Society

There are some concepts that are essential for civil society to
emerge. In this part, evidence of these concepts are given.

Freedom of religion: There is no oppression on non-Muslim
people to choose Islam in Muslim societies, as it is stated by Allah in the
following Qur’anic verses: “There is no compulsion in religion” (2:256)
and “For you is your religion, and for me is my religion” (106:6).
Therefore, people are free to express their religious practices in Muslim
societies.

Pluralism: The significance of pluralism is stated both in
religious and political documents in Muslim societies. For instance, it is
stated in the Qur’an: “And of His signs is the creation of the heavens and
the earth and the diversity of your languages and your colors. Indeed, in
that are signs for those of knowledge” (30:22). Similarly, some articles of
the Medina Document also stress freedom of religion and plurality of the
society (Ermemis, 2009: 252-258):

Article 1: “This constitution was prepared by Messenger
Mohammad for Quraysh Muslims to be able to live together
peacefully with the citizens of Yathrib that believe and
accept the practices of Medina City State.”
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Article 16: “Jews who follow us will be helped and treated
well. They will not suffer any injustice, nor will their
enemies be helped.”

Article 25: “Jewish tribe of Banu Awf is one ummah with
the Muslim believers. They will live according to their
religion like Muslim societies.”

Article 37: “Neither party can commit a crime against the
other. In addition, those who have been wronged will be
helped.”

Consultation and Public Consent: The concept of shura in Islam
is equal to the “negotiation” concept in democracy, so civil society is
possible in Muslim societies (Esposito and Voll, 1998: 45). For instance,
shura refers to a kind of parliament in which opinions of people on issues
related to ruling and administration are expressed equally for common
action (Toplayici, 2010: 27; Tiircan, 2010: 230). This concept was
mentioned in the following verses: “So pardon them, ask Allah’s
forgiveness for them, and consult with them in conducting matters”
(3:159); and “...Who obey their Lord and establish Prayer; who conduct
their affairs by consultation” (42:38). Therefore, shura was an essential
process which provided political legitimacy by ensuring public consent in
Muslim societies.

Volunteering and Philanthropy: Islam ensures that the behavior
and actions of Muslim people should be based on “good will” by helping
the weak, poor, and powerless individuals, while they should prevent evil
by asserting a resistance against injustice. This rule is also known as
“encouraging the good and preventing the evil,” and it regulates the
relationship between individuals as a moral attitude in society (Sasa,
2018: 89). This rule is also clearly stated in these verses:
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“For each (religious direction) towards which it faces. So,
race to (all that is) good. Wherever you may be, Allah will
bring you forth all together...” (2:148).

“They help each other when they are persecuted and
attacked” (36:39).

“And let there be (arising) from you a nation inviting to (all
that is) good, enjoining what is right and forbidding what is
wrong, and those will be the successful” (3:104).

2.2. Evidence of CSOs during Early Islamic Period
It is hard to determine a certain time for the emergence of CSOs in
history. However, we can say that the modern types of CSOs have
increased their importance and role since the 1980s. Especially with the
spread of liberal and democratic values, new theories like governance
have contributed to the development of CSOs in the world. For instance,
CSOs are considered a new strategic partner, and the third sector in
addition to public and private sectors (Ayhan and Onder, 2017), and they
play an important role in a three-dimensional partnership based on
governance approach (Ozer, 2006: 67). Therefore, it is hard to compare
and contrast traditional CSOs with modern-type CSOs. However, it is still
possible to observe some similarities between traditional and modern
types of CSOs. Salamon and Anheier (1998: 216) state some common
features of CSOs to distinguish them from public institutions and private
sector organizations:
e (CSOs are organizations that are institutionalized to some
meaningful extent;
e (CSOs are private, so they are institutionally separate from the
government;
e There is no distribution of the profits to the owners or directors
of CSOs;
e (CSOs have a self-governing structure which is equipped to
control their own activities;
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e (CSOs are based on volunteering.

Depending on these common features, we can find some evidence
of traditional CSOs in Muslim societies during the early Islamic period.
There are some organizations that carried out core features of CSOs such
as: Hilfu’l-Fudul Organization, Dar’ul- Arqam (Erkam’s House), and
School of Suffa.

Hilfu’l-Fudul Organization: 1t is a contract, which was created
during the pre-Islamic Jahiliyyah period, between Arab tribes to prevent
injustice and persecutions in Mecca (Sonmez, 2014: 400). This contract
was essential to protect rights and laws of people such as the Arabs
belonging to weaker tribes, foreigners coming to Mecca for commercial
or religious purposes, and poor people against injustice, torture, and
oppression. This organization provided solidarity, protection of rights,
and cooperation among people.

Dar’ul-Arqam (Erkam’s House): This house belonged to Abu
Arkam in the region West of the Kaaba. The Prophet used this house as a
center of religious teaching, so it can be considered as an institutionalized
form of education, religious teaching for not only free people but also
slaves, including women, from different social statuses and families.
Also, Dar’ul-Argam provided shelter and assistance for the believers who
suffered and were oppressed by Meccan notables (Demir, 2015). This
early form of organization also contributed to spread moral and ethical
opinions, equality of people, solidarity, freedom, and justice.

School of Suffa: This school was built in close proximity to the
entrance of Masjid al-Nabawi to provide shelter and educate people such
as the poor, unmarried, and migrated companions who did not have
homes or relatives in Medina (Hamidullah, 1994). Hence, this school was
a civil organization, which provided religious teaching, a home,
solidarity/support, and philanthropy for people in need.
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Based on the discussion and evidence of CSOs during the early
Islamic period, Islam as a religion and way of life, did not hinder the
emergence of civil society. After presenting some examples of CSOs in
the early Islamic period, the next part covers the political culture and
historical evidence of civil society, and the recent legislation and new
reforms related to the development of civil society in Morocco.

3. The Impact of the Arab Spring on Civil Society in Morocco

On March 9, 2011, King Mohammed VI announced the
establishment of a Consultative Commission for the Revision of the
Constitution. On July 1, 2011, 98.49% of voters approved the
constitutional amendments announced by the King on June 17, 2011
(OECD, 2015: 120). The main constitutional reforms aimed at
transforming the political regime into a Constitutional Monarchy to limit
monarchical powers (Tauber et al., 2019: 3; Mouna, 2018: 6), and this
was considered as a ‘proactive approach’ to restructure the political
atmosphere of the country (Mushtaq and Afzal, 2017: 8).

As far as the constitution is concerned, Morocco is “a
participatory and representative democracy” where citizens are given “the
right to propose legislation and launch petitions” (OECD 2015: 102).
Within the framework of open governance and based on transparent and
integrative administration (Article 136 of the Constitution), the reform
triggered a dynamic dialogue between the state and civil society, in an
environment empowering the latter (Berrada, 2019). In this context, CSOs
played a constructive role in the appointed commission in charge of a
constitutional amendment; they submitted petitions, and made legislative
proposals (Touhtou, 2014: 10). In 2012, the Open Government Steering
Committee engaged ministries, independent institutions, and civil society
actors to prepare a national plan for implementing reforms (OECD, 2015).
In Morocco, the ‘request for proposal’ is a competitive mechanism that
contributes to the development of partnerships.
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The repercussions of the Arab uprisings were ‘less intense’ in
Morocco in comparison to other countries where regime change or civil
wars prevailed (Salih, 2013). One of the civil society movements that
played a supportive role in people’s demands during this period was the
“February 20 Movement.” Salman Bounaman described the Movement
as “a protest movement that takes multiple forms of expression and
protest according to the context, circumstances, and setbacks, and it
transcends parties and organizations” (Bendriss, 2019). The Movement,
hoping for ‘radical/revolutionary’ change (Badran, 2019), gathered
Moroccans from diverse organizations and independents' on social media
platforms, demanding political, constitutional, and judicial reforms, in the
context of the uprisings. Major demands of the Movement included
setting a new constitution, dissolving the government and parliament,
independence and impartiality of the judiciary, prosecuting those
involved in corruption, officialization of Amazigh language, providing
employment and decent living (Mejdoub, 2020; Mouna, 2018; Mitiche,
2017; Sakthivel, 2015; OECD, 2015).

What was particular about the February 20 Movement was its
ability to gather different groups with similar calls. For instance, Leftists
and the Justice and Charity Party acted under the Movement at the
beginning, but Justice and Charity withdrew from it on December 18,
2011 due to ideological differences (Badran, 2019). Undeniably, the
Movement contributed to forming the psychological (societal) conscience
of the people (Mejdoub, 2020). Besides, the Movement provided a ‘wake-
up call’ to the regime on the pressing necessity to tackle the institutional
deficiencies of the country. This event demonstrates that civil society in

! Based on interviews conducted by Badran (2019) with the movement’s organizations,
he identified: Independent activists, Islamists represented by Justice and Charity, Party of
the Nation, Justice and Development Party, Leftists represented by United Socialist Party,
Democratic Way, Moroccan Association for Human Rights, Democratic Confederation of
Labor, Socialist Democratic Vanguard Party, Radical Communist, Moroccan Workers’
Union, and cultural secular movements such as Amazigh Democracy Movement, and the
Alternative Movement for Individual Freedoms.
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the country has the ability to “bring important issues to the government’s
attention” (Sakthivel, 2015: 4).

3.1. Political Culture and Historical Evidence of CSOs

According to Article 1 of the Constitution, Morocco is “a
constitutional, democratic, parliamentary and social Monarchy”
(Constitute Project, 2020). The political system of Morocco is
characterized by a hybrid regime, synthesizing both civil law inherited
from the former colonial power, i.e., France, and the traditional powers
of the king (Mouna, 2018). Based on decision-making powers and civil
liberties, the country can be described as ‘liberalized autocracy’
(Cavatorta, 2006). Although the decisions are taken by the monarch,
citizens enjoy political pluralism to a certain extent. Furthermore, unlike
some other Arab countries, Morocco has not experienced a single party
ruling; rather, its political fabric was shaped by political pluralism since
independence.

On the historical development of civil society in the country, the
pre-colonial forms of CSOs were exclusive to voluntary groups
manifested in endowment (wagf), based on individual contributions, to
provide social, religious, or cultural services. On the other side, groups
defending the country’s independence emerged in an organized manner.
The first and prominent attempt towards the formalization of civil society
work came with the creation of the Moroccan League in 1926. The
headquarter was located in Rabat, with two branches in Tetouan and
Tangier (under the Spanish protectorate at that time). The League
operated as a “liberation movement aimed at raising awareness among the
people on the struggle against colonialism through socio-cultural
mobilization”  (Ghellab, 1987: 38). During this  period,
nationalists/patriots expressed their demands from the Spanish
protectorate authorities to issue a decree (dahir) related to freedom of
assembly and association. The decree was issued on September 23, 1931.
Shortly after, a number of organizations such as the Islamic Charitable
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Association (1931), the Moroccan Student Association (1932), and the
League for Human Rights (1933) were established (Ghellab, 1987).

The post-independence CSOs were structured under the 1958
decree on the Right to Create Associations (1-58-376), issued on
November 15, 1958 (Cairo Institute for Human Rights Studies, 2018).
Following independence in 1956, civil engagement was exclusive to
members engaged in political parties (Sater, 2007). Besides, the
instrumentalization of civil society was hindered by restrictive and
authoritarian policies until the 1990s when new laws were established on
freedom of association (Berrada, 2019). Therefore, the confiscation of
public freedoms, and the dominance of the regime as an aspect of absolute
rule, reduced the influence of CSOs in the public sphere until the 1990s.

During the 1990s, the concept of civil society started expanding
in the MENA region, including Morocco (Tauber et al., 2019). In
Morocco, this period coincided with the third wave of democratization.
In addition, the country entered the liberalization phase (Sater, 2007). For
instance, under the reign of King Hassan II (1961-1999), CSOs entered
the political life, and the role and influence of CSOs increased vis-a-vis
human rights and gender equality (OECD 2015: 117). Dimitrovova
(2009: 3) argued that this political openness contributed to the
“internationalization, diversification, and professionalism of CSOs.” In
addition, the law on Associations of 2002 has contributed to dialogue
between the government and civil society. On the other hand, the number
of CSOs increased noticeably under the reign of King Mohammed VI
(since 1999). Within this realm, the Equity and Reconciliation
Commission” was established, and the Consultative Commission for the
Revision of the Constitution contributed to draft a new text in the
constitutional reforms’ process of 2011.

2 Giving the context of its foundation, the commission is considered as the state’s attempt
to open an investigation into violations committed during the reign of Hassan II during
years of lead ‘années de plomb,” and to compensate the families of the victims (Mouna,
2018:5).

320



Table 1: Major CSOs Formed during Pre-Colonial and Post-Colonial

Morocco

CIVIL SOCIETY
ORGANIZATIONS
The Moroccan League (LM)

The Islamic Charitable
Association

The League for Human
Rights

The General Confederation
of Moroccan Enterprises
(CGEM)

The Moroccan Workers’
Union (UMT)

The General Union of
Moroccan Workers (UGTM)
The Moroccan Association
for Research and Cultural
Exchange (AMREC)

The National Union of
Moroccan Women (UNFM)

The Defense of Human Rights
(LMDDH)

Democratic Confederation of
Labor (CDT)

The Moroccan Association
for Human Rights (AMDH)
Democratic Association of
Moroccan Women (ADFM)

Association Fes-Saiss

DATE

1926

1931

1933

1947

1955

1960

1967

1969

1972

1978

1979

1985

1986
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WORKING SCOPE

National independence
Patriotism, and often
formed an arm of the
national movement in its
struggle against
colonialism

Human rights

Enterprises’ development

Employment and labor
issues

Trade and labor

Amazigh folklore and
culture

Women'’s rights and
Socio-economic
empowerment

Human and civil rights

Trade and labor

Democratic deficits of
the political system
Women’s rights and
gender equality
Socio-economic and
cultural development,
scientific research, and
human heritage



Moroccan Organization for
Human Rights (OMDH)

The National Council of
Human Rights (CNDH)
Moroccan Association of
Support for the Promotion of
Small Business (AMAPPE)

Democratic League for
Women’s Rights (LDDF)

Solidarity and Development
Association (AMSED)

Espace Associatif

Transparency Maroc (TM)

Democracy and Modernity
Collective (CDM)

Equity and Reconciliation
Commission (IER)

Adala Association (Justice)

Rifi Association for Human
Rights (ARDH)

The Central Authority for
Corruption Prevention

The Consultative Commission
for the Revision of the
Constitution

The National Committee on
the Dialogue with Civil
Society

1989 (gained formal
recognition in 1990)

1990

1991

1993

1993

1996

1996 (gained formal
recognition in 2009)

2003
2004
2005
2005

2007

2011

2013

Source: Authors’ compilations.
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Human rights
(particularly of political
prisoners)

Human rights

Socio-economic
development and
capacity building
Women'’s rights,
empowerment, and
outreach

Job insecurity and
microfinancing

Civic development,
human rights, workers’
rights, legal affairs,
capacity building, and
societal awareness
Transparency and fight
against corruption

Democratic culture

Human rights

Human rights and
judiciary-focus

Rif-Amazigh rights
Transparency and fight

against corruption

Constitutional reforms

Consultation and
participation



Table 1 shows CSOs that were created in pre-colonial and post-colonial
Morocco from a historical perspective from the 1920s until 2013. Most
of these CSOs were trade unions and human rights associations. Later,
the working scope targeted women’s rights and development in pursuing
the state’s project on national development and gender equality.

Graph 1: Distribution of Associations by Establishment Date
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Graph 1 shows the distribution of association from 1913 to 2007 in
Morocco. CSOs that were formed between 1913 and 1996 represented
only 18.2% of the associative fabric. However, the pace of growth has
increased noticeably after 1996, and associations created between 2005
and 2007 represented 40% of the associative fabric—this period
corresponds with the launch of the National Human Development
Initiative (INDH) (The High Commission for Planning, 2011: 24-25).

According to Islamic values and culture, volunteering is a form of
solidarity. In Morocco, volunteering is important in the development of
CSOs. The High Commission for Planning (2011: 41) reported that CSOs
engaged 68.6% of active voluntary workers, and 31.4% salaried
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employees. Overall, 7.6% are involved in sport and recreational
organizations, 6.2% in educational and cultural organizations, 3.9% in
development, 2.2% in humanitarian organizations, 1.9% in religious
organizations, 1.2% in human rights organizations and professional
associations, 1.1% in labor unions, 1% in environmental organizations,
and 0.8% in political parties (Akesbi, 2011: 27-28).

3.2. Perception of Moroccan Citizens about CSOs

In a European Union funded project on Democracy Building
conducted between 2013 and 2014, 1000 respondents were asked
questions related to the role of civil society in Morocco (Holland, 2014:
63-73). Their answers came as the following:

Question 1: “Have you ever heard the term civil society?”

55% of respondents had not heard the term; 20% had heard the term but
don’t know exactly what it means; 16% had heard the term and know
what it means; and 9% don’t know the term. These results demonstrate
that the majority of people in Morocco lack literacy in civil society
regardless of its presence and influence in the public sphere. Nonetheless,
these results are unexpected if we take into account the political culture
and historical evidence of civil society in Morocco.

Question 2: “Would you say the following organizations/institutions are
active in Morocco?”

The results show that the majority of respondents have positive opinions
about the activities of CSOs, mainly professional organizations, chamber
of commerce/industry/agriculture, and charitable organizations, with

3 In this project, civil society was defined as the aggregate of Non-governmental
Organizations (NGOs) and institutions representing the interests and will of citizens, and
independent from the state.
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these CSOs being more active in the country. This could be explained by
the contribution(s) of these types of organizations on grassroot projects.

Table 2: Respondents’ Opinions on the Activity of Different Types of CSOs
in Morocco

Chamber of Organizations
Activi Charitable commerce/ Professional Trade Employers’  with specific
v organizations industry/ associations unions organizations interests—
agriculture other CSOs
Yes 43% 46% 49% 42% 36% 44%
No 35% 36% 30% 35% 37% 32%
Don’t
on 22% 18% 20%  23%  27% 24%
know
TOTAL 100% 100% 100% 100% 100% 100%

Source: (Holland, 2014: 64)
Question 3: “In which areas are CSOs active in?”

CSO activity areas, according to respondents’ perceptions, were: i. fight
against corruption (32%); ii. human rights (28%); iii. freedom of speech
(25%); iv. unemployment (21%); v. social services, such as health,
education, and training (18%); vi. rule of law and transparency (15%);
vii. good governance (15%); viii. consumer rights (12%); and ix. fight
against poverty (12%). On the other hand, half of respondents admitted
that CSOs should be more active in the fight against corruption. As we
can see, the areas identified correspond to the same demands raised during
the uprisings (fight against corruption, human rights, freedom of speech,
and employment), and this shows that the expected role of civil society is
to engage actively in society, and correlate between what people demand,
and what CSOs can deliver.
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Question 4: “Do you think the following CSOs have an impact on
society?”

According to respondents, all types of CSOs have an impact in shaping
Moroccan society, with charitable organizations being the most
impactful, and this could be explained by the contribution(s) and work on
grassroot projects especially in development and housing.

Table 3: Respondents’ Opinions on the Impact of CSOs in Shaping Society
in Morocco

Chamber of Organizations
Charitable commerce/ Professional Trade Employers’  with specific

Impact s . . . . o .
organizations industry/ associations unions organizations interests—
agriculture other CSOs
Positi
OSTIVE 869 83% 80%  79%  81% 76%
impact
Negative
. 11% 15% 16% 19% 16% 19%
impact
N
O 1% 0% 1% 1% 1% 2%
impact
Don’t
2% 2% 3% 1% 2% 3%
know
TOTAL 100% 100% 100% 100% 100% 100%

Source: (Holland, 2014: 68).

Question 5: “To what extent do you think CSOs have influence on
decision-making?”’

On the level of CSO influence, 87% of respondents stated that these
organizations can influence decision-making at the local/regional level,
and 83% of respondents stated that these organizations can influence
decision-making at the national level. Based on the actual involvement of
civil society in the country, the large majority of CSOs are involved at the
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local level. On the other hand, the political culture of Morocco, along with
the constitutional reforms, have shaped citizens’ perception about the
extent of influence CSOs can have on decision-making, both nationally
and locally. Also, the king stressed on the valuable inclusion of civil
society in decision-making and national development.

3.3. Recent Legislation and New Reforms Related to Civil Society
According to the OECD (2015: 23), the 2011 Constitution
“enforces principles such as the protection of human rights, democratic
participation, access to information, freedom of the press and association,
good public governance, transparency and integrity.” In addition, the
constitution is considered as the “most open and progressive of the
MENA countries” (OECD 2015: 26). On this note, Touhtou (2014: 15)
argued: “The constitution seeks to be a response to the pressures of the
base as it tries to rebuild the foundations of a new balance of power based
on the current social realities. The current constitution is the translation
of a new form of political contract demanded by the protest movements,
namely the February 20 movement.” Similarly, Table 4 shows how the
new constitution empowers civil society with legislative drafting process.

Table 4: Civil Society-Related Legislation in the New Constitution in 2011

ARTICLE SCOPE

Article 12 Associations of civil society and NGOs
Article 13 Public (.11alogue.w1th .so.c1al actors in enacting, implementing, and
evaluating public policies

Articles 14&15 Right to present motions in legislative matters

Article 19 Equality between women and men
Article 25 Freedom of thought, opinion, and expression
Article 27 Access to information
Article 28 Freedom of the press
Article 29 Freedom of assembly, demonstration, and association

Source: (Constitute Project, 2020: 7-10)
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According to International IDEA’s Global State of Democracy Indices,
the Civil Society Participation index in Morocco was 0.56 in 2019, and
this ranks the country in the mid-range performance -category
(International IDEA, 2019).

With the new constitution, civil society was constitutionally
recognized as ‘a strategic partner.” Touhtou (2014: 15) stated that CSOs
have acquired a direct and effective participative role “in the legislation
and monitoring processes without transiting through parliament,” a role
that was previously monopolized by this legislative institution. The role
of this shift can be analyzed from the Arab uprisings’ lens, from which
the state understood the role of non-state actors (CSOs in this case) in
civic engagement and participatory democracy. These constitutional
reforms were also considered as an attempt to build a transparent state-
citizens relationship by providing them conducive channels to express
their demands and influence public policies. Tauber et al. (2019: 3)
argued that the contemporary state of civil society in the MENA region
has “tangibly expanded since 2011...more voices are making their way
into the public and political space, becoming more determined and
assertive,” and that “more people have been mobilized and are
contributing to the conversation on change.”

Graph 2: Civil Society Participation Index Scores - Morocco, North Africa,
Africa, and the World
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Undeniably, civil society helps in implementing development
projects and mobilizing people to manage their affairs (Khrouz, 2008).
More extensively, the associative movement is a step towards
democratization (Mernissi, 1998). Khrouz (2008: 45) writes that CSOs
have helped “raise literacy, earn income, and address pressing human
development and welfare needs.” Accordingly, CSOs in Morocco have
contributed 1% to the country’s GDP in 2019 (USAID, 2020: 2).

The typology of CSOs in Morocco includes organizations that are
mobilizing society around human rights, women’s rights, minority rights,
and environmental protection (see Table 1). In 2016, there were around
130,000 CSOs in Morocco (Tauber et al., 2019: 3). The government
reports that the number of registered CSOs reached 209,000 in the current
year (USAID, 2020), and most of these CSOs are active in local issues
such as development and housing (35.2%), sports and culture (27.1%),
health and social services (18%), and education and research (8.5%)
(OECD, 2015: 115; High Commission for Planning, 2011: 23). Also, it
was reported that 73.6% of these associations are involved at the local
level, 12.8% at the provincial level, 5% work at the regional level, 8% at
the national level, and 0.6% at the international level (The High
Commission for Planning, 2011: 23-24).

The institutional framework of civil society in the country was
pursued with the National Committee on the Dialogue with Civil Society
by the Ministry for Relations with the Parliament and Civil Society. The
Committee consisted of 64 stakeholders (including 36 members from
civil society and academic institutions), 7000 associations participated
(OECD, 2015: 123-124), and was in charge of: a) giving concrete
execution to the constitutional provisions on civil society participation; b)
promoting the role of CSOs by guaranteeing their rights and
responsibilities; and c) elaborating a National Charter of Participative
Democracy (OECD, 2015: 28, 124).

The engagement of associations generated about 140 policy
recommendations on “the role of CSOs in promoting democracy and
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protecting human rights” (Tauber et al., 2019: 3-4). Consequently, this
engagement contributed to the legal framework and capacity building of
this sector. Having said this, the dialogue identified two kinds of
challenges: a) external challenges that relate to the legal environment
where CSOs operates, and this was measured by the lack of freedom,
independence, and bureaucratic red tapes*; and b) internal challenges
related to weak institutional capacities and bad governance (Berrada,
2019). Mouna (2018: 8) reported that 40% of CSOs state that the legal
structure is “unfavorable and too restrictive.”

Notwithstanding the impact of civil society in Morocco, CSOs
have been working in a restricted environment especially when this
jeopardizes state authority. This goes hand in hand with the idea that civil
society is not fully autonomous, dominated by state power, depends on
the state “to allow political space” for development, ‘“reactively
participating in the decision-making process,” and having a “minor
political visibility” (Berrada, 2019; Tauber et al., 2019: 2-4; Sater, 2002:
112-113). Based on this, Sater (2007: 160) concluded that: “CSOs were
structured by dominant modes of power...struggled to resist power
relations...Nevertheless, in recent development, they started shaping
public discourses in the public sphere.” Likewise, Sika (2018: 256) noted:
“The regime leaves a high degree of legislative freedoms for the
establishment of CSOs...ensuring that the administrative procedures keep
associational life under state control.” This environment was justified on
the basis of Law 00/75 on associations which prohibits CSOs that operate
against the country’s religion, national unity, and the king, or whose
activities are illegal, promote discrimination, or contrary to good morals
(Cairo Institute for Human Rights Studies, 2018; Dimitrovova, 2009).

In the context of state-civil society relationship, political
pluralism does not limit state power in Morocco (Sater, 2007). One recent
case to elaborate on this debate was the dissolution of Racines (meaning

4 Some forms of red tapes include delay in providing legal recognition, or approval of
public authorities to host public events.
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“roots” in English), a Moroccan NGO defining itself as “advocating for
the integration of culture into public human, social, and economic
policies” and its projects are “articulated around cultural policies
(research, advocacy, mapping), arts and culture for social change,
entrepreneurship, training and capacity building, freedom of artistic
expression, artists’ rights and status” (Racines, 2020). On December 26,
2018, the civil court of Casablanca ordered the dissolution of this
organization, due to expressed political opinions on the country’s
situation, arguing that this activity derived ‘outside of its objectives’
(Berrada, 2019; USAID, 2020: 3). This case was particular for two
reasons: It was the first case of ‘formally’ dissolving an established
organization; and second, this occurred in times where the new
constitution promoted freedom of expression and association (Articles 25
and 29). This demonstrates that the space provided for CSOs is still
dominated by state power.

Conclusion

In a larger perspective, this paper evaluated the radical changes
in repressive regimes in the MENA region after the mass demonstrations
in 2011, known as the Arab Spring. After drawing a picture of this event,
recent debates on the possibility of civil society in the Muslim world were
discussed under the proposed thematic: Islamic concepts related to civil
society (e.g., freedom of religion, pluralism, and volunteering), and
evidence of CSOs during the Early Islamic Period. In these parts, it is
concluded that there are common concepts, values, and features of CSOs
between Muslim and Western countries, considering the fact that the
modern type of CSOs that appeared during the 1980s are different from
the traditional CSOs.

As a case study, this paper evaluated the impact of the Arab
Spring on civil society in Morocco in order to make a deeper analysis in
understanding the radical changes since mass demonstrations started in
2011. It was stated that the regime has positively responded to people’s
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demands raised during demonstrations. To understand the extent of the
new reforms concerning civil society, we firstly evaluated the political
culture and historical evidence of CSOs by focusing on major CSOs that
were formed during pre-colonial and post-colonial Morocco; then, we
reviewed recent legislation and new reforms related to civil society.

Although some people were skeptical about the positive results
about the early period of the Arab Spring concerning democratic demands
of the people, this paper concludes that recent reforms in Morocco after
the Arab Spring have positively influenced the development of civil
society. As in other MENA countries, the ruling regime in Morocco could
no longer resist meeting the demands of people during mass
demonstrations. However, this can be considered as a softer transition in
Morocco compared to Tunisia, Egypt, Libya, and Syria.

Undeniably, CSOs have been playing an active role in mobilizing
people and policy advocacy throughout their evolution in Morocco.
Building on previous discussions, this role was obviously present during
the Arab Spring, which contributed to positioning CSOs more
dynamically, without neglecting the country’s attempts towards political
openness and economic liberalization. This also takes into consideration
the aspects of globalization and global trends of international institutions
and donors who prefer to deal with CSOs instead of state institutions for
a number of reasons, such as transparency, advocacy, participation, and
mobilization.

Since 2011, Morocco has pragmatically approached societal
demands by adopting a progressive approach and enabling civil society
to become an influential actor/partner towards participatory democracy.
Nevertheless, the presence of CSOs post-Arab Spring revealed that the
development of CSOs was geared towards a quantitative rather than a
qualitative evolution. This is to say that civil society is not fully
autonomous and still dominated by state power.
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18. Towards a Post-Arab Spring Islamic Political Theology:
Al-Oudeh’s Questions of Revolution

Thomas Parker
Ibn Haldun University, Istanbul, Tiirkiye

Introduction

As one is still living through a historical event, it is difficult, if
not impossible, to realize its true significance. It is only with the falling
of dusk that Minerva’s owl takes flight. This is perhaps no truer than in
the case of the Arab Spring revolts, a process which we are not only still
living through, but one whose significance we have not yet grasped. The
Arab Spring was not just a revolt against the tyrannical regimes of the
Arab World, but a revolution in and against the political discourse and
particular figh interpretations that had partially upheld those regimes. The
revolts, therefore, naturally set off a fierce battle of fatwas between those
ulama who declared revolting haram and those who justified the revolts
on Islamic grounds. One of the most prominent scholarly voices in
support of the revolts was the Saudi Sheikh Salman Al-Oudeh, especially
in his book, Questions of Revolution. The threat this book held to the
status quo in Saudi Arabia meant that it was quickly banned, with the
author then circulating it on the internet for free in response.! Sheikh Al-
Oudeh is currently imprisoned, with public prosecutors having called for
the death penalty in his case. Though the immediate motivation seems to
be a tweet in which he quoted a verse of Quran in support of reconciliation
with Qatar, we should not underestimate the impact this book could have
had in that decision, given that one of the charges brought against him

! Madawi Al-Rasheed, Muted Modernists: The Struggle over Divine Politics in Saudi
Arabia (New York, NY: Oxford University Press, 2016), 79-80.
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was “Calling for and inciting revolution within the Kingdom and
supporting revolutions in other Arab countries.”?

Though he, in fact, mentions the term once throughout the book,
al-Oudeh’s Questions of Revolution can best be categorized as falling
under the growing genre of “Figh of Revolution.” What is meant by “figh
of revolution” is not concrete questions of positive law related to protests
(can genders freely mix in protests, can protestors curse, etc.), such as
those dealt with in the book “The Revolution of Egypt and her Sisters...”
by the Syrian scholar Dr. Muhammad al-Sabi. Rather, “figh of
revolution” can be thought of as a growing body of literature in figh that
engages with the question of the legitimacy of revolution and civil
disobedience in light of the Arab Spring revolts. Jurists, in general, argue
for the Sharia’s support of revolutions through two main strategies:
“expanding the category of what constitutes legal obligation and
broadening the objectives of the law to include the revolution’s values.”
Many ulama, for example, point to the protests as a form of the value of
“commanding the right and forbidding the wrong.”

Sheikh al-Oudeh, however, does not simply see protests as a form
of giving advice to the ruler or commanding the right and forbidding the
wrong, but as an inevitable outcome in continued conditions of
oppression and marginalization. As he says, “there are none who call for
revolutions, but oppression, repression, corruption, backwardness, and
poverty themselves call for revolution” (p.11). In fact, the vast majority
of the book covers not theological or legal discourse, but rather the
concepts of revolution, and various socio-historical considerations of both
historical and the contemporary Arab Spring revolutions. For example,

2 “Public Prosecution Calls for Further Beheadings, Including Execution of Sheikh
Salman Al-Ouda, in Unjust Trial,” European-Saudi Organisation for Human Rights,
September 4, 2018, https://www.esohr.org/en/?p=1900.

3 Adnan Zulfigar, “Revolutionary Islamic Jurisprudence: A Restatement of the Arab
Spring,” New York University Journal of International Law and Politics 49 (June 7,
2017), 467.

4 Ibid, 477; For more on this principle and this development throughout Islamic thought,
see Michael Cook’s “Commanding Right and Forbidding Wrong in Islamic Thought.”
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throughout the book he discusses such topics as how crowd theory and
statistics can objectively explain why revolutions happen (as a
counterpoint to conspiracy theories about the Arab Spring revolts), or
how Israel reacted to the revolts—topics not directly related to our subject
here. However, the fact that the sheikh speaks as much as an intellectual
as he does a jurisprudent tells us the sheikh’s political theology, as we
will see.

An Awakening in Saudi Arabia

While Sunni Islamic discourse on politics has generally tended to
emphasize the value of stability to the political order and, therefore, view
revolutions suspiciously, it is worth noting that Sheikh Al-Oudeh, as a
central figure of the Sahwa movement in Saudi Arabia, was part of one
of the few movements that developed an Islamic vocabulary of peaceful
dissent against governments even before the Arab Spring. This is crucial,
as the ideas espoused in Questions of Revolution are not only further
developments of his earlier thought but are crucially touched by his earlier
experience of dissent against the Saudi state.

The Saudi Sahwa is used to refer to a movement of activists and
sheikhs who combined the political vision and organization of the Muslim
Brotherhood with Saudi Arabia’s dominant Wahhabi theology.> While
the Sahwa movement can ultimately be traced back to the 1950s with the
importation of a large amount of Muslim Brotherhood-aligned educators,
the movement did not begin to manifest social discontent until the mid-
1980s. At that time, the Sahwa movement challenged the established
system, whereby the Saudi state and its allies in the Wahhabi
establishment held the exclusive claim of legitimacy over the religious
sphere and to “command the right and forbid the wrong.”® They were not
only more innovative in the means they used to reach their audiences, for

3 Lacroix Stéphane and George Holoch, Awakening Islam: The Politics of Religious
Dissent in Contemporary Saudi Arabia (Cambridge, MA: Harvard University Press,
2011), 52.

¢ Tbid, 176.
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example in their use of cassette tapes, but discussed modern topics the
establishment ulama were neither trained to, nor eager to discuss.
Intellectually, these scholars were concerned to link their Islamic studies
with contemporary reality, the process of which they referred to as “figh
al-waqi‘,” literally, the jurisprudence of reality.” Nasir al-Umar, one of
the central figures in the Saudi Sahwa, for example, wrote a book entitled
Figh Al-Waqi*: Its Status, Effects and Sources two years before the
collective imprisonment of the Sahwa scholars.® It is largely within this
approach to figh that “Questions of Revolution” should be understood.
Hassan notes in his Civil Disobedience in Islam, which categorizes the
arguments given for and against civil disobedience in Islamic law, that
the only similarity between both proponents and opponents of civil
disobedience is that they view the matter primarily through the lens of
theology/figh. That is to say, they do not incorporate the contemporary
social sciences into their analysis, for example data from previous
revolutions and the current socio-political conditions to determine if a
revolution is likely to succeed or fail (and, therefore, lead to either greater
corruption or benefit).” This is striking, however, as this is precisely what
Sheikh Salman Al-Oudeh does in Questions of Revolution through using
the “figh of reality.”

In the 1990s, the Sahwa movement moved from social opposition
to outright opposition to the regime due to its welcoming of American
forces on Saudi soil during the First Gulf War in response to Saddam
Hussein’s invasion of Kuwait. The years of 1993 and 1994 were the
height of the Sahwa movement, which united under its banners all the
various currents of Saudi Islamism, which had previously been in rivalry
with one another.!” In response, Al-Oudeh was dismissed from his

7 Mansoor Jassem Alshamsi, Islam and Political Reform in Saudi Arabia: The Quest for
Political Change and Reform (London: Routledge, 2014), 66.

8 Lacroix, Awakening, 145.

® Muhammad Haniff Hassan, Civil Disobedience in Islam: A Contemporary Debate
(Puchong, Selangor D.E.: Springer Singapore, 2018), 162-163.

19 Lacroix, Awakening, 199.
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position as a lecturer at the Imam Muhammad ibn Saud University in
1993, and a year later, along with many Sahwa figures, was jailed from
1994 to 1999. Their release from prison marked a return to social critique,
away from direct political activism and a change in the relationship of the
Sahwa with the state and religious establishment, as the Sahwa figures
were no longer on the margins. Particularly, following the death of Bin
Baz and Al-Uthaymin, the two most authoritative establishment figures,
the appointment of Abdulaziz Al-Shaykh was not sufficient to procure the
necessary legitimacy for the regime, causing them to turn to the Sahwa
intellectuals.'” By 2003, in the post-9/11 environment, the Saudi state
found it useful for the one-time adherents of “civil jihad” to denounce the
adherents of violent jihad among young Saudis."

Perhaps more importantly, Al-Oudeh’s release from prison in
1999 represented not just a transition in his relationship with the Saudi
state but was also an important intellectual transition. The primary
influence for the New Sahwis, as the opponents of this transition termed
them, was the wasatiyya of moderate Egyptian Islamists, which they
defined as a principle of “golden mean” or “moderation.”'* Wasatiyya
comes from the Arabic wasat, meaning the middle or median of
something, and derives its inspiration from numerous text sources, such
as Baqarah:143, which uses it as a description of the Prophet’s
community. The prominent scholar Yusuf Al-Qaradawi is considered by
many to be the founder of the idea of wasatiyya.'® In one of his books, he
defines wasatiyya as “the balance between mind and the Revelation,
matter and spirit, rights and duties, individualism and collectivism,
inspiration and obligation, the text [i.e., the Qur’an and the Sunnah] and

1 Rasheed, Muted Modernists, 77.

12 Lacroix, Awakening, 239.

13 Rasheed, Muted Modernists, 78

14 Lacroix, Awakening, 243.

15 Bettina Grif. “The Concept of Wasatiyya in the Work of Yusuf al-Qaradawi.” In Global
Mufti: The Phenomenon of Yusuf al-Qardawi, ed. By Bettina Graf & Petersen Skovgaard.
(London: Hurst & Company, 2008).
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personal interpretation [ijtihad], the ideal and reality, the permanent and
the transient, relying on the past and looking forward to the future.”! It
can usefully be thought of as a movement that seeks “moderation”
between the necessities of texts and contemporary needs. This turn
towards wasatiyya did in fact represent a moderation in the Sahwis’
thought, as they no longer relied on a conspiratorial mindset or stoked
sectarian tensions. Perhaps, even more importantly for our reasons, it is
then within this general framework of wasatiyya and the move towards
magqasid that Qaradawi first proposed a “figh of revolution,” though most
of the work has been done by others.!” To conceptualize these new
branches of figh, Nakissa introduces the term as “secondary
segmentation,” whereby “new legal subfields are created for the purpose
of justifying and regimenting the use of utilitarian modes of juristic
reasoning.” While 1 agree that the Figh of Revolution should be
understood within a wider modern current of “wasatiyya,” and its other
projects such as “Figh of Minorities,” the degree to which it is purely
utilitarian is questionable, as we will see.

Except what the Shari‘ah has Expressed...

It is important to note at this point exactly what I mean by
political theology. By political theology, I do not mean that body of
literature that has taken that name from Carl Schmitt’s assertion that “all
significant concepts of the modern theory of the state are secularized

218

theological concepts,”'® and therefore explores the relationship between

secularism, the modern state, and government and theological concepts,

16 Yusuf Al-Qardawi. Thaqafatuna Bayna Al-Infitah Wal-Inghilag [Our Culture between
Openness and Closeness]. (Cairo: Dar al-Shuruq, 2000), 30.

17 1t is important to note that this is not the only possible argument for revolution from
within Islamic law. Some who categorized as more traditionalist/neo-traditionalist such
as Muhammad al-Yaqoubi also supported the Arab Spring revolutions. However, they
tended to be more cautious in doing so. For more, see Jawad Qureshi’s “The Discourses
of the Damascene Sunni Ulama during the 2011 Revolution.”

18 Carl Schmitt, Political Theology: Four Chapters on the Concept of Sovereignty, trans.
George Schwah (Chicago: Univ. of Chicago Press, 2008), 36.
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though engaging Islamic political theology with this literature is a
fascinating and important task. Rather, I suggest that the closest
equivalent in the Islamic tradition to what I mean here by “political
theology” is mutatis mutandis, siyasa shar ‘iya, that field within Islamic
studies that dealt with how to ensure that the “secular” field of siyasa’’
was in accordance with the Shari‘ah.?® We can usefully define siyasa
shar‘iya by looking at Al-Oudeh’s discussion of the topic in one of the
first chapters to directly deal with political theology. He conveys the
concept through a conversation between the Hanbali Ibn Aqil and an
unnamed Shafi‘i jurist. The jurist asks Ibn Agqil’s opinion on siyasa
shar‘iya, stating that for him siyasa shar‘iya means “no siyasa except what
agrees with the Shari‘ah.” Ibn Aqil responds by saying, “If what you
meant by ‘No siyasa except what agrees with the Shari‘ah’ is that it does
not contradict what the Shari‘ah has expressed, then correct. But if what
you meant was ‘no siyasa except what the Shari‘ah has expressed,” then
you are wrong and have wronged the companions” (p.54). Therefore, Al-
Oudeh concludes that siyasa shar‘iya is based on two things: clear,
unambiguous text and striving to find what is the most beneficial in those
affairs not determined by a text. This shows the importance of figh al-
wagqi‘ as what is considered beneficial is dependent on the conditions of
the era you live in. Therefore, the Quranic discourse on politics is not a
detailed one as in the acts of worship, but rather a discourse of maqasid
(higher aims of law) (p.56). This point of magasid or the spirit of the law

191 have opted here to leave siyasa untranslated, as even the word is used in Modern
Arabic as the equivalent of “politics,” before the modern separation of ethics and
politics, the “siyasa” or administration of states was understood to be only the highest
level in a hierarchy that also included the administration of one’s own self, and then
one’s household.

20 Andrew F. March, The Caliphate of Man: Popular Sovereignty in Modern Islamic
Thought (Cambridge, MA: Harvard University Press, 2019), 21; For more on the
difficulty of translating political theology into Arabic/the Islamic tradition, see Joshua
Ralston’s “Political Theology in Arabic.” For political theology after the Arab Spring,
see Ebrahim Moosa’s article “Political Theology After the Arab Spring.”
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with regards to politics is one the Sheikh returns to repeatedly throughout
the book.

The Weight of History

One of the first chapters of Questions of Revolution that directly
discusses political theology does so through the prism of the early
political events of Islam. This is important as political theology in Islam
is heavily dependent on rival interpretations of the early events of Islamic
history. The Rightly-Guided caliphs, the first four caliphs after the
Prophet, is a not only a point of creed for Sunni Muslims (perhaps the
defining point of creed), but itself an implicit admission that many of the
rulers who followed were not as righteous. Particularly important is the
First Fitna (tribulation, social discord), the events in which the Prophet’s
companions fought against one another following the series of events
after the third Caliph Uthman (RA)’s assassination. This is crucial not
only for its theological implications, but also because detractors of
revolutions often view them precisely as a form of “fitna,” and the Arabic
word for revolution carries this negative association (p.87). Al-Oudeh not
only reclaims the Arabic word for revolution, “thawra,” from its historical
association with fitna by pointing to the many historical examples of
revolutions that did not end in civil discord. Al-Oudeh notes that while
the First Fitna was indeed a traumatic event, the Caliphs did not use
religion to service their conflict, but rather spoke of rights and political
interpretations (p.59).

Al-Oudeh notes that the reign of Muawiya, the fifth caliph,
should be understood as starting in the background of trauma of the fitna
(p.69). In a subsection titled the “figh of necessities,” Al-Oudeh posits
that in light of the many failed revolts, in which some of the companions
and their students, the tabi‘een, partook, and for the sake of unity and
avoiding civil war, the ulama increasingly decided to pay the price of
legitimizing usurpers of power (p.76). Based on this reading, this ruling
is not definite, but rather one based on their reality connected to the
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conditions of their time. He further points that this did not prevent the
Abbasids from launching their successful revolt, as they knew the ulama
would support them if they were victorious and abandon them if they lost
(p-73). He notes that there were still fugaha who continued to oppose the
rulers, but these remained individual positions, as they basically had two
choices: submit to power or revolt. However, the third option of large-
scale organized resistance, implying peaceful revolution, an option open
to us today was not available then due to historical conditions (p.77).

In addition to clearing the negative implications the term
revolution in Arabic contains, there are a number of popular hadiths and
sayings attributed to the imams of figh that must similarly be dealt with
and which have, at times, led to a near-divinization of the ruler. For
example, Al-Oudeh notes that the infamous “The sultan is the shadow of
God” is considered fabricated (p.149), and that many hadith scholars
considered “As you are, so will you be ruled” to be weak (p.153). One of
the (admittedly many) hadiths that calls for obedience to the ruler ends
with “Even if he beats you [r back] and takes your wealth, listen and
obey.” He notes that most hadith scholars consider this last sentence to be
an addition to the text, though they consider the rest of the hadith, which
comes down in other chains, to be saheeh. Furthermore, this hadith
conflicts with other hadiths, such as the one which declares anyone who
dies defending his wealth as a martyr (p.146). This was, furthermore, the
practice of the Companions, such as the story of Abdullah bin Amr who
directly quoted this hadith, before arming himself and all his servants as
Anbasa came to take his property at the orders of the Caliph Muawiya
(p-147).

Al-Oudeh notes that, despite the order in Al-Imran:159 to
“...consult with them in matters” being a clear command, (p.79) despite
the many verses demanding justice and fairness, and despite this being
the practice of the four caliphs, this political practice was soon abandoned
(p.62). He attributes this partially to the fact that, whereas other general
Islamic principles found specific institutional homes, such as charity in
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awqaf, education in madrasas, honesty in business through the hisba, etc.,
the principle of shura did not find an institutional home (p.78). In general,
throughout the chapter, we can notice that he walks a delicate line
between criticizing the transition away from the justice and shura of the
early Islamic political system to one legitimizing power and the priority
of stability, to reading this transition in its historical context and reasons.

Towards a Contractual Political Theology

Sheikh Al-Oudeh then moves on to a discussion of “akl al-hal wa
al-aqd,” literally the people who loosen and bind, a term which refers to
those qualified to appoint or depose a ruler, such as the group of
Companions who elected the first caliph, Abu Bakr. It is therefore usually
understood to refer to the political elite of any society. The Sheikh notes
that, though the term is used in the books of siyasa shar‘iya, it does not
appear in any Quranic or hadith texts, and therefore is a term entirely
dependent on historical circumstances. Indeed, though the historical
circumstances for much of Islamic history was one dominated by elites,
as he notes quite bluntly that, “Islamic history is most likely an elite
history.” This is a crucial point, as central not only to “Figh of
Revolution,” but indeed much of the “wasatiyya” and modern figh, is the
idea of an increased role for the public as an actor in Islamic law, in
contrast to pre-modern political figh in which the public played no such
active role. March, playing on the image of the “sleeping sovereign” from
Richard Tuck’s eponymous book, refers to this process by which the
Ummah supposedly appoints someone to represent them (caliph, sultan)
and then retires to sleep as its representative rules in its stead as the
“Sleeping Ummah.”?! If so, the Figh of Revolution points out the Ummah
has indeed awoken. For example, Raysuni, the author of the other major

2l Andrew F. March, The Caliphate of Man: Popular Sovereignty in Modern Islamic
Thought (Cambridge, MA: Harvard University Press, 2019), 57.
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book in the figh of revolution genre, goes so far as to state that “the will
of the people is an extension of the will of God.”??

One of the most common themes in modern Islamic Political
Thought that offers a role for the public as a political actor is to focus on
what we could call a contractual political theology. That is, they focus on
how the bay‘a, the oath of loyalty that is given to the caliph, is an actual
contract, with the implication that it must be based on mutual contentment
like any other contract in Islamic law. (p.84) Furthermore, as a contract,
conditions can be agreed upon beforehand, such as term limits for leaders.
He gives the example of some companions who gave their oath of loyalty
to Ali only after obtaining his promise to pursue Uthman’s assassins as a
historical example of this (p.85). This focus on the bay‘a as an actual
contract is similar to Ghannushi’s vision of an Islamic state in his “Public
Freedoms in the Islamic State,” who discusses this in further detail and
theorizes what this Islamic “social contract” could look like.? With
regards to the state, Al-Oudeh mentions that while many understand
“Islamic state” to mean theocracy, which Islam has never recognized,
rather many Islamists theorize the Islamic state to be a civil state of sorts
(p.127). While this is a fairly commonplace point among Islamist
thinkers, on the discussion of the necessity of separation of powers in this
civil Islamic state, the sheikh brings a truly insightful point that the
separation of powers necessary in this civil Islamic state is not only
enshrined in the political practice of the early generations, but in the
Quranic language of Kitab (book or law, i.e., the legislative), Mizan (the
balance, i.e., the Judiciary) and Hadeed (Iron, i.e., the executive) (p.129).

22 While there are hadith stating that “what pleases Muslims, pleases Allah” the
emphasis there is on the Ummah or community of Muslims, rather than the “people.”
(Momken, Risalat al- ~ cAlama A “hmad al-Rays . un ~ "1 li-l-shabab ~ [Statement of
the Scholar Ahmad al-Raysuni to the Youth], YOUTUBE (May 19, 2011),
https://www.youtube.com/watch?v=1i4bTO3212M. reference owed to Zulfiqar)

23 For one argument as to how an Islamic social contract would differ from the liberal
understanding of “social contract,” see Chapter 3 of Kaminski’s The Contemporary
Islamic Governed State.

351



After the Revolution

Al-Oudeh ends the book by asking a number of questions with
regards to what happens after the revolution. Perhaps none of these is
more important than the application of Shari‘ah. He begins the discussion
by arguing that there is always a necessary distance between the text and
the text’s application. The laws of the Shari‘ah are not something that can
be directly copied from the books of figh and applied to reality, but rather
there is a necessary process of translating them to one’s current situation
(pg.109-110). He points out that not only was the Shari‘ah itself only in
complete form for eighty days before the Prophet’s death, but that the
Companions themselves made slight changes in the prophetic practice
based on new conditions (p.110). He gives two examples of Umar, who
stopped giving zakat to mualafat qulobuhum (those whose hearts incline
towards Islam) and issued a moratorium on the criminal punishment of
cutting hands during a famine. To demonstrate what he sees as the
necessary spirit towards applying the Shari‘ah, the sheikh gives the
famous example of the Bedouin who urinated in the mosque. As the man
began to relieve himself, the Prophet’s Companions rushed to physically
prevent him. The Prophet, however, not only stopped them from doing so
but prevented them from even speaking to the man. When he finished, the
Prophet calmly explained to the man why what he had done was wrong
and ordered for water to be thrown over the spot. But were the
companions not right in trying to protect the cleanliness of the mosque,
especially given the hadith “If one of you sees a wrong, let him change it
with his hand?” He concludes that the Prophet’s response here
demonstrates a type of wisdom in human efforts to apply the Shari‘ah that
only those ulama who truly understand the social, political, and cultural
reality can possess (p.116). The main point of this chapter is that “the
Shari‘ah is one thing and its application another,” a point we can
understand as meaning that the holiness of the Shari‘ah should not be
extended to the application of the Shari‘ah, which will always remain a
human attempt (p.118). This is critical so that the holiness of the
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Shari‘ah’s name does not become reduced to a mere political slogan
(p-125).

Another central question for what happens after the revolution is
the role of Islamists. While he affirms a role for Islamists in the Ummah’s
future, he notes that they should not see themselves as the sole actor in
the field, nor as the sole legitimate voice of Islam (p.162). Here, he makes
a differentiation, similar to his previous one between the Shari‘ah and any
application of Shari‘ah, between Islam and Islamists’ project that seeks to
apply Islam (p.159). While he notes that the existence of a “Turkish
project” towards revival, he questions “Where is the Arab project?” This
is an essential question, as a project is necessary to link the people to their
state, perhaps one reason among others that the Madina state too had a
project (p.184-185).

Conclusion

True to its title, Questions of Revolution is a series of questions
in the format of vignettes rather than an extended reflection on one
subject. While this does weaken its overall ability to theorize and deal
with these topics at length, it also makes the book more accessible for a
wider audience. That the book is largely a collection of ideas and
questions present in many other works is a point the author himself readily
admits (p.19). Nonetheless, given his stature and the popularity of the
book, Al-Oudeh’s Questions of Revolution may be of the most significant
in building towards what I have called here a revised Islamic Political
Theology.

This “theology” would be based on understanding siyasa shar‘iya
as sourced from two elements: clear, unambiguous text and striving to
find what is the most beneficial in those affairs not determined by a text.
It is the latter element that motivated Al-Oudeh to turn time and time
again to the “figh of reality” and a reading of the current reality in light
of the Shari‘ah’s higher aims. His readings in history and social sciences
cause him to believe that where tyranny exists and no other option exists,
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people will turn to revolution (p.40). The hope, as of yet unanswered, is
that these revolutions will lead to a project of revival that aims to build a
political system based on a “social contract” between the rulers and the
ruled, where both aim towards justice and mutual contentment. While
some of his questions, such as if the same adherents of “listen and obey”
the rulers would take the same position if Islamists themselves became
the rulers (p.143), have now been answered, most of the questions remain
open. Furthermore, almost ten years later, many of the conditions that he
points as making revolutions inevitable are still as applicable today as
they were then.

Questions of Revolutions further evokes deeper questions about
the status of figh with the rapid pace of change today. Al-Oudeh himself
points to this in somewhat of an understatement that it can be difficult to
fathom the degree that has taken place since the classical books of figh
and siyasa shar‘iya were first written, but even the degree of change today
(p.59). A useful concept to understand this degree of change is that of
“epochal change” introduced by Ovamir Anjum that encapsulates how
change today is no longer organic or based on natural human action, but
rather are now the products of large-scale, organized human effort (xiii).?*
Therefore, rather than seeing the “figh of revolution” as “secondary
segmentation,” or a purely utilitarian mode of juristic reasoning, I prefer
to see it as just one tool that jurists use to grapple with an ever-changing
world. Al-Oudeh does not deny that change can sometimes exact a heavy
price, only that “whoever does not pay the price of change, will pay the
price of not changing” (p.27). Ultimately, perhaps Questions of
Revolutions’ true importance lies in pushing us to even further consider
figh al-waqi and the social sciences when formulating legal opinions on
topics that directly impact society, as we ask ourselves: “In our rapidly
changing world, what is the closest approximation to the true spirt of the
Shari‘ah?”

24 Ovamir Anjum, “Editorial,” American Journal of Islam and Society 37, no. 1-2
(2020): p. xviii, https://doi.org/10.35632/ajiss.v37il-2.
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19. The Role of Political Parties in Democratic Transformation:
Examining the Tunisian Model
[in Arabic]

Ali Gabali
Strategic Fiker Center for Studies, Istanbul, Tiirkiye

Abstract

Tunisia is considered one of the most stable countries in the Arab Spring
after the January 2011 revolution. This relative stability has allowed it to
enter into a new dynamic and helped it in the transition process. As much
as the multi-party system in the country was suffering from severe
suffocation before the revolution, this situation has changed radically and
the political arena has evolved as restrictions on party pluralism were
lifted, new parties were allowed to emerge, and even the development of
militant organizations was allowed. This paper analyzes the general role
of the party process in stabilizing the features of democracy and provides
a brief definition of the partisanship in Tunisia by monitoring most of the
existing party currents. It also provides a forward-looking attempt to
analyze the future of the partisan process and democratization in Tunisia,
and the most important future challenges facing the political process.
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20. A Missed Chance:
What Went Wrong with the Muslim Brotherhood in Egypt?

Dr. Mohammad Affan
Al Sharq Forum, Istanbul, Tiirkiye

Introduction

Throughout its history, the Egyptian Muslim Brotherhood (MB)
had virtually no chance to be involved in the executive power, except at
the lower municipality levels. Only during the short transitional period
that followed the Egyptian Uprising, from February 2011 to July 2013,
was the MB and its Freedom and Justice Party able to appoint their
members as ministers, governors, and top bureaucrats.

However, it will not be quite accurate to evaluate the MB’s
experience in power in terms of public policies given the short period of
its experience and, more importantly, because it seems that the elected
incumbents were, in varying degrees, facing resistance from the state
institutions and lacking a de facto power for policymaking.

Therefore, this paper will focus on examining the overall goal of
the MB during the transitional period, which was the completion and
consolidation of regime change process. As part of the challenging forces,
the MB strived to capitalize upon the authoritarian breakdown
opportunity to get rid of the corrupted autocratic elites and to induce
permanent changes in the rules of the game. However, after two and half
years, the whole transitional process crumbled, and the MB was subjected
to an unprecedented wave of repression and exclusion after the military
coup of July 2013.

Accordingly, this paper attempts to provide an answer to the
following question: What went wrong with the MB and why did it fail to
achieve its objectives during the transitional period? The hypotheses
proposed here primarily focus on domestic politics, without denying the

392



significance of other international factors, and they will draw a lot from
democratization literature.

The Limitation of the Electoral Legitimacy During the Periods of
Transition

One of the classical recommendations offered by the transologists
after the collapse of authoritarian regimes is to hold founding elections to
legitimize the “exceptional arrangements” taken during the revolutionary
moment. This issue was particularly significant in the case of Egypt,
where the “revolutionary camp” was rapidly divided as early as March
2011 around the appropriate transitional roadmap: Should we draft a new
constitution first or elect a parliament?

After decades of political exclusion or informal containment, the
MB was very much preoccupied by the issue of legitimacy. It resolutely
supported the elections-first plan to guarantee the legality of the new
regime, which the group expected not only to be formally included in but
also to dominate, thanks to its huge organizational resources and
unparalleled electoral experience.

At first glance, it seemed that the MB’s strategy worked out well. The
Brothers “won every electoral consultation they contested” as shown in
the following table.!

However, in the long run, this strategy proved very subversive to
the democratization process and to the MB itself. First, the elections were
accompanied by heated campaigns resulting in growing polarization and
a widening gap between the Islamist and secularist trends. Furthermore,
with five national elections in only two years—most of them had multiple
rounds—Egyptians seemed to develop “electoral fatigue” out of these
convulsing and exhausting processes.

! Mustapha Kamel Al-Sayyid, “The Divergent Trajectories of Arab Dignity Revolts:
Egypt and Tunisia” in Re-envisaging West Asia: Looking Beyond the Arab Uprisings, ed.
Priya Singh, 199 (Delhi: Shipra Publications, 2016).
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Second, the elections failed to resolve the tensions or peacefully
settle the disputes between the rival political forces. Also, it failed to
render the elected incumbents (i.e., the two houses of parliament and the
president) a de facto power on policymaking.?

The third and the most important factor was that the deep state
institutions (mainly the Supreme Council of Armed Forces, or SCAF, and
the Supreme Constitutional Court, or SCC) went after each elected body
and dissolved them all: The People’s Assembly (the lower house of
parliament) was dissolved only five months after its establishment by a
verdict issued by the SCC in June 2012;* the Shura Council (the upper
house of parliament), which assumed legislative power after the
dissolution of the People’s Assembly, was declared unconstitutional and
dissolved in June 2013;* the first Constituent Assembly was dissolved by
the Supreme Administrative Court in April 2012;° the second Constituent
Assembly was also ruled unconstitutional after finishing its work in June
2013;° not to mention, the 2012 constitution itself was suspended and the
elected president was deposed by the military coup in July 2013.

2 Nathan J. Brown, “Egypt’s Failed Transition”, Journal of Democracy 23 (2013):45 -
46.

3 Gianluca P. Parolin, “Constitutions Against Revolutions: Political Participation in North
Africa” in Continuity and Change Before and After the Uprisings in Tunisia, Egypt and
Morocco, eds. Poala Rivetti and Rosita Di Peri, 38-39 (New York, Oxon: Routledge,
2016).

4 “hal majlis ’alshira wa ra’is jadid lil-mukhabrat”, A/ Jazeera Net, 5 July 2013,
https://goo.gl/SWPHN6 (accessed 10 December 2020).

“dustar masr li-'am 2012”, Dostour Masr, http://sharek2012.dostour.eg/2012/ (accessed
10 December 2020).

5 Hadir Yasuf, “haithiyyat hukm hal "allajnah ’alt’sisiyyah”, Alwafd News, 10 April 2012
https://bit.ly/2NWgrwY (accessed 10 December 2020).

6 “almhkamah ’aldustiiriyyah fi masr bi-hal majlis ’alshtrda wa butlan ’allajnah
‘alt’sisiyyah wa  ganiin ‘altawari’”,  BBC  News, 2  June 2013
https://www.bbc.com/arabic/middleeast/2013/06/130602_egypt constitutional rulings
(accessed 10 December 2020).
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The Elections The MB Results

Constitutional Declaration 77.3% voters supported the

Referendum (March 2011) referendum’

The Elections of the People The MB secured 235 out of 498 seats
Assembly (2011-2012) (47.2%)8

The Elections of the Shura Council The MB won 106 seats out of the
(2012) contested 180 seats (58.8%)°*

The MB’s candidate Muhammad

Mursi came first with 24.8% of

The Presidential Elections 2012

First R
(First Round) votes!?
The Presidential Elections 2012 Muhammad Mursi won with 51.7% of
(Second Round) votes'!
The 2012 Constitution (D b .
¢ on; (; lul ;on (December 63.8% voters supported it'?

7 The Official Website of the 2011 Referendum,
https://referendum2011.elections.eg/84-slideshow/155-result.html (accessed 10
December 2020).

8 Ellen Lust and David Waldner, “Parties in Transitional Democracies: Authoritarian
Legacies and Post-Authoritarian Challenges in the Middle East and North Africa” in
Parties, Movements, and Democracy in the Developing World, eds. Nancy Bermeo and
Deborah J. Yashar, 180-181 (New York: Cambridge University Press, 2016).

% “fawz ’al’islamiyyin fi ’alshira ‘almasri’, Sky News, 26 February 2012
https://bit.ly/30JqZ7R (accessed 22 January 2020).

* In addition to 90 members to be appointed by the president, which happened to be the
MB candidate Muhammad Mursr.

Y4rab Center For Research & Policy Studies, *’ al’intikhabat "alri’asiyyah ‘almasriyyah
20127, July 2012.

1 Ibid.

12 The Official Website of the 2012 Referendum,
https://referendum2012.elections.eg/results/referendum-results (accessed 10 December
2020).
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Electoral Results of the Muslim Brotherhood during the transitional
period in Egypt

All these factors showed the limitation of the electoral legitimacy
during the transitional period and proved the MB’s strategy was flawed.
What the MB could not seem to understand at that time was that electoral
legitimacy in a political society lacking a well-established democratic
culture and witnessing turbulent regime change is deadly insufficient. It
had to strengthen this legitimacy with an efficient strategy to neutralize
the threat of the deep state and a reliable coalition with the other political
forces— the guarantees that the MB could not achieve as will be
discussed in the following two sections.

Appeasing or Taming the Military: The Dilemma of Transition

The relationship between the Egyptian military and the MB is
marred by conflictual historical memories, ideological disagreements,
and pragmatic conflict of interest. Omar Ashour described the
confrontational relationship between both institutions as a conflict
between “Egypt’s most organized, armed state bureaucracy and its most
organized non-state actor.”'* Therefore, throughout the transition, the
relationship between the two entities was fluctuating between
cooperation, tacit understandings, and open confrontations.

Between February and November 2011, the SCAF and the MB
entered a short period of a marriage of convenience. Being conservative
forces, they worked together to rapidly contain the revolutionary wave,
chart it into constitutional paths, and prevent it from unfolding in an
expected way.'* Also, as an ex-general boldly said, the SCAF aimed by
its rapprochement with the MB at that time to control “the thugs” of

13 Omar Ashour, “Collusion to Crackdown: Islamist-Military Relations in Egypt”,
Brookings Doha Center Analysis Paper 14 (2015): 1

14 Al-Sayyid, “The Divergent Trajectories of Arab Dignity Revolts” in Re-envisaging
West Asia, 198.
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revolution, given that the Brothers were the strongest “thugs” amongst
them.'

Accordingly, the MB and the SCAF during this period supported
the Constitutional Referendum of March 2011, and the former was the
only political force that was represented in the drafting committee.'® Also,
as early as May 2011, the MB started to pull out from the streets and to
criticize the demonstrations against the SCAF.

This marriage of convenience, though, came to an end rapidly
when the SCAF started to feel threatened by the muscle-flexing attitude
of the MB after the March referendum, and later, by the sweeping victory
it achieved during the parliamentary elections. Therefore, it supported the
call of the Egyptian secularists to enforce a supra-constitutional document
as a bid to curb the perceived Islamist majoritarianism. Then it denied the
newly elected MB-dominated parliament its right to form a cabinet. Even
when the MB sought to withdraw the confidence from Kamal Al-
Janzury’s government in April 2012, the latter threatened the spokesman
of the parliament and the MB leader Saad Al-Katatni with dissolving the
parliament itself.!?

To all these aggressions, the MB responded by gathering forces
with the Salafists and ex-Jihadists and took to the streets many times to
protest the supra-constitutional document. More significantly, when it felt
that its victory in the parliamentary elections was hollowed out, the MB

15 Alison Pargeter, Return to the Shadows: The Muslim Brotherhood and An-Nahda Since
the Arab Spring (London: Saqi Books, 2016): 25.

16 Parolin, “Constitutions Against Revolutions” in Continuity and Change Before and
After the Uprisings in Tunisia, Egypt and Morocco, 37.

17 Mustafa Bakri, ‘aljaish wa al’ikhwan: "asrar khalf "alsitar (Cairo: Al Dar Al Masriah

Al Lubnaniah, 2013), 157-159.
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decided in March 2012 to put forward a candidate for presidency,
breaching its promise to Egyptians not to do so.'8

Between March and June 2012, the tension between the MB and
the military institution reached its peak. The first Constituent Assembly
and the Parliament itself were dissolved by legal verdicts; Khairat Al-
Shater, the MB’s Deputy-General Guide was disqualified from running
for president; the SCAF openly threatened the Brothers in an official
statement by encouraging them to learn the lessons of history—referring
to the bloody confrontation between the MB and the Free Officers in the
1950s and the 1960s—in order not to repeat their mistakes. '

During the one-year presidency of Muhammad Mursi, the MB
followed a dual strategy of pressure and appeasement with the military
institution. On the one hand, President Mursi cancelled the constitutional
declaration of June 17, 2012, which was drafted by the SCAF to restrain
his authorities. It was replaced by another constitutional declaration on
August 12, by which the President reshuffled the SCAF, hoping to have
a more cooperative council, and claimed legislative powers for himself.?

On the other hand, Muhammad Mursi and the MB were keen to
assure the military institutions in many ways that their political and
economic privileges would not be touched. In the 2012 constitution, the
autonomy of the military institution was guaranteed by the establishment
of the generals-dominated National Defense Council. Also, the
constitution stated that the Minister of Defense would always be selected

18 Hisham ’Al-Ghunimi, “’amin ’al’ikhwan: rashahna ’alshater li-tamassuk ’al ‘askaf bil-
hukiimah wa talwihah bi-hal ‘albarlaman”, A4/ Masry Al Youm, 31 March 2012,
https://www.almasryalyoum.com/news/details/169298 (accessed 10 December 2020).

19 “ba‘d biyanain shadidi allahjah min ’al’ikhwan wa hizb ’alhurriyyah wa ’al‘adalah ...
"al ‘askal muhaddida 'ihda "alqwa "alsiasiyyah: nutalib ’aljami‘ "an ya‘d durts ’altarikh”,
Shorouk News, 25 March 2012, https://bit.ly/2tOOctq (accessed 10 December 2020).

20 “pag ’al’i‘lan ’aldusiri ’almukammil bi-mast”, Al Jazeera Net, 13 July 2012,
https://goo.gl/zZWDEmB (accessed 10 December 2020).

"Ahmad ’Allithi, “MursT yuqarrir "ilgha’ "al’i‘lan "aldustiri ‘almukammil, Masrawy, 12
August 2012, https://bit.ly/2VQ3xoN (accessed 10 December 2020).
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from the military officers.’! Additionally, President Mursi kept
appointing the military generals as governors, ministers, and in top
bureaucratic positions, and the military enterprises expanded its economic
activities and business deals with the state institutions.?> Eventually, the
MB failed to find the appropriate strategy to deal with the military
institution and neutralize its threat on the democratization process. Some
may claim that the MB’s real intention was to cut a separate deal of
power-sharing with the military to establish a flawed democracy, in which
the two forces are the main hegemons. Others might argue that the MB
was genuinely willing, but not able, to stand against the deep state and to
de-militarize the political system.

In either case, the MB had a share of the blame. In the first
scenario, the MB did not get what Guillermo O’Donnell and Philippe
Schmitter once stated is unlikely to have the entrenched institutions
backing for regime change by assuring them about their interests;> while,
in the second scenario, the MB’s inability can largely be attributed to its
failure to maintain a reliable alliance with other political forces.

Divided, They Fell

Divisions within the pro-democracy camp in the early transitional
period is a common dynamic in regime change. The coalition between the
opponent’s political forces rapidly collapses after toppling the autocratic
regime due to their disagreement on the nature of the new regime to be
installed. What happened in the Egyptian case was not an exception.

21 «jgdar dustdr jumhiiriyyat masr 'al‘arabiyyah li-sanat 20127, Legal Documents
Archive, https://manshurat.org/node/3573

22 Zeinab Abul-Magd, Militarizing the Nation: The Army, Business, and Revolution in
Egypt (New York: Columbia University Press, 2017), 210-213.

23 Guillermo O’ Donnell and Philippe Schmitter, Transitions From Authoritarian Rule:
Tentative Conclusions About Uncertain Democracies (Maryland: The Johns Hopkins
University Press, 2013), 62.
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Only one month after Hosni Mubarak’s removal, the Islamist and
the secularist forces disagreed on how they should manage the transitional
period, as mentioned before. The gap between both camps widened
progressively due to the lack of trust, the polarizing media campaigns that
accompanied the parliamentary and presidential elections, the ideological
conflicts during the constitution-drafting, and the poor performance of the
MB-dominated government. This heated conflict reached its climax with
the military coup of July 2013, which signified the failure of the
democratic transition.

From its side, the MB was keen to build a solid coalition with
different political forces, but it eventually could not succeed. The
following are but a few examples:

- In May 2011, the MB withdrew from the Revolutionary Youth
Coalition—the coalition that was announced in the Tahrir
Square during the revolution and formed of representatives of
many youth movements such as the April 6 Movement, the
leftist Justice and Freedom Movement, and the youth of the
Democratic Front party.*

- In March 2011, the MB started a national dialogue called
“Together We Start Building: A Dialogue for Egypt” with 42
political parties from the whole ideological spectrum, but by
November, only 11 small parties remained in the National
Democratic Alliance that emerged from this dialogue.

- During the second round of the presidential elections in June
2012, the National Front for Completing the Revolution was
formed in the wake of the Fairmont Accord. However, only after

24 «’jkhwan masr yansahiblin min 'i’tilaf 'althawrah”, Al Jazeera Net, 29 May 2011,

https://bit.ly/30LiNnK (accessed 10 December 2020).
25 Qutb ’Al-‘Arabi, “’alhiwar wa ’almusalahah fi masr: dariirat "aldakhil wa tadakhulat
"alkharij”, Al Jazeera Centre for Studies, 26 March 2014.
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one month, the Front dissolved itself and accused the President
of breaking his promises.?®

- The main secularist political forces boycotted the two
Constituent Assemblies. In the first, they went to the Supreme
Administrative Court to dissolve the Assembly shortly after its
election; while, in the second Assembly, they initially joined its
activities in June 2012, but, by November, most of the members
representing the liberal and leftist trends, the representatives of
the three official churches in Egypt, and eight out of the ten
members of the consultative committee, decided to permanently
withdraw.?’

- Eight members of the presidential consultancy board, which was
formed of 17 members from different ideological backgrounds
resigned after a few months from its foundation. Moreover, out
of the remaining nine consultants, six were MB members.?

Throughout the transitional period, it seemed that the MB entered a
vicious cycle. Its inability to build a reliable alliance with other political
forces deepened its feeling of insecurity and pushed the group to run for
more offices. By seeking more power to secure its political position, the
MB’s ability to form alliances with other political forces progressively
decreased, as the latter became more suspicious of the MB’s hegemonic
tendency and became more rebellious and uncooperative. This attitude let

26 ’Isma’1l *Al-’ Ashwal, “hamdi qandil bi-mudhakkiratih: muhammad mursi 'altaiyyb
"alladht "akhlaf wu‘Gdah ... farih bil-ri’asah katifl hasal ‘ala lu‘bah (9)”, Shorouk News,
3 February 2014,
https://www.shorouknews.com/news/view.aspx ?cdate=03022014&id=f1970be7-8dft-
449a-aaf8-9112320e8f8a (accessed 10 December 2020).

27 Muhammad ‘Abdullah, “shuqiiq fi jidar ta’sisiyyat dustiir masr”, Anadolu Agency, 19
November 2012, https://bit.ly/39t3HWO (accessed 10 December 2020).

28 < Amr Wall, “mursi wa fariquh "alri’ai ... "istiqalat bil-jumlah wa salahiyyat ghamidah”,
Masrawy, 23 June 2013, https://bit.ly/2xIBDHn (accessed 9 March 2020).
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no other options for the MB except to seek more power. With this
strategy, the MB ended up occupying more offices; however, as it did so,
it became more vulnerable rather than more secure.

Surely, the MB is not the only responsible group for this failure. It
could be argued that the Salafist call was constantly outbidding the MB’s
commitment to the Shari‘ah and that the secularist parties were
overdemanding, emboldened by the support of the deep state; however,
at the end of the day, when the MB was faced with the military coup, the
main Salafist party and almost all secularist parties supported its removal
from the power.

Conclusion

In conclusion, it seems that the MB’s failure to achieve its
objective of maintaining and consolidating the new regime can be
partially attributed to three major causes: it overestimated the reliability
of electoral legitimacy to secure its position in the new regime; it failed
to address the threat of the military institution on the democratization
process; and it badly managed its relationship with other political forces,
either the Salafist or the secularist.

Of course, other regional and international variables did play a
major role in failing the democratic transition in Egypt, but as far as it
concerns this paper, the MB’s flawed strategies and its vulnerability at the
domestic level facilitated the subversive intervention of foreign actors and
gave the autocratic forces in Egypt the opportunity to undo the
achievements of the January revolution.
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VIII. Examining Good Governance (al-Hukm al-Rasheed):
Principles, Requirements, and Applications
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21. Good Governance: Principles, Requirements, and Application
[in Arabic]

Abduladhem Alhamdi
Independent Researcher, Sanaa, Yemen

Abstract

Good governance is important in achieving stability, development, and
decent living, and in attracting decision-makers, organizations, and
cultural and media circles to practice and promote it. This paper explores
the concept of good governance in terms of idea, origin, definition, and
importance. It enumerates its levels, components, principles, the main
requirements for its practice, and its reality in Arab countries, in light of
the global governance indicators issued by the World Bank, and compares
them with the reality of best international practices. The paper applies the
inductive approach, the descriptive analytical approach, and the
comparative approach. The paper offers results of the data analysis for
several Arab countries. It also shows that there are significant statistical
differences between Arab countries and countries that have good
governance practices, and that the differences between oil and non-oil
Arab countries are not statistically significant with regards to their
political nature, but are statistically significant in indicators regarding the
administrative nature as the bilateral relationship between administrative
indicators is strong.
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22. Good Governance in Muslim Societies:
The Institutionalization of Values and Demarcation of Authority

Dr. Louay Safi
Hamad Bin Khalifah University, Doha, Qatar

Background

Good governance is a newly introduced concept in the lexicon of
modern politics; introduced in the 1980s in a document produced by the
World Bank to deal with excessive corruption in developing countries. !
Recognizing that misuse of public funds by emerging economies has
become an impediment to servicing outstanding debts, the World Bank
introduced a set of norms to guide policymakers and political actors and
identified various measures to enhance political accountability. The
literature on good governance was later extended to discussions on
governance in industrial and democratic countries. At the heart of these
discussions is the realization that public institutions can better function
and fulfill their public mandate when they observe a set of norms,
grounded in the moral demand for justice and accountability.

Corruption and abuse of power became widespread in Muslim
societies in the 1960s and 1970s, as power was often exercised in those
societies to benefit the ruling elites, while public rewards were viewed as
spoils of the internal wars between rivaling political movements and
parties. The ideas of public good and public interest were twisted and
reduced to redistribution methods to refunnel wealth from one social
group to another, completely neglecting in the process the demands of
fairness and the common good. Because post-independence elites in
Muslim societies adopted a Western political system, such as liberalism,
socialism, and nationalism, those who rejected modern state corruptions
turned to the historical political models, most notably the Guided
Caliphate seeking refuge in its transcendental grounding in Islamic

"' World Rank. 1989. Sub-Saharan Africa: From crisis to sustainable growth: A long term
perspective study. Washington, DC: World Bank.
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revelation. The problem was that, while the Guided Caliphate provides
plenty of examples of ethical exercise of power, it does not provide a
comprehensive system. More troubling is that modern understandings of
traditional Islamic politics are mediated through the Sultanic model that
was articulated during the Abbasid Caliphate which embraced in many of
its practices the imperial model that existed in the Middle East region
under the Roman and Sassanian rule.

This paper advocates a shift from focusing on structural aspects
of the political system to the normative aspects of politics. We underscore
the centrality of value-based political actions as demanded by both the
historical Islamic and modern Western models. Values, both revealed and
rational, were always at the core of evaluation of political action in the
history of Islam. The same values were embraced by the post reform
liberal movement in Western society. Political structure and processes
reflect both social needs and limitations of the historical societies in
which they were expressed. Therefore, Muslim societies must construct
their political system on the foundation of the universal values that guided
Muslim and Western scholars, instead of the particular models they
developed to overcome the abuses and injustices of their times. The model
they articulate should serve as a guide for understanding, rather than a
perpetual political system to be completely and uncritically embraced, as
is the case today in most Muslim societies.

The Normative Framework for Governance

Good governance is viewed here as a value-based system
grounded in a set of universal principles and politically oriented standards
capable of bringing about a just political order and an open society whose
aim is to allow individuals to develop their lives and realize their latent
capabilities. These values are, in essence, the basic goals imbedded in the
monotheistic revelations, which constituted throughout history the moral
and spiritual foundation necessary for the advancement of human
societies. The framework of good governance gives priority to the
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examination of political intentions and meanings over the mechanical and
the structural elements of the political order. After all, democracy and
good governance cannot be evaluated on the basis of performing the
procedures and setting the governing bodies, but on the quality public
policy is adding to the lives of people. The procedural elements of the
democratic process add nothing to the life of people in the Arab republic
but serve only as the fagade that hide political and economic corruption.
The emphasis is on decision-making as it relates to public life, and more
specifically on political norms that guide political decisions and action.
After delineating the boundaries of good governance, as it has been
politically evident in the historical Islamic experience, we must consider
the concept of good governance as a relationship between members of
civil society and its institutions on the one hand, and those institutions the
organs of the state. Consequently, we seek to consider the normative
values that accompanied the shift from good governance towards political
rules required in contemporary Islamic societies that fulfill engagement
of civil society through the principle of democracy (shura).

Good governance is represented by a set of principles emerging
from a normative system that ensures fairness and inclusivity, whether at
the level of state and local governments, or at the level of civil society and
governance. This norm-based approach liberates us from the limits of
structure-based analysis and from temporal and geographic specificities,
and hence allows us to shed light on public collaborations that make
public policy effective instead of retreating into a narrow focus on
political structures and procedures, which are constantly changing
according to the variables of internal politics and geopolitical pressures.
The interest in the political structure, at the expense of ruling values and
effective social structures, has generated political systems that claim to
adopt the principle of shura in its modern democratic forms. But in reality,
it has reduced democracy to procedural rites devoid of the true spirit of
consultation, as is the case with electoral procedures that generate through
fraud and deception methods fictional results. In societies, the system is
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based on employing the security and military fist to consolidate the
political leadership of a military nature imposed on the people. Such is
the case with the post-colonial Arab states.

Subjecting the temporal to the normative and the political to the
ethical was the gift of the monotheistic tradition as manifested in Islamic
to the world. Subjugating the political to ethical judgement in historical
Islamic states was observed by G.F.W Hegel, one of the most influential
philosophers in modern times.? The state founded by the Prophet in
Medina was founded on universal normative foundation, and aimed at
protecting mankind and defending public interests, without regard to their
doctrinal, tribal, national, and religious commitment.® Therefore, the first
political practices and early political writings in the Islamic era were
accompanied by a clear effort to search for the foundations of political
rationality by defining a set of universal values that are necessary for the
establishment of a political society capable of achieving protecting
religious freedom and equal dignity. The distinction between ethical
politics and good governance, and the emanation of one from the other,
has the added value of enabling us to compare Islamic normative
principles of governance with other moral and the political systems, as it
allows us to evaluate political actions across political system at various
levels of development, including political systems that fall short of
providing full political participation for citizens. This also allows us to
evaluate historical systems and helps us to compare historical Islamic
politics with other historical political orders.

While the realization of the benefits of good government criteria
would require full-fledged political participation, we can still identify
various degrees of value-based governance by examining various political
orders to decipher the level of their political maturation, and the extent to

2 G.W.F. Hegel, The Philosophy of History, J. Sibree, M.A. (tran.), (Kitchener: Batoche
Books, 2001), p. 36

3 The covenant of Medina regulated relations among the multi-tribal and multi-religious
city on the basis of universal principles.
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which they internalize certain important political norms. And because
democratic institutions are the result of advanced education and high
political awareness, this approach avoids overthrowing the projection of
political structures from Western political cultures to others that do not
share with them their political norms. Liberal democratic systems may
not be suitable for tribal or semi-tribal societies such as Afghan society,
which practiced for centuries a form of consultative rule more appropriate
for tribal societies through its institution known as “loya jirga,” which in
Pashto means “the great council.” Consequently, it becomes possible to
adopt the concept of “good governance” to evaluate public policies
adopted within this society. The concepts of “good governance” can be
used to evaluate public policies in political societies that have chosen a
consultative system commensurate with the needs of modern political
societies.

Shari‘ah as Universal Values

Shari‘ah is central to the notion of good governance in Muslim
society, and the fact that it continues to be subsided is at the heart of
political corruption rampant today in Muslim states. For shari‘ah
constitutes the milieu in which the ethical values that inform day-to-day
activities of a Muslim is grounded, and its disappearance from public life
relates to the misunderstanding of what shari‘ah is, not only among
ordinary Muslims but also its custodians, contemporary Muslim scholars.
The notion of shari‘ah is used broadly by both Muslims and non-Muslims
and has become the rallying cry for ordinary people across the Muslim
world as it is often perceived as the best solution for the rampant political
corruption. It is often used without definition and clarification as all
assume it has clear meaning that does not even need to be defined by those
who use it. Yet, one finds significant differences in its use even among
the jurists. The term “shari‘ah” carries different, and sometimes
contradictory, meanings in the minds of those who use it. To many
Muslims, it invokes meanings of justice, mercy, benevolence, and
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prosperity, prompting them to demand its implementation, because they
see its application as an end to the injustice and corruption that is rampant
in their societies. For others, shari‘ah is related to coercion, tyranny, the
loss of freedoms, and the absence of accountability for the behavior of
those who are entrusted with the interests of the people in general, and the
application of limits on the poor, not the rich, and the ruled, not the rulers,
because these appearances and practices have accompanied for decades
the behavior of political regimes that govern their people in the name of
shari‘ah. The confusion often comes from using the term “shari‘ah”
interchangeably with “figh.”

Shari‘ah can only be defined in universal terms and should not be
associated with any partial meanings. It is important to separate the
concept of shari‘ah from that of jurisprudence, relating to the ritualistic
elements of religiosity. Shari‘ah involves those universal aspects of
revelation, such as justice, equality, compassion, and the common good.
This conceptualization includes the impact of social and historical
variance on the provisions of shari‘ah, particularly incorporating the
impact of the historical change on collective life, including customs and
traditions. Implementing shari‘ah also requires an appreciation of the
impact of technological development in transportation and
communication on human relationships and social structure. Looking at
the relationship between the universals of shari‘ah and its particular
expressions, and understanding the dialectics of text and reality, leads to
the fact that shari‘ah is defined in the overall meanings that the messages
carried to people throughout the history of revelation, and that it is
equivalent in its connotations to the meaning of “the book” in the
Qur’anic text.* Just as the book is the commonality between the messages
that carry different laws, so shari‘ah is the commonality between the
doctrines and jurisprudence of jurists throughout the long Islamic history.
Shari‘ah is the totality that is not linked to a specific time and place, but

41 elaborated this concept of shari‘ah in detail in a book published in Arabic by Dar Al-
Fikr in 2018 under the title Shari‘ah and Society.
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rather defines the meanings of truth, justice, and steadfast benevolence
for every time and place. Shari‘ah in this sense is determined by its overall
objectives, which, as we will show later, override the objectives
developed by the advanced jurists and scholars.

Shari‘ah and Law

Perhaps one of the major causes of political conflicts within
Muslim societies today is the confusion between the concepts of shari‘ah
and law. Shari‘ah, as elaborated by the figh corpus, is a set of rules
grounded in religious conviction, and it includes many specific rules that
are particular to specific religious communities. Law, on the other hand,
is a political concept related to the normative rules adopted within the
political community and binding on its members. It reflects shared values
among communities within the body politic. The two concepts do overlap,
but there are obvious differences between the two, which relate to the
scope of social responsibility, the limits of reward and punishment, and
forms of choice and obligation. Shari‘ah is characterized by a religious
specificity, for the Qur’an asserts that every religious group has a “law
and a method.” This means that there is a significant area of shari‘ah that
cannot be applied on people of different convictions and religious and
sectarian affiliation that the state has no right to enforce. Again, the
Qur’an makes it abundantly clear that people are free to follow their
convictions in matters relating to religious choice and obligations.’

The difference between the moral and the legal was not always
clear in historical Islamic societies due to its communal organization, and
its ability to form voluntary communities of figh, which was represented
during the Ottoman reign by the millet system. Confession groups and
religious sects were differentiated geographically and administratively,

3 See for example: “We have ordained a law and a Way of life for each of you. If Allah
wanted, He could have made all of you a single nation. But He willed otherwise in order
to test you in what He has given you; therefore, try to excel one another in good deeds.
Ultimately you all shall return to Allah; then He will show you the truth of those matters
in which you dispute.” (Qur’an 5:48).

444



allowing each to adopt a set of laws of their own, without having to submit
to a centralized legal system imposed on all of them. Only the general
administrative law that regulated the relationship between the
confessional groups or addressed issues of common good in shared
security, commerce, and war came under the purview of the central
authority. This system persisted for centuries under the Ottoman
administration, before it was abandoned and replace by the unitary system
of the modern Turkish state.®

To satisfy the need to separate issues related to the religious rules specific
to particular religious communities, and the organization of the modern
state, there is an urgent need to develop two parallel legal systems. The
first is specific to the religious group and the other is common to the
components of the political community, as is the case, for example, in the
jurisdiction of religious groups in Muslim countries with family laws
related to religious duties. The general legal system is under the purview
of state legislation and elected political authorities, to ensure that the
participation of various religious communities under a unified
constitutional law that recognized the equal dignity of all citizens. The
boundaries of the two systems and the relationship between them is an
important topic that needs discussion and scrutiny to develop a political
system that meets the requirements of political rationality in modern
societies.

Doctrinal Pluralism and Human Rights

The Medinan model of a pluralistic society has generated an open
culture that strengthens the dignity of human beings regardless of their
ethnic or national origins, or their ideological or religious affiliations.
This very model allowed Muslims to achieve a global civilizational unity
in which the Arab, Persian, Indian, Berber, Kurd, and Turk contributed to
the wellbeing of the totality. The contributions were both inter-ethnic and

¢ Stanford J Shaw and Ezel Kural Shaw, History of the Ottoman Empire and Modern
Turkey (Cambridge University Press, 1977).
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inter-religious, as Christians and Jews were part of the collective effort to
enhance collective life. The universality of the culture that accompanied
the civilizational development that reached its peak in the fifth century
CE was not, of course, the result of a process of concocting the values of
the peoples that formed the Islamic society; nor was it the result of any
reconciliation between Islamic, Christian, and Jewish perceptions and
beliefs. Rather, it was grounded in tawhid universalism. The universality
of Islamic culture and civilization is not due to elements extraneous to the
Islamic vision and value, but rather from them. The universality of the
Islamic vision stems originally from the Qur’anic discourse, which
emphasized the equality of people in dignity and differentiation by work:
“O people, we created you from a male and a female and made you
peoples and tribes so you may know each other” (Qur’an 49:13). Different
beliefs and religious orientations were united by the common values they
share, as the Qur’an stressed the notion of common ground for diverse
communities: “Say, O People of the Book, come to a common word
between us and you, that we do not worship but God and do not share
anything with Him, and do not take some of us as lords besides God, and
if they turn, then say they bear witness that we are Muslims” (Qur’an
2:64).

This open vision is the basis on which modern Arab and Islamic
societies should be based, which evokes the human values enshrined in
the divine messages and achieved by historical Islamic societies within
their temporal political order. The principles of truth, justice, solidarity,
compassion, and tolerance that the new religion brought have united the
community of the city, and its founding document, represented by Medina
covenant, ensured the preservation of the dignity and rights of its
members regardless of their tribal, ethnic, and religious affiliations. These
principles were at the heart of the new vision of humanity and are not, as
some contemporary writers claim, tentative. Placing basic human rights
before the particular interests of any national or religious community is
central to Islamic revelation and the prophetic tradition. The principled
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approach to political organization shines in the famous farewell sermon
of the Prophet, which he began by affirming basic human rights: “O
people! What day is this? They said a sacred day. He asked which country
is this? They said a country is forbidden. He asked what month is this?
They said a sacred month. Indeed, your blood, property, and honor are
sacred to one another.”” The Prophet was not satisfied with affirming
these rights, but he asked the attendees to transmit his sermon to the one
who was absent from the gathering. It is clear that the discourse that
defines the three rights is a universal one, directed at all people and not
just the community of believers. The sermon opens with the phrase “O
people” instead of “O Muslims” or “O believers.” The Prophet reaffirmed
the general nature of his speech with his explicit request at the end of the
farewell sermon of those who witnessed it to transmit his speech to the
absentee. And in another narration, “Let the witness reach the absent, so
that the one who is informed is more aware of the one who hears.”®

The three values that the Prophet called to respect and preserve,
the first three of the five objectives discovered by jurists around the fourth
century CE, stressing that they are the overall goals that control the
provisions of shari‘ah. The protection of life, property, and dignity are the
among the highest objectives of shari‘ah. The concept of dignity (‘irdh)
is protected when the individual’s right to decide matters relating the
exercise of freedom of expression and acting out of one’s own volition.
Preventing people from expressing and actualizing themselves
encroaches on their dignity. The concept of dignity is related to the
existential responsibilities of humans and their distinguished position in
the cosmos, as they possess a free will and action, and are capable of
making the necessary choices to practice their creative mission that
contributes to the development of their surrounding environment, given
that this task is in fact the embodiment of the meaning of human purpose.

Therefore, forcing the individual to fulfill the whims of another

7 Sahih al-Muslim, Book 15, No. 159
8 Ibid.
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individual by using force or threat is a violation of that person’s dignity,
and it can only be considered in the circle of blatant aggression, and
viewing it as a heinous crime requiring that the perpetrator be punished.
Likewise, preventing a person from realizing his or her options without
good reason related to causing real harm to the interests of others, or clear
harm to the public interest, is also an affront to human dignity and a denial
of a natural right. Therefore, dignity, in its deepest sense, is not a social
license to do whatever a person desires, but rather a deep sense of moral
independence that enables him or her to act according to moral
obligations and emotional convictions, regardless of whether their
choices coincide with those of others. It is precisely for this reason that
the behavior of those who are willing to give up their moral independence
and their moral obligations, in exchange for personal benefits at the
expense of others, raises an extremely negative image of the concept of
dignity. We, by our very nature, value people who maintain their positions
stemming from moral convictions and commitments, despite the high
price.

Conclusion

The paper proposes a departure from understanding Muslim
governance through historical structures and procedures that were
developed over the early centuries of Islam and focus on the value system
and how it can best be manifested through sociopolitical ideas and
institutions relevant to modern times. This requires a distinction be made
between the notion of religion as ritualistic rules intended for the
followers of a particular religious tradition, and the universal elements of
shari‘ah that affirm innate human values that are necessary to maintain
just political order. This train of thought lead to contemplating the nature
of the law and the need to develop public and private legal systems to
cater for the political and shared needs of a multi-religious and multi-
doctrinal society, and the private needs peculiar to individual religious
traditions.
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IX. The Way Forward: Defining the Imperatives for the Political
Revival of the Ummah
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23. Exploring a New Paradigm for
the Revival of the Muslim Ummah

Dr. Hussein Al-Kazzaz
Insan Center for Civilization Studies, Istanbul, Tiirkiye

Presentation

I am going to argue that at this point in time, what our Ummah
really needs is to launch a new civilizational experience based solely and
principally on an Islamic model. I will try to make four points in support
of this argument.

First, I would like to define what I mean by civilizational model.
This is the kind of term that can bear many interpretations. A civilizational
model as I define it for the purpose of this discussion is a culmination and
reflection of world views, core beliefs, basic doctrines, fundamental value
systems, and shared sentiments that guide every significant aspect of life
in any particular society. Civilizational models guide knowledge, culture,
economic and political systems, urban life, how education, health,
security, and justice are practiced and performed, the formation and
functioning of families and other fundamental social units. As such,
civilizational models are at the core of any significant collective human
experience.

My second point, which is the key argument [ am making today,
is that it is time for the Ummah to revisit a key aspect of life, a reality we
have lived with for the last couple of centuries, namely, that we can run
our lives on the basis of coexistence between two civilizational models
that are contradictory in very significant ways, the Islamic model and the
secular model. The secular model came to our nation through the mega-
colonial project that has taken place and is still going on all over the
world. We have managed to live our lives particularly in the last century
thinking that we can adapt the manifestation and outcome of these two
models simultaneously.
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My point is that this formula is no longer working. The revolutionary
waves, the mega-changes, and the huge unrest sweeping our Ummabh are
manifestations of this assertion: that we as an Ummah cannot continue to
embrace two contradictory models any longer. We need to make a
conscious choice to deal with this contradiction.

My third point is that choices of that nature fall under the category

of supremely significant religious duties. If it is an individual and
collective religious duty for us to pray, to treat each other well, to follow
the laws of inheritance and so on, it is an Ummatic duty to position Islamic
civilizational models at the core of our lives.
This very fundamental religious obligation is something we often
downplay in both our intellectual as well as activist endeavors. Perhaps
we feel unable to carry such a huge mission. Yet, let us all remember that
Muslims are exempt from living up to this obligation only if they are
completely unable to do it. These should be exceptional times, and should
be perceived as such, not as “business as usual” for our Ummah affairs.
If you looked back at the history of our Ummah, and focused especially
on the last two centuries, you would hardly be able to classify them as
healthy, prosperous, or blessed times. Why? Because we have imported
another civilizational model with very a different doctrine, worldview,
and value system, and sort of married it to an Islamic civilizational model
and let ourselves and our lives be shaped accordingly. This is not accepted
as a preferred reality, only as a very regretful necessity.

The fourth point that I would like to make today is that, in reality,
neither of the two aforementioned models has been able to assert its
dominance over our lives, especially in the last few decades. It is not just
that they fail to coexist, they are also at a point in their interaction where
it has become very hard for one of them to dominate over the other.

This reality, this ongoing civilizational tension where between
two competing models neither of them is able to dominate, has been, in
my opinion, at the core of the massive unrest we are experiencing today.
Let me focus on one example to make matters clearer. Why have
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Egyptians not been able to agree to a developmental paradigm for the last
hundred years? When you start a national development program, you
need to have a dominant paradigm guiding it. Why haven't we been able
to do that? The most plausible answer in my mind has to do with this
civilizational tension. If a group of sincere, well-meaning Egyptians came
together today and debated how to launch a national development
program in Egypt right now, what would the ultimate goal of development
be? Should the goal revolve around a human being so driven by
progress—by making visible and significant quantitative advances in
their lives and careers, in the amount of money they make, the number of
degrees they acquire, or the number of years of experience they have?
Should a human being be engulfed in this cycle of production,
consumption, and debt? Should this be the ultimate target of
development? Or should development revolve around a human being who
is advancing in life by becoming more pious, by living up to values of
justice, dignity, harmony, and freedom—by imprinting in the world the
image of a just and dignified life not only for himself but for humanity at
large?

These are two very different ideals. You simply cannot launch a
national development program not knowing which ideal you embrace,
and you certainly cannot embrace competing ideals.

Moreover, you cannot launch a national development program if
you do not know what institutions to base this development on. In the late
1970s and early 1980s in Egypt, we started witnessing an introduction of
multinational corporations. Soon after, we started observing the creation
of a class of professionals in the country; the multinational professional
class, with a different kind of norm. In accordance with the typical
organizational culture of multinational corporations, these professionals
were being expected to travel all the time, work long hours, make work
in these corporations the core meaning of their lives, and so on. Sure
enough, a few years later you can visibly see the transformation of these
professionals into what can be called the financier parent (sometimes
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dubbed the ATM Dad), financing and enabling much higher consumption
levels, and generally an elaborate/material lifestyle, for their kids and
their families.

The relevant question here is if you were building a
developmental project for a nation inspired by an Islamic model, would
these be the kinds of family dynamics you want to create? Experience
shows that, with time and accumulation, a western/secular style of
national development would almost inevitably challenge, and outright
diminish, the institution of the family. If you're launching a national
developmental program and you want to look at one model to adopt,
which institutions would you rather have and put your weight behind the
corporation as we know it, or the family as humanity has known it for
centuries?

Going back to the key argument, I argue that there is going to be
a void, a gap, a huge missing piece of the puzzle if we only tackle one
aspect of this civilizational experience, in this case the political system.
We can debate whether and how to build Islamically motivated political
systems, and whether this is preferred to adapting to the kinds of political
systems that exist now. But if this were the whole discussion, we would
be missing a larger picture.

These political systems are in very dynamic dialogue and
interaction with every other aspect of life. And every other aspect of life
is inspired and influenced by civilizational models. So, rather than simply
accepting that we have democracy and democratic institutions, and trying
to solve our issues through them, I believe we should go straight to the
heart of the issue and ask, first, what core value systems matter to us, and
second what kind of political system is more aligned with them. This will
permit us to inquire about other aspects of human life that influence and
are influenced by political/economic systems as well, including
knowledge, culture, education, health, security and more. In doing so, we
can nest this whole discussion within the larger civilizational perspective
I am here discussing.
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Why hasn’t the Ummah made that choice for the last couple of centuries?
Why have we contended with the coexistence of two competing and
contradictory models? It seems to me that three distinct factors
contributed to this “choice”.

Firstly, In spite of the heavy hand of the secular paradigm and the
fact that it was carried to our Ummah on the wings of a vicious colonial
project, many of us felt that we can still protect our religion, we can still
do a lot of great things with our young people, with ourselves, with our
lifestyles, with our families, and so on. In other words, the level of
perceived threat to the core belief system of the Ummah or its basic
institutions was not that extreme.

Secondly, many if not most of the key active contributors to the
intellectual and activist forces that have been on the forefront of the
Islamic reformist movements were under the distinct impression that the
Ummabh is largely absent from any possible serious attempt to bring back
Islam to our lives in a significant, fundamental way. I would say this
perception has been prevalent at least through the second half of the
twentieth century. With such a perception, it is only natural for these
leading intellectual and activist movements to erect self-appointed “mind
guards” blocking even the inclination to address Ummah problems on any
level. Without the needed energy of large sectors of the Ummah, how
could these movements venture into such highly risky endeavors?

Thirdly, and closely related to the previous point, the huge and
accumulating imbalance of power between Islamically inclined forces in
our Ummah on the one hand, and potential internal and external
adversaries to significant Islamic transformation of our lives on the other,
has served as a deterrent to “aggressive’ civilizational transformation
thinking and action.

As for the perception that the threat to the Ummah’s belief system
and way of life is not extreme, you can hardly cling to such a perception
anymore. Without delving into many details (as they are readily
observable in almost every significant aspect of life), I will offer the
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following grim proposition: If we fall short of addressing these kinds of
civilizational questions at such deep levels, twenty years from now we
may not be able to see the Islamic realities we are used to. We will not
see families, communities, flocks of young people with prevailing Islamic
sentiments towards key issues, and more.

As for the Ummah being largely absent from serious Islamic
reformist efforts, one needs to go no further than this vast land swept by
consecutive waves of revolutions populated by millions upon millions of
people, especially young people, who not only got interested in where
their countries were going, but were willing to put even their very lives
on the line to practice their right for self-determination.

The Ummah is very much alive, awake, and active. What is
missing is not the energy, it is the vision, determination, and
spiritual/intellectual/practical leadership willing and capable of
articulating and chartering a new course.

The imbalance in power is very real. But it is here for us to
overcome, not to surrender to. How, then, should our Ummah overcome
the power imbalance in its quest to launch a new civilizational experience
inspired by an Islamic model? Perhaps it would help to answer this
question by posing another: Have other nations in history risen from
positions of weakness? Better yet, how did our Ummah begin its glorious
civilization journey fourteen centuries ago? Have those who have risen
from positions of weakness, including our Ummah when establishing its
first civilizational journey, had all the ingredients of power and influence
and knowledge accumulation needed to build a strong position? The
answer, | hope, is obvious.

History tells us that the rise from weakness was associated with
the presence of certain groups of powerful and highly connected
conditions that basically served as huge propellers of change. The issue
is therefore conditional, not predetermined. Thus, it is the duty and
obligation of people who aspire to rise from weakness to strive to fulfill
such conditions to the best of their ability. One such condition is
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inspirational ideas. Inspirational ideas are very powerful. In the literature
on civilizational history you find one of the most shining examples of this
particular condition is the rise of Islam. The Arab peninsula didn't really
have much. But within forty years the Islamic civilization was very strong
and growing. So the question is, are there inspirational ideas that we can
adopt now that have the capacity to stimulate this kind of drive? It takes
very special individuals to see these ideas through. These special
individuals are not raised in vacuums, they need to be the product of, if
you will, certain incubators, certain institutions, organizations,
mechanisms, societal realities, and so on that have the ability to bring
about individuals capable of taking on these kinds of challenges.

Currently, active Islamic movements need to address the question
of whether the incubators that the movements have put in place are in fact
producing individuals of that nature. It does not take a great deal of
perceptiveness to realize that, for the last few decades at least, these
incubators have produced individuals with a great deal of patience and
steadfastness. But that is not what is needed to take on civilizational
building. We need people with a lot of imagination, with a lot of
independence, and with a lot of courage. We might not be at that moment
in our history when a true civilizational experience can take off. Yet, we
are not in that phase we once were in during the second half of the
twentieth century either. We have awakened and gone to work.

But we are in a very critical and very delicate phase of history.
We could perhaps turn this moment into a regression toward the mean
and take ourselves back to conditions of the previous century. I do not
think this is likely, but it is not to be ignored either. We need to marry the
ideals we learn from our first civilizational journey with this very
complex moment we are living in now.

If we are going to launch a new civilizational experience, and we
are not just dreamers without a direction, we need to examine very
carefully the areas of key tadafu' as we call it in Arabic (the major
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conflicts and struggles) that this civilizational experience is going to have
to deal with.

We need to realize that the other civilizational model is actually
going through an enormous crisis, which is now at a point where the
conflicts and the struggles are of a very dangerous nature. If we as an
Ummabh are going to come up to the world and introduce our new model
and new ideal, it is not going to be an easy ride. Let us not be naive about
it, but know exactly what we are dealing with and have our scholars, our
think tanks, and our universities tackle the question at the appropriate
level.
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24. Palestine and the Revival of the Muslim Ummah

Dr. Sami A. Al-Arian
Center for Islam and Global Affairs, IZU, Istanbul, Tiirkiye

Introduction

I have argued in a previous publication! that at its foundational
level, the Ummah revival project faces seven major challenges. Some are
considered internal, while others are external. The internal challenges
include political legitimacy, cultural identity, nationalism and
ethnocentrism, an authentic paradigm for social justice and development
not based on the capitalist model, and the question of modernity. This
presentation focuses on two interrelated external challenges, namely the
challenge of independence from foreign hegemonic powers, and the
challenge of Israel as a colonial project and formidable threat in the heart
of the Islamic world. The Israeli state was created, and has been
empowered and sustained by Western powers, to be the ultimate check on
any real change and true progress that might challenge or resist their
hegemony. The presentation discusses the historical and epistemic factors
related to these two challenges and argues that no genuine revival project
could succeed without overcoming these difficult problems. The
presentation also addresses not only the ‘why’ but also the ‘how.’

Presentation

When CIGA was established a few years ago, one of my most
important intellectual concerns was to examine closely the concept of the
Ummah. When talking about the Ummah, what do we actually mean?
There is of course a Qur’anic conception, a spiritual meaning read by
millions. There is also a historical experience that extended for 1300 years

! The Arab Awakening Unveiled: Understanding Transformations and Revolutions in
the Middle East, American Educational Trust, USA, 2013 (Pen Name: Esam Al-Amin),
Introduction.
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with significant manifestations. In the words of Sudanese intellectual Abu
al-Qasim Haj Hamad this historical experience represented “the first
Universality of Islam™ But some intellectuals have downplayed this
historical experience and stripped it from any political aspect. Prof. Cemil
Aydin, for example softened the political character of the concept of the
Ummabh and tried to argue in his book “The Idea of the Muslim World”
that what had existed historically was basically a rivalry among empires
rather than a spiritual venture towards an assertion of the collective will
of the Muslim body politic. He argued that this notion of the Ummah in
its political depiction was in reality an invention by colonialist powers,
and ironically advanced by groups belonging to political Islam for pure
political reasons. That was basically his argument.

However, my argument in this presentation is in contrast to this
reading. I wrote a piece several years ago about the Arab Spring and the
setbacks that had taken place in its aftermath.’ I outlined seven challenges
facing the people of the region, or at least those who are politically aware
or active. Five of these challenges constituted the challenges of
legitimacy; identity; nationalism, ethnocentrism, and sectarianism; social
justice and economic development; and modernity. However, this
presentation will focus on the other two challenges, namely the challenge
of independence, which is essentially tied to the question of colonialism
and great power competition taking place in the region and across the
Islamic world, and the geopolitical manifestation of that struggle, which
is the challenge of the threat of Israel as a colonial-settler and hegemonic
state in the heart of the Muslim world. I will explain in this presentation
why this is an enormous challenge, and how confronting it is tied to the
whole revivalist project for the Ummah. So the presentation could be
titled: “The Challenge of Israel and the Revival of the Ummah Project”

2 Haj Hamad, Abulgasem, “The Second Universality of Islam: The Dialectic of Man,
Nature, and the Unseen (Divine Knowledge), Dar Al-Maseera, Lebanon, 1980 (in
Arabic).

3 ibid.
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or alternatively “The Geopolitical Challenge of the Ummah Revival
Project.”

My starting point is to underscore the understanding of the
concept of the Ummabh as argued by the late Prof. Isma’il Al-Farougqi in
his Ummatic vision, as he called it in his book "Al-Tawheed." In the book,
Al-Farouqi tried to look at the historical experience of the Muslim
Ummah in order to have a thread that ties it back to the essence and
principles of the Islamic civilization rather than simply being a political
project. This approach is not dissimilar to the way Dr. Al-Kazzaz was
arguing in his presentation.* My argument is going to be that the Muslim
World or the Ummah cannot undertake a revival project without directly
facing up to the challenge of the other, that is of colonialism in general,
and the settler-colonialist project as its particular manifestation in
Palestine. This is not advocating the clash of civilization theory, but rather
the argument is that the dilemma of the Ummah’s weaknesses cannot be
resolved unless dealing with this enormous challenge takes center stage.

Ever since the advent of Islam in the seventh century, Islam has
played a crucial role in determining the course of world history impacting
the political transformation of world maps, as well as the evolution of
international relations with Islamic civilization playing a major role.
Within a century of the death of the prophet of Islam, the will of the
community of Muslims or believers, collectively referred to as the
Ummah, which manifested itself politically in the Caliphate system, had
spread from the Atlantic to the Indian oceans, or from Islamic Spain in
Andalusia in the West all the way to China in the Far East. It was perhaps
one of the fastest political expansions in the history of mankind,
particularly when one looks at the rivals or empires that existed at the
time, namely the Byzantine and the Persian empires. In fact, within a
century of the Venture of Islam as the late Prof. Marshall Hodgson called
it, both of these empires were either destroyed or diminished. However,
this process was not a simple conquest for economic gain or political

4 See chapter 23 in this volume.
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domination. But from the very beginning it was the commencement of a
unique and sophisticated civilization, a vibrant and rich culture that
became a powerful player at the world stage. What one has to keep in
mind is that what became the political embodiment of the Islamic
civilization was an expression of sovereignty, independence, and the
ability to express its values and vision as this civilizational process
spanned over a millennium. It was a civilization that led the world in all
domains.

What people in other parts of the world had called the dark ages,
were in reality the golden ages for the Islamic civilization. It was
spreading in all spheres of life, in philosophy and law, in political
institutions and administration, in economic development and social
organization, in science and technology, in trade and commerce, in arts
and music, in building architectures and urban centers, in education and
institutions of higher learning, of Waqfs or trusts, of taking care of the
needy and the downtrodden, and in instituting ethics and constructing
legal systems based on the notion of higher values. It was the golden age
of human progress in all spheres and aspects of society based on Islamic
principles and values. This was what many historians and intellectuals
would refer to when discussing the era of Islamic Civilization. And this is
what is meant by the notion of “the First Universality of Islam.” But this
civilization wasn’t without any challenges as it had to encounter many,
both internally and externally. As it faced serious external challenges in
the realm of politics and geopolitics, there were also significant internal
challenges. For example, there wasn’t one or unique caliphate in contrast
to how many people might romantically try to portray, as if the Muslim
World had one ruler or Caliph, or having a single super state. Actually, at
one point the Muslim World may have had five different vibrant centers
simultaneously across the vast Muslim world such as in Baghdad, Cairo,
North Africa, Istanbul, Isfahan, India, and so on and so forth.

The point here is that these empires have come and gone, but the
civilization itself had survived and thrived. It included peoples and
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communities across many geographies and many continents. They spoke
many languages, came from many tribes and nations, developed many
cultures, and even included different beliefs and faiths. Yet, they still
perceived themselves as constituting one community as far as they were
concerned. They didn’t consider their diversity as belonging to different
civilizations or a dominant empire or dynasty. They felt spiritual affinity
with each other. When people were expelled from Islamic Spain in the
15th century, they felt at home when they left to other parts of the Islamic
World. They didn’t think that they were foreigners, aliens, refugees or
being away from their societies. They adjusted. It was the same
civilization, which embraced the feeling that cemented the emergence of
the meaning of the one Ummah or one community. This bond was very
strong despite having different politics or ideological differences, and
despite the existence of different political dynasties. That’s why many
people didn’t feel disillusioned when the Ottomans conquest came about,
when they became in charge of the Islamic World, because it was not
really much different from what it used to be before. It was still the same
civilizational outlook, purpose, and vision.

As mentioned in the Qur’an, Muslims constitute one Ummah, not
in the meaning of the nation-state but rather of one community, in the
same realm that Prof. Al-Farouqi referred to when he spoke of the
Ummahtic vision. But this civilization had also faced external threats. The
foremost historical threats came in two major assaults, one was from the
Crusaders, while the other came from the Mongols. But these two attacks
came at a time of weakness and fragmentation, of disunity and divisions.
They came between the 11th and 13th centuries after several centuries of
a flourishing Islamic civilization. Even though both invasions were
successful at the beginning, they were eventually repelled. The Crusaders
had strong faith in their own belief system, namely, Christianity, so they
didn’t accept to convert or be melted within this great civilization, where
faith was central to its core beliefs. So, they were pushed back and
eventually left. But the Mongols who didn’t have a core system of
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spiritual values and beliefs converted and melted in the Muslim body
within a few years and became part of the Ummah. By the 16th century,
one could see that under the Ottomans the Islamic civilization extended
from North Africa, and across what's referred to today as the Middle East,
to the Balkans in the heart of Europe, as well as extending east to Persia
and beyond. In short, the Islamic civilization was at the center of the world
and a major world player. In fact, it had been moving on the offensive for
many years. However, as the balance of power was shifting, especially in
military technology and power, and as political divisions deepened,
Muslims suffered major setbacks such as when they were kicked out of
Spain, and later suffered several defeats in the heart of Europe. But
nothing could be compared with the emergence of colonialism when the
balance of power had shifted significantly and as Muslims had become
much weaker.

By the 18th century, the Ottoman empire, which embodied the
Ummah in world politics and represented its collective political will as
far as the Islamic civilization is concerned, had fallen much further behind
in many spheres particularly in military technology, in contrast to the
West, which had risen considerably during the age of the enlightenment,
and as European powers were no longer fighting each other after the treaty
of Westphalia in 1648. By the end of the 17" century, Europe had started
venturing outside and launching colonizing campaigns not only in the
new world in North and South America, but eventually in the heart of the
Muslim world. Within a couple of centuries, much of the Muslim world,
whether those who were under the Ottoman rule or under different Islamic
empires or states, had become under direct colonial rule or influence. This
colonization process happened gradually but culminated in the 19th and
early 20th centuries. This is what is referred to as the age of colonialism.
What happened here is that instead of looking at the Muslim world as
being bonded in faith and culture, and across denominations, diverse
ethnicities and languages, the colonialist powers were successful in
imposing on this region their own political system, which is the nation-
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state through fragmenting these communities, and dividing them to
different states and legal structures, thus changing fundamentally the
composition of the Muslim Ummabh.

This state of affairs was no longer analogous to the Muslim world
that had existed for 1300 years, but embodied fragments of it.
Consequently, an alien system was imposed on Muslim societies without
taking into account their political will, historical experiences or local
traditions. As a result, many segments of peoples and societies across the
Islamic world were directly occupied and divided among European
nations, particularly by Britain and France. The end result was the
fragmentation and dismemberment of the Ottoman empire, followed by
the dissolution of the Muslim collective political will, which was
represented by the Caliphate. Regardless of how people may perceive it
today, it was considered at the time the political symbol of what Muslims
recognize as one Ummah, or the notion of one Islamic community at the
political level. In short, what the Muslim world ended up with was the
fragmentation and dismemberment of “the Ummah” into European-
imposed nation-states, granted certainly that the European notion of the
nation-state system has since become the single most powerful political
ideology around the world and the core of the current international
system. This ideology is referred to as “nationalism,” which is perhaps in
today’s world the single most powerful challenge to all other ideologies,
identities, and systems, even to globalization.

My argument is that this transformation within the Muslim
Ummah came about because of colonialism and the imposed will of
colonialist powers, as well as due to great power competition and rivalry
between powerful geopolitical actors. After the Muslim world had been
divided and fragmented, colonial powers wanted to make sure that they
could maintain their hegemony and control in this vast region. But for that
to happen they needed to ensure that these different countries would
remain divided, fragmented and under control. They needed to maintain
the borders, which they had largely created. But to maintain these
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artificial borders, they had to impose or establish regimes that would have
to be under their total domination. Hence, they tried to manipulate or
exploit whatever divisions existed, whether on ethnic, sectarian or
linguistic grounds, in order to maintain these kinds of divisions. There is
much literature on this, a large body of historical records and academic
works that is full of countless plans, schemes, statements, and documents
that show how colonialist powers at the time tried to exploit local leaders
and circumstances, create artificial states and maintain them as necessary
tools by which they could have control over the entire region. One could
easily examine the British and French roles, as well as other colonialist
powers, particularly in the interwar period during World Wars I and II.
This role was eventually inherited by the most significant world
power that emerged after WW 11, namely the United States. Colonialist
powers find it in their interest to keep such divisions alive. But even
before the United States became the dominant power in world affairs, the
British wanted to maintain hegemony and control over the Suez Canal
and beyond, because they had colonized India and obviously wanted
quick access to it so they occupied Egypt. Moreover, in order for the
colonization to maintain firm control, they wanted the region to remain
weak and fragmented, and that's one of the primary reasons why they
created the state of Israel. I'm not here talking about the history of that
struggle because it's beyond the scope of this presentation. But serving
Western geopolitical interests was part and parcel of the creation of the
state of Israel. In short, creating a foreign and alien entity tied to colonial
powers in the heart of the Arab and Muslim world was a major goal for
colonialist powers in order to maintain their hegemony, and to keep that
vital region fragmented and weak and under their permanent control and
domination. The British occupation of Palestine, called British mandate,
between the two world wars coupled with the Sykes-Pico accord, had
exploited and manipulated some of the disputes that existed within the
region and redrew the borders. When the US became the dominant great
power in the world after WW 11, it had its own grand strategy with regard
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to the region, as it had undergone different grand strategies throughout its
history. The US was arguably a young country that was founded in the
18th century but within a couple of centuries became one of the most
powerful countries around the world. As it became the dominant power,
it had an interest in maintaining the world order, which it had greatly
shaped particularly after WW II. But to maintain that order, it wanted to
make sure that there would be no peer competitor with it at any level. Of
course, the Arab and much of the Muslim world after its fragmentation
and colonizing experience, were in no way, shape or form able to
challenge that hegemony.

Some international relations experts like Prof. John Mearsheimer
would say that for any country or any group of countries to constitute a
great power, they need at least two things, namely, economic power that
over time translates into military might, and a large population. So, when
one looks at different Muslim countries today, if the current demographic
compositions and nation-state system are maintained, then most Muslim
countries, with few exceptions, would be under 100 million people. So,
there is no way this nation-state structure could turn into a great economic
power in order to compete with existing great powers. In other words, for
this to happen, a real unity or integration between several Muslim
countries must take place. Looking for example at GDPs around the world
today, the Muslim world collectively, including all fifty-seven OIC
countries, produce annually about $7.6 trillion out of an annual world
GDP of about $80 trillion. That's less than 10% of the world's output. And
if one takes out the six rich Gulf states from this equation, the number
would be much less. The Muslim population around the world number
about 1.8 billion, and produce about $7.6 trillion according to the statistics
from the World Bank, while the six Gulf states, which collectively
number less than 50 million people (even though the actual people who
actually have direct access to or manage that wealth are perhaps a million
(tied to royal families and upper elites), produce about $1.6 trillion,
mostly from energy products such as oil and gas. That means about 1.75
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Billion Muslims produce less than $6 trillion which is less than 8% of the
world’s GDP. So, from a colonialist perspective, in terms of the
demography of the Muslim world, they would have to keep that
fragmentation of the nation-state system that was created as a result of
colonization in order to maintain greater control over it. And that's how
they have leverage, and maintain influence and power. If on the surface
the US main strategy that emerged after WW I was isolationism, that
strategy died pretty quickly by WW II. According to Prof. Mearsheimer
four possible grand strategies emerged after the second world war. They
are namely, offshore balancing, which many realists advocate, but is only
viable when there is bipolarity in the international system (which is what
the world experienced during the cold war with the Americans and the
Soviets until the collapse of the latter in 1991.) The other strategies are
collective security, selective engagement, and liberal hegemony. These
are the four grand strategies of the US as argued by Mearsheimer. But one
must keep in mind that the overall aim and primary goal of each of the
last three grand strategies is to keep US primacy and control of the world
order as it had been shaped and as the rules that run the international
system have been designed and put in place.

However, when you look at the Muslim world, particularly in the
past few decades, you would find that after any attempt to change that fact
or any effort to become united and independent, there would be a major
assault or pushback by colonial powers against them. One could see this
very clearly today for example in the case of Iran as it tries to produce its
own nuclear energy as the whole Western structure has been mobilized to
frustrate that effort. We could also see this trend in the case of Turkey as
it tries to assert its power and influence throughout the region, which
historically was closely connected to it. Some of the significant ways
major powers frustrate these countries are by imposing crippling
sanctions, penalties, or different kinds of conditions and demands in order
to weaken them. In other words, it is very difficult for the Muslim World
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to unite or advance in any revivalist project because of foreign
dependence and interference.

Unless the Muslim Ummabh collectively deals with this situation
adequately, things would even become much worse. One could provide
few examples, such as how the US has built alliances in order to frustrate
and prevent any rising power from being too powerful or trying to become
aregional power in its own neighborhood. On that matter, look no further
than China. This is what's happening today in that region. The US has
been working very hard for over a decade in order to prevent China from
becoming a great power or regional hegemon in its own region. Why? So
that it could not go outside its region and compete with it worldwide. So,
the US has built alliances with South Korea, Japan, Taiwan, India,
Vietnam, the Philippines, Australia, and others in order to contain China.
It’s doing the same against Russia as well, and against the Soviet Union
before that. It builds alliances in order to contain its rivals and keep these
great powers occupied in their own regions rather than going outside and
potentially compete with it. We see it also today with regard to Turkey. If
you examine Turkey’s neighbors, you’d find that they are weak and
unable to challenge Turkey’s rising power. So, what does an imperialist
power do? It embarks on creating a powerful Kurdish region in Northern
Syria in order to get Turkey’s attention in order to abandon any projection
of power outside its immediate sphere. So, Turkey would look inwards
rather than going outwards and assert power outside its borders. In short,
for the US to maintain its hegemony worldwide it has built hundreds of
military bases and established military alliances around the world as part
of that grand strategy of maintaining world dominance. One could also
see this in the case of Iran, where it’s today perhaps surrounded by as
many as forty American military bases. Economically speaking, the US
wants also to control the world's economy by ensuring that the dollar is
maintained as the dominant reserve currency of the world. That's of
course done mainly through making sure that oil, gas, and other major
commodities are sold in dollars.
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What I’'m trying to present here is the overall picture that is
central to my argument regarding colonialist powers and the future of the
Ummah’s revival. Isracl was created, as 1 said, as a beachhead for
colonialist powers, or as one America military general once described it
as an aircraft carrier that was put there so that we don't have to fight. So,
the major aim, the main strategic goal of having Israel in the heart of the
Arab and Muslim world is to keep this region divided, fragmented,
disunited, always on edge while looking over its shoulder, and unable to
revive itself. That’s why colonialist powers have aligned themselves with
the goals of the Zionist movement. The Zionist movement has become
the colonialists’ functional tool in order to further this strategic goal. So,
when we look at the power and influence of the Israeli lobby in the US
today for example, it is not just because of the existence of strong Zionist
organizations and resources within the country, but also because Zionism
serves the overall objective of the empire and the colonial project, which
is to keep this area fragmented, disunited, weak, and suppressed. So, in
that sense, we have to understand the real meaning of Israel as a western
construct. Its existence and maintenance would greatly serve the main
colonial designs in the heart of the Arab and Muslim region, where this
area is not meant to unite or advance, particularly in the areas of science,
advanced technology, or industry, and of course to become truly
independent, or be able to express its free political will. We observed this
vividly during the Arab Spring movement between 2011-2013. When the
Arab Spring erupted, people across the region were full of hopes and
aspirations, while Israel became immediately antagonistic and hostile
because it understood that the expression of popular will across the Arab
World would mean that its manipulation of this region would be
threatened and its future in peril. Almost forty years ago a scheme was
actually proposed from an Israeli strategic thinker who had also been an
aide to the Israeli defense minister at the time Ariel Sharon. This plan was
published in 1982 in the aftermath of the Egyptian Israeli peace treaty
after the Israelis withdrew from the Sinai. The plan’s author, Oded
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Yinon’, argued that the best strategy Israel must pursue in order to
maintain control and hegemony over the area is to fragment it even
further. So, in one of the maps where five major Arab countries exist, the
plan called for breaking them up into 14 smaller entities. The plan
included countries such as Yemen, Saudi Arabia, Iraq, Syria, and Libya.
We could also see that there were designs on Egypt and Sudan as well as
on the whole region so that Israel would become the dominant country in
the region. Actually, events that are taking place today, were actually
contemplated and talked about back in 1982. This document was initially
written in Hebrew but was later translated by Israeli Prof. Israel Shahak.
In his 26-page translation, he outlined at the beginning of the document
the real purpose of the plan, which is to have and maintain regional
hegemony. But for that to happen, they would have to fragment this
region along confessional, sectarian, ethnic, and lingual lines. In fact, this
process started all the way back in the 1950s with regards to dividing the
Sudan into North and South. It was a project that the Israeli intelligence
and security establishment had been working on it since the late 1950s,
when the Sudan got its independence in 1956. In addition, the drive to
establish a Kurdish state in the region has also been one of the major goals
of Israel, because its leaders believe that by creating these different,
smaller countries based on confessional, sectarian, or ethnic differences,
they would then align themselves with the Zionist state, where it could
maintain its overall hegemony. Israeli leaders also believe that by aligning
themselves with the small gulf countries, where wealth is concentrated
and controlled by few families and monarchs, Israel could become a
regional hegemon in exchange for protecting these regimes.

So basically, my argument is that for any revivalist project to
succeed, it cannot ignore the geopolitical reality that Israel has a very

3 See “The Zionist Plan for the Middle East” by Oded Yinon and translated by Israel
Shahak, Publisher: Arab American University Graduates, 1982. See also: “Greater
Israel: The Zionist Plan for the Middle East,” Israel Shahak, and Michael Chossudovsky:
https://www.globalresearch.ca/greater-israel-the-zionist-plan-for-the-middle-
east/5324815
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dangerous and persistent plan, where colonialist and international powers
have been providing it with all the resources needed in order to impose it.
In fact, it has been trying to manipulate the international system for many
decades, with the active assistance of the United States, in order to realize
its vision on the region. Therefore, any revivalist project that does not deal
with this fact because of other problems, is ignoring this enormous
challenge, and will simply fail. We've seen this very vividly during the
Arab Spring phenomena and observed how the counter-revolutionary
forces were allied within very short time of the uprisings in order to
frustrate and defeat these revolutions. Undoubtedly, Israel had played a
pivotal and crucial role in organizing and leading this unholy alliance
against them. Therefore, it must be noted that the only way one could
confront this ominous danger is by having a strategy to confront its
schemes and face its threats. And the best way to do it is to resist and
adopt a strategy of resistance and defiance by confronting the Zionist
project directly. This endeavor would be a major enterprise, and
multifaceted project to be pursued on the path to revive the Ummah. In
other words, we cannot embark on an authentic revivalist project without
seeking independence, and eventually defeating and dismantling the
Zionist project. This is the key for becoming independent, and getting rid
of foreign control and hegemony.

Simply put, one cannot pursue an Ummah project without
actually attaining real independence. And one cannot attain real
independence without dealing with the problem of Israel. So as long as
Israel exists, the Ummah will remain weak, fragmented, disunited,
divided, dependent and under control. And if we ignore this reality, or
think that somehow the Palestinian resistance groups or even all
Palestinians could deal with that problem on their own then we are
mistaken. This problem is beyond the ability of the Palestinian people on
their own to deal with in order to dismantle the Zionist project because of
the international and geopolitical dimensions. That’s why when we say
that Palestine is the central issue for the Umma, it's not because
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Palestinians suffer more, certainly other people have suffered more. In the
last decade, Afghanis, Yemenis, Iraqis, and Syrians, have probably
suffered much more than the Palestinians since the Nakba. But the
significance and centrality of the Palestinian cause is because of what
Israel represents in the international system, in the regional order, and in
the different relationships taking place across the region to impede all
genuine efforts towards revival and progress. Therefore, confronting this
looming menace must become a priority. But as I argued before, this is
beyond the ability of the Palestinians to do it alone. All efforts must then
be united. An authentic revivalist Ummah project must be centered
around confronting that grave threat, because when it is defeated, all
foreign control and hegemony would be ultimately weakened if not totally
eradicated. When the Zionist project is dismantled in Palestine, that's
when the Ummah could start what Haj Hamad referred to as “The Second
Universality of Islam.”

However, the real question is how do we do this? This is a very
important question. Israel as any other human project, has its strengths
and weaknesses. I’ve listed in other presentations and publications twelve
imperatives in which I argue that if collectively dealt with, the Zionist
project would eventually collapse and its colonialist structures
dismantled.® But what’s needed is to mobilize all efforts that deal with
these imperatives, which might involve not only parties, movements and
peoples, but also NGOs, civil society institutions, even governments and
other powerful actors, not just in the Arab or Muslim world, but also from
across the world. This global movement would eventually weaken the
Zionist project, where it would eventually collapse. Simply put, this
unjust, oppressive, and supremacist system must be dismantled, and when
that happens then the will of the Ummah would be reasserted again.

¢ Al-Arian, Sami, Ending the Israeli-Palestinian Conflict: A Geopolitical Analysis,
CIGA Lecture Series,

May 15, 2020, https://www.youtube.com/watch?v=ZaNW9AH6uVo

Summary: https://www.izu.edu.tr/docs/default-source/ciga/webinar-series-
summaries/ciga-ramadan-webinar-series---lecture-22-summary.pdf?sfvrsn=52531¢c87_0
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My final word is about Zionism, Judaism, and anti-Semitism.
While many people may dismiss this argument as anti-Semitic because of
the misconception of equating Zionism with anti-Semitism, I’d argue that
this struggle would actually be the savior of Judaism as a religious faith.
Zionism is not Judaism and the two must not be confused. Zionism is a
settler colonialist project that is willing to use all means and tactics under
its disposal without any limits in order to realize its hegemonical goals
over the entire region. It was never the expression of upholding Judaism
in its spiritual meaning or religious significance. In fact, when the Zionist
project is defeated and dismantled, Judaism, one of the greatest historical
religious faith in the world, would be saved from the Zionist assault.
When Jews were persecuted along with Muslims in Islamic Spain in the
medieval era, the main place where Jewish adherents found safe refuge
was the Muslim world. It wasn’t just in Palestine, but they settled in
anyplace they wished across the Muslim world, from Casablanca to
Indonesia. But unfortunately, persecutions and pogroms took place again
against European Jews in the 19" and 20™ centuries because of Europe’s
discrimination, racism, and anti-Semitism. If Europe and the West cannot
absorb or tolerate their Jewish populations, the Muslim World could
certainly take them and welcome them again, but as occupiers in Palestine
or at the expense of Palestinian rights. And certainly not at the cost of
having a colonialist-settler state bent on becoming the hegemon in this
region. Confronting and overcoming this challenge is the prerequisite for
the eventual success of any serious revivalist movement in the Muslim
World.
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Ever since the fall of the Islamic Caliphate over a
century ago, there has been a vibrant and often
times fierce debate about its restoration in one
form or another. After more than thirteen centu-
ries of uninterrupted Islamic political model,
even though it took different shapes and forms,
there was suddenly a vacuum that faced many
significant challenges on many fronts, particu-
larly from European colonial powers. The debate
involved not only the Ulama’ class and the politi-
cal elites, but also many popular social leaders as
well as laypeople across the Muslim world. Along
with the colonialist challenge, the political
vacuum and chaos that followed because of the
absence of a political paradigm for Muslim socie-
ties, was probably the main reason and impetus
behind the launching and expansion of the vast
majority of modern Islamic movements across
the Islamic world.

There are twenty-four papers included in this
volume. They are surely a positive contribution
in the debate regarding the issue of Governance
and Political Authority in the Muslim World and
the future revival project of the Muslim Ummah.
The depth and complexity of the issues present-
ed in this book, the hard questions that have yet
to be answered, and the difficult challenges that
have not been addressed, would surely point to a
thorny and long road ahead. This intellectual
path calls for all sincere efforts by authentic
scholars, diligent researchers, and serious stu-
dents to come together in order to invigorate the
debate and continue the examination of the
issues that impact the future of governance and
political authority in the Muslim World until all
questions are resolved, challenges tackled, and
mission fulfilled.
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