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Abstract 
This dissertation is a study of Islamist ideas on and visions of the Islamic state. It 
begins with the observation that although a growing amount of research explores 
Islamism; few studies closely investigate Islamist ideas. The aim of this dissertation is 
to empirically and theoretically contribute to the understanding and interpretation of 
contemporary Islamism and its intellectual origins. Sayyid Qutb, Abu al-Ala al-
Mawdudi and Ruhollah Khomeini are generally considered as sources of inspiration to 
Islamists currently active. Their ideas are analysed and compared to those of two 
Islamist parties; the Jamaat-e-Islami (JI) in Pakistan and the Front Islamique du Salut 
(FIS) in Algeria. 

Islamism is part of a global religious resurgence that has taken many politicai and 
other social scientists by surprise. According to modernization and secularisation 
fheories, such a resurgence was not to be expected. The focus in this study is therefore 
on the relationship between visions of the Islamic state and modernity. In this respect, 
two theoretical positions are critically assessed; one stating that we should understand 
Islamism in terms of a rejection of modernity and the other that Islamism can be 
understood and interpreted as an expression of there being multiple or alternative 
modernities. A key issue in this regard revolves around the question of how modernity 
is alternative and what that means. A content-oriented analysis of ideas — based on a 
social constructivist approach and anchored in practical hermeneutics - is utilized in 
the reconstruction and analysis of Islamist texts. A framework for analysis is 
developed in which dimensions of modernity are constructed. Islamist ideas on and 
visions of the Islamic state are analysed in terms of what is rejected, accepted or 
possibly added to these dimensions. 

The empirical contribution to research on Islamism is the content-oriented analysis of 
Islamist ideas. This analysis also helps to explore similarities and differences between 
the ideas of Qutb, Mawdudi and IGiomeini and those of the JI and the FIS. The 
comparisons show that Islamist ideas are under evolution; there are important 
differences between the two contemporary parties and their sources of inspiration. 
Moreover, the content-oriented analysis reveals the complexity of the relationship 
between modernity and visions of the Islamic state. The theoretical contribution 
involves both theory-testing and theory-development. It is concluded that theories of 
multiple or alternative modernities, with some reservations, can be applied to Islamist 
ideas on and visions of the Islamic state. 

Key words: Islamism, Islamic state, modernity, content-oriented analysis of ideas, 
Islamist texts, Qutb, Mawdudi, Khomeini, Jamaat-e-Islami, Front Islamique du Salut, 
alternative modernity. 
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dimensions of modernity are constructed. Islamist ideas on and visions of the 
Islamic state are analysed in terms of what is rejected, accepted or possibly 
added to these dimensions. 
The empirical contribution to research on Islamism is the content-oriented 
analysis of Islamist ideas. This analysis also helps to explore similarities and 
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are important differences between the two contemporary parties and their sources 
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Preface 

H. G. Wells wrote that human history is in essence a history of ideas. The 
same can be said about the project of writing a dissertation. Like all other 
Ph.D. candidates, I started with a set of tentative research questions and 
ideas. As a result of unexpected side tracks and the joy of exploration, these 
have developed into something which I was not able to foresee at the 
beginning. I guess sometimes explorative adventures are necessary in order 
for new ideas to develop and for old ones to mature. I am indebted to many 
people for helping me to get back on track when I have wandered off or have 
had doubts about ever being able to finish writing this dissertation. First and 
foremost I would like to thank my advisor, Professor Abdul Khakee. He has 
supported me from day one and meticulously read and commented on every 
version of every chapter. His encouragement, advice and analytical skills 
have indeed been invaluable to my effort. Thanks also to Professor Gunnel 
Gustafsson, who has been involved as an advisor during this last year, and 
whose comments have contributed to the sharpening of some of my 
arguments. 

Through a generous grant from the Swedish Foundation for International 
Cooperation in Research and Higher Education (STINT), I was able to spend 
some months in Oslo, at the Norwegian Institute for Human Rights in the 
spring of 2001.1 was introduced to a group of scholars who all do research 
on religious traditions and human rights. In a series of seminare, they provided 
me with thoughtful comments and constructive criticism. In particular, I 
would like to thank Professor Tore Lindholm for taking an interest in my 
dissertation and for sharing some of his thoughts on its topic. I am also 
grateful for the financial support I have received from the Department of 
Politicai Science at Umeå University, which has enabled me to participate in 
conferences and courses in as various places as Uppsala and Jerusalem. 

Many colleagues at the department have been most helpful. Although an 
always smiling Kjell Lundmark has never missed a single opportunity to 
quip about my choice of topic, he has continuously cheered me on. A special 
thanks also to Svante Ersson who has been particularly supportive during 
these final months and, importantly, was the one who initially helped spark 
my interest in politicai science when I was still an undergraduate student. 
Thanks also to all the participants of the weekly seminar at the Department 
of Politicai Science in Umeå for commenting on various drafts of chapters; 
especially to Peo Hansen and Lovisa Hagberg for always engaging in 
constructive discussions. Many thanks also to Cindy Kite and Håkan 
Myrlund who read the entire manuscript and suggested important revisions 
and improvements. 
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In the process of preparing the manuscript for printing, Professor Joe Board 
and Anita Lidén have been irreplaceable. Professor Board did a much 
appreciated and thorough polishing of the language and Anita skilflilly made 
the technical preparations. Thank you both! 

It would be a hard and tedious task to complete a work of this magnitude 
without supportive friends. Ann-Sofi Rönnbäck, Malin Gunnarsson, Chris 
Hudson, Bosse Hallin and Håkan Edström have made long days at the 
department not only endurable but actually quite fun. Having become my 
close friend over the years, Ann-Sofi has lent her support whenever I have 
needed it. Dragging me out of the office to do other things, she has also 
helped to take my mind off work. Outside the department and on the phone from 
Stockholm, Git Wickman has been a source of strength with her many words 
of encouragement. Thank you all for being true friends! Thanks also to the 
floorball team at the department - among others Jessika Wide, David Feltenius, 
Staffan Andersson and Thomas Larue - for the weekly opportunity to let off 
steam. 

Writing a dissertation means being terribly preoccupied and absentminded 
even during holidays and at family dinners. My parents, Håkan and Barbro, 
have never questioned my work-related, periodically self-imposed, inner 
exile. Both of them have spent hours listening to my complaints about not 
getting anywhere and both of them have encouraged me to concentrate on 
taking one step at a time. Thank you for believing in me and thank you for 
always being there! Many thanks also to my brother, Henrik, for designing 
the cover of this book and for always being able to cheer me up. I would also 
like to thank my grandfather, Helge, who introduced me at a very early age 
to the world of ideas by granting me free access to his library on the shelves 
of which virtually everything from the Greek classics to modern thrillers can 
be found. 

Finally, my gratitude to Niklas is beyond words. Indeed, you have read and 
commented on important parts of the dissertation; but it is the life we share 
far away from research, administration and teaching that makes all the 
difference. Therefore, without your support, firiendship and love, all of this 
would seem so utterly unimportant. 

Malin Wimelius, 
Umeå, March, 2003 
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Glossary 

Amir ruler 
Aql reason 
Ayatollah "sign of god", the title of a high ranking Shia religious leader 
Caliph the title of the successore of Prophet Muhammad 
Dar-al-harb "abode of war", non-Islamic territory 
Dar-al-Islam "abode of peace", Islamic territory 
Dhimmi protected people, non-Muslim Citizens 
Din religion 
Faqih (pi. fuqaha) legal expert 
Fatwa formai legai opinion or decision delivered by a mufti 
Fiqh Islamic jurisprudence 
Fitna civil war 
Furu al-fiqh norms regulating all areas of community ritual and public 
social life 
Hadith (pi. ahadith) narrative report of Muhammad' s sayings and actions 
Hudud "limits", hudud-crimes, crimes for which God has set limits 
Ibadat "worship", regulations in Islamic law pertaining to religious 
observances 
Ijma consensus, a source of Islamic law 
Ijtihad independent analysis or interpretation of Islamic law 
Ilm knowledge 
Istihsan "equity", "juristic preference" 
Jahiliyya period of ignorance, the pre-Islamic era or un-Islamic behaviour 
Jihad "strive" to follow Islam which can include armed struggle to defend 
the faith 
Jizya a tax paid by non-Muslim Citizens 
Kafir unbeliever or infidel 
Khilafat vicegerency 
Maslahah mursalah considerations of public interest 
Mu'amalat Islamic laws governing social relations 
Mufti specialist on Islamic law 
Mujtahid one who exerts ijtihad or interprets Islamic law 
Mu'tazilites "rationalists" 
Naskh a technique in legal theory 
Nass definite principle of the law 



X 

Purdah seclusion and covering of women in public 
Qadijudge 
Qiyas analogy, source of Islamic law 
Riba usury 
Risalat prophethood 
Salaf ancestor or predecessor 
Sharia "path", Islamic law 
Shia party or faction 
Shirk sin 
Shura consultation 
Sultan ruler, earlier military Commander 
Sunna Muhammad's exemplary behaviour 
Tafsir interpretation, Quranic exegesis 
Taqlid following doctrines of established schools and authorities 
Tawhid unity and oneness of God 
Ulama religious scholars 
Umma Islamic community 
Urf custom 
Usui al-fiqh legal theory, principles of Islamic jurisprudence 
Velayat-e-faqih government by an expert in Islamic law 
Vezir during the Abbasid caliphal era the caliph's deputy or chief minister. 
In the Ottoman Empire many officiate were conferred the rank and title 
vizier but the title grand vizier was reserved for the most senior of the 
sultan's officials. 
Zakat annual alms tax 
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1. Islamist ideas on and visions of the Islamic state in 
relationship to modernity - raising questions 

Many politicai scientists consider ideas to be at the very core of politics. 
Ideas are, Michael Foley writes, the means of debate, the inspiration for 
organisation and sometimes the reason for conflict (Foley, 1994, 1). 
Analysing ideas that shape contemporary global, regional or locai politics is 
therefore as important as it is necessary. It has hardly escaped the notice of 
anyone that Islamist ideas during the last several decades have helped shape 
the politics of substantial parts of the Muslim world.1 Some countries have 
experienced power shifts as a result of Islamist revolutions, military coups or 
success in parliamentary elections and almost all governments in the Muslim 
world are currently confronting Islamist opposition groups or parties. As a 
consequence, an increasing number of books, dissertations and research 
programmes are investigating Islam and politics2 and Islamists are being 
explored and analysed in an ever-growing body of literature. Moreover, 
journalists frequently address issues concerning Islam in the context of 
democracy and human rights and after September 11, 2001 it has become 
even more commonplace to raise questions on the relationship between 
Islamism and terrorism. Still, as argued by Ahmad S. Moussalli (1999), there 
is a noticeable lack of interest in studying and analysing Islamist ideas 
among those who do research on Islam and politics (Moussali, 1999, 2-4).3 

This dissertation sets out to help remedy that gap in research on Islamism by 
specifically analysing ideas on and visions of the Islamic state.4 It should be 
stressed at the outset, however, that Islamism does not include a set of neatly 
organised ideas. Rather, while Islamists are usually defined as sharing a wish 
to emphasize the role of Islam in state and society, it is simultaneously 
acknowledged that their opinions differ on what such an increased emphasis 
really means (Roald, 1994, 13; El-Said, 1995, ix; Karawan, 1997, 7). I will 
return to this point låter in this chapter. 

1 The expressions "the Muslim world" or "Muslim societies" refer to countries in which the 
majority of the population is Muslim. It should be emphasized that that there are large Muslim 
communities also in India, the USA and in Europe. Muslims constitute over one billion of the 
entire population of the world. 
2 George Moyser (1991) notes that the study of religion and politics in politicai science in 
general has moved from neglect to "a relatively intense scrutiny". (Moyser, 1991, preface). 

There are exceptions of course. One is Ishtiaq Ahmed who, among other things, has 
analysed the constitutional debates in Pakistan in which ideas and arguments of those who 
advocate an Islamic Constitution are included. Another exception is Roxanne L. Euben (1999). 
In chapter 2, I will discuss her points of departure and method, which have inspired the 
approach of this dissertation. See also Ayubi (1991). 
4 Visions in this respect should be understood as images of what is desirable. To envision an 
Islamic state is thus to picture in the mind what such a state would be like. The vision is in 
other words the sum of all ideas pertaining to the Islamic state. 
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Interesting as Islamist ideas are in their own right, they become even more 
so against the backdrop of Islamism as part of a global religious resurgence 
that from the early 1970s onwards has defied the predictions of classical 
modernization theory.5 A revitalization of the major world religions initiated 
partly by politicai parties, movements and groups with aims to strengthen the 
role of religion in state and society was quite unexpected. According to 
established theories, an increasing marginalization and irrelevance of 
religion was instead to be anticipated (Casanova, 1994, 3-4). In William H. 
Swatos' (1993) opinion, it would therefore be difficult to think of a 
phenomenon that caught the Western academic community more by surprise 
than this worldwide resurgence of what he refers to as politicai religion 
(Swatos, 1993, xiii). Consequently, few social scientists anticipated the 
emergence of Islamism or that the BJP would form a coalition government 
in India, that Buddhism would be used to defend both democracy and 
autocracy in Myanmar or that the New Christian Right would make such an 
impact on American politics (Gülalp, 1995, 59; Lee, Ackerman, 1997, vii; 
Sayyid, 1997, l).6 

One explanation for the failure to predict the rise of Islamism was hinted at 
above. Scholars studying development in the 1950s and 1960s argued that 
Islam - in their view a conservative and traditionalist religion - was 
defenceless against the forces of modernization. They were confident that 
these forces would transform the politicai, social and economic structures of 
Muslim societies completely. Modernity was in other words perceived as the 
triumph of reason over revelation. 

After independence from European colonial powers measures were indeed 
taken in many former colonies to restrict religion to private life. In general 
domestic elites together with Western advisors and academics thought it 
necessary to emulate Western politicai, economic and social programmes in 
order to achieve development and progress. They agreed that the traditional 
society, of which religion was held to be an integral part, had to be abandoned 
in favour of a modem, secular one (Eickelman, Piscatori, 1996, 22). However, 
in the late 1960s and the early 1970s a series of events throughout the 
Muslim world indicated that what some scholars described as an Islamic 
resurgence was underway. Although Islam had never disappeared from 
Muslim societies, its presence was emphasized in new ways beginning in the 

5 By the 1970s it became as Danièle Hervieu-Léger puts it: (...) "obvious to empirical 
researchers everywhere that unexpected religious renewals were occurring, both within the 
established churches and in the form of new religious movements." (Hervieu-Léger, 1993,130). 
6 For a discussion and analysis of the New Christian Right see for instance Moen (1995) and 
Coleman (1996). On the BJP and what is sometimes called "Hindunationalism", see 
Raychaudhuri (199S) and Berglund (2000). On Myanmar, see Gravers (1996). 
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late 1960s. Islamist books, magazines and newspapers were circulated in larger 
editions, university students were attracted to Islamist associations, new mosques 
were built and more people gathered at the Friday prayer (Esposito, 1994, 
171; Hefner, 1997, 5; Herbert, 2001, 66). Various projects of Islamization1 and 
the formation of Islamist politicai parties are only some of the contemporary 
signs of a continued presence of religion in politicai and social life. 

Mark Juergensmeyer (1995) observes that there is a plethora of different 
religious groups in the world that are (...) "striving for new forms of national 
order based on religious values." (Juergensmeyer, 1995, 379). This is no less 
trae with regard to Islamists, who despite internal differences, often proclaim 
that establishing an Islamic state is their goal (Guazzone, 1995, 13; 
Ghadbian, 1997, 59; Karawan, ibid. 7, 14-16). The state is considered 
central, Fred Halliday (1996) writes, since Islamists argue that what they 
define as Islamic values are not only relevant but central to politics. 
According to Halliday, Islamists think that the state needs to endorse these 
values in order for all societal spheres to be embraced by Islam (Halliday, 
1996, 94). For that reason many Islamist parties in opposition demand 
Islamization and envision ideal Islamic states. This is why I have chosen to 
analyse such visions in this dissertation. 

Three prolific writers are commonly considered sources of inspiration to 
currently active Islamists (both Sunnis and Shias). Sayyid Qutb, prominent 
ideologist of the Egyptian Muslim Brotherhood, executed in 1966; Abu al-Ala 
al-Mawdudi, active participant in the debate on how to draft an Islamic 
Constitution in Pakistan (d.1979); and Ruhollah Khomeini, the former leader of 
the Islamic Republic of Iran (d.1989) (Hjärpe, 1991; Choueiri, 1993). For 
reasons that will be made clear låter, this dissertation concentrates on the ideas 
and visions of Qutb, Mawdudi and (to a lesser extent) Khomeini, and on the 
ideas and visions of two contemporary Islamist parties, the Jamaat-e-Islami 
(JI) in Pakistan and the Front Islamique du Salut (FIS) in Algeria. 

A cruciai question, around which this study revolves, is how these ideas and 
visions should be understood and interpreted. As indicated by the discussion 
on religious resurgence as an unexpected phenomenon and modernity 
perceived as the triumph of reason over revelation, the focus of this study is 
the relationship between visions of the Islamic state and modernity. I 
elaborate upon what that means below. 

7 Workshops and conferences are held and institutions established throughout the world with 
the purpose of discussing and suggesting concrete programmes for how to achieve such an 
Islamization. Areas for Islamization range from economics to science and education. For a 
discussion on Islamic economics, see Pfeifer (1996); on the Islamization of knowledge and 
science, see Stenberg (1996). 
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To understand Islamismi three theoretical positions 

Concerning both the relationship between religion and modernity and the 
unanticipated emergence of Islamism, I argue that three theoretical positions 
among social scientists can be identified.8 The first analyses the phenomenon 
as a rejection of modernity (or important parts of it); the second calls for 
theoretical innovations and the third links Islamism to a notion of multiple 
modernities. These three positions are briefly introduced in turn below. 

First, according to the logie of modernization theories, the resurgence of 
religion be it Hindu, Islamic or in the shape and form of the New Age 
movement, seems to be running as Paul Heelas puts it (...) "counter to many 
of the assumptions of modernity." (Heelas, 1996, 135). He writes that in a 
rational age of scientific enlightenment, it seems paradoxical that humans 
still appear to have an inclination for religious and other supernatural beliefs. 
It has therefore been common for social scientists to interpret religious 
resurgence as a reactionary phenomenon. This is not very surprising since, 
and as José Casanova points out, if secularisation is pereeived as irreversible 
and societies are presumed to evolve from one stage to another, religious 
resurgence will by necessity be interpreted by proponents of such theories 
as basically an anti-modern phenomenon (Casanova, ibid. 35, 43).9 Also 
Danièle Hervieu-Léger (1993) emphasizes that the return of religion to some 
scholars is nothing more than a regression, an irrational reaction to an age of 
uncertainty (Hervieu-Léger, 1993, 130). John A. Hannigan (1993) describes 
in similar terms analyses of religious resurgence as based on the premises 
that religious movements are either "nostalgie" or "retreatist" (Hannigan, 
1993, 3). Furthermore, Edmund Burke (1998) argues that due to a lingering 
Enlightenment conception of religion - depicting it as a repository for 
everything that is anti-modern - religion and modernity are constantly 
treated as mutually exclusive categories by social scientists. As a result, 
contemporary religious resurgence is characterized in reactionary terms 
(Burke, 1998, 503). Interestingly enough, this kind of characterization seems 
to be especially true so far as the analysis of Islamism is concerned. Qutb's 
and Mawdudi's ideas have by some scholars been characterized as a fervent 
assault on modernity (Sivan, 1990; Shepard, 1997; Hopwood, 1998). Also 
contemporary Islamists are described in similar terms. They are understood by 
many social scientists as "purveyors of nostalgia" and as finding modernity so 
problematic that their values, attitudes and politicai visions cannot be 

8 It should be pointed out that Islamism is analysed also in a number of other ways, unrelated 
to modernity. Explaining Islamism a variety of models, from structural-fiinctionalism to class 
analysis and rational actor theory, are used (Dekmejian, 1985; Euben, 1999,20). 
9 Not all social theory is couched in linear terms. Cultural theory as developed by Thompson, 
Ellis and Wildavsky (1990) would be one exception. 
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interpreted as anything but an outright rejection of it (Watts, 1996, 255; Said, 
1997, xxi, xxxv; Euben, 1999,34; Houston, 2001,79).10 

Second, other scholars assert that the contemporary study of religion is replete 
with serious and profound problems. Claims are made that social science lacks 
appropriate tools and analytical categories by means of which to make 
religious resurgence intelligible. Many have therefore called for theoretical 
innovations. Casanova and others argue that the relationship between religion 
and modernity needs to be rethought and that the roles religions may play in 
the public sphere need to be reconsidered. He expresses it the following way: 
"Theories of modernity, theories of modern politics, and theories of collective 
action which systematically ignore this public dimension of modern religion are 
necessarily incomplete theories." (Casanova, ibid. 66). Also James Beckford 
(1989) sides with those who think that modern religion presents all of those 
who study it with theoretical problems, perhaps especially since it challenges 
taken-for-granted assumptions about modernity (Beckford, 1989, xi). 

Third, in this context of calling for theoretical innovations, the idea that there 
are multiple modernities becomes highly interesting. Iris E. F. Jean-Klein 
(2002) writes that partly as an outcome of the opinion of many social 
scientists that it is impossible to define modernity, there has been during the 
last decade an explosion of studies of what is referred to as multiple or 
alternative modernities (Jean-Klein, 2002, 43). She also notes that the 
assignment of "alternative" status to certain situations in practice has 
become synonymous with non-European and post-colonial situations or 
contexts and that accounts of what being "alternative" entails, concentrate 
on, and here she quotes Paul Rabinow, "different ways in which claims to 
being modern are made" (Jean-Klein, ibid. 44). 

According to Shmuel Eisenstadt (2000), the latter means that Western patterns 
of modernity are not the only ones; and that classical theories of modernization 
were wrong to assume that the cultural programme of modernity as developed 
in the West is universal. Eisenstadt further argues that modernity is constantly 
reinterpreted and reappropriated by various groups and movements. He suggests that 
it is possibly in these terms that contemporary "fundamentalists" (his choice of 
words) should be understood and interpreted (Eisenstadt, 2000, 1-2, 24). What 
Eisenstadt and others argue is in other words that Islamists are not necessarily 
rejecting modernity as much as they are developing an alternative version of it. 

10 Other scholars argue that Islamism is more of a reaction to than a rejection of modernity. 
They point out that Islamists reject some aspects of modernity but have no problems with 
other parts of the "package" of modernity. I will return to this discussion and these arguments 
in chapter 3. 
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In my opinion the theoretical positions described above lead to two 
questions. The first by necessity concerns what "modernity" is, the second 
relätes to what is implied by "alternative modernity", or perhaps better, in 
what ways modernity is alternative when it comes to Islamist ideas on and 
visions of the Islamic state. I will develop a framework to be able to critically 
approach those questions and to analyse the ideas on and visions of the 
Islamic state. Düring the process of developing this analytical framework, 
these three theoretical positions will be discussed in greater detail. 

Aim and research questions 

The aim of this dissertation is to empirically and theoretically contribute to the 
understanding and interpretation of contemporary Islamism and its intellectual 
origins.11 The objects of study are the contents of Islamist ideas, more 
specifically Islamist ideas on and visions of the Islamic state. My contribution 
rests on a content-oriented analysis of ideas that investigates visions of the 
Islamic state in relationship to modernity. 

It is important to stress that this dissertation does not seek to establish an 
independent definition of modernity despite its position as a key concept. 
Rather, analyses of ideas often use ideal-types or dimensions as analytical 
tools (Bergström, Boréus, 2000,158-164). The framework for analysis therefore 
consiste of what I refer to as dimensions of modernity. These dimensions are 
derived both from the literature on modernization and from the arguments of 
scholars who claim that Islamism indeed is a rejection of modernity. This 
framework will be used to critically assess both the position that Islamism is a 
rejection of modernity, and the position that visions of the Islamic state could 
be interpreted as expressions of multiple or alternative modernities. 

Some research with a similar focus has already been undertaken. Three important 
studies are Behrooz Ghamari-Tabrizi's dissertation Islamism and the quest for 
alternative modernities (modernity) (1998), Aziz al-Azmeh's Islams and 
modernities (1993) and Armando Salavtore's Islam and the politicai discourse of 
modernity (1997). Ghamari-Tabrizi combines what he calls historical/structural 
analysis with discursive analysis and focuses mainly on Iran and the cultural 
politics of Islamization. al-Azmeh discusses discourses of cultural authenticity 
and Salvatore outlines a genealogical approach to what he refers to as politicai 
Islam and politicai modernity. 

By intellectual origins I mean the ideas of Qutb, Mawdudi and Khomeini. They were 
referred to earlier as sources of inspiration to contemporaiy Islamists. 
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Compared to the works described above, this dissertation concentrates on 
visions of the Islamic state in a comprehensive way and with the help of 
content-oriented analyses of Islamist texts. In concrete terms the research 
questions addressed here are the following: How may visions of the Islamic 
state be characterized in relation to modernity? Are Islamists rejecting modemity? 
If so, how? Are theories that concern multiple or alternative modernities 
applicable to visions of Islamic states? If so, how and what does that mean? 
TTiese questions are not raised for a simple "yes" or "no" purpose. They are 
asked for a purpose that includes a problematized how, which indicates a 
theory-testing, possibly theory-developing ambition. 

Choosing Islamist ideas 
Searching for answers to the questions formulated above, I analyse the ideas of 
Sayyid Qutb, Abu ai-Ala al-Mawdudi, Ruhollah Khomeini, the JI and the FIS. 
Qutb, Mawdudi and Khomeini are, as indicated earlier, commonly considered 
sources of inspiration to contemporary Islamists,12 Sunnis and Shias alike, 
which is the predominant reason why their works are included in this study. 
However, few scholars have thoroughly investigated their ideas compared to 
those expressed by Islamists active today.13 Such a study will hopefülly add 
important insights into the relationship between visions of the Islamic state and 
modernity and thereby make a more profound contribution to the interpretation 
and understanding of contemporary Islamism and its intellectual origins. 

Qutb has in recent years become one of the most widely read Islamist writers 
in the world (Shepard, 1996, viiii). He is by some scholars regarded as the 
intellectual founder of contemporary Islamist radicalism but considered 
important to Islamists of all orientations (Choueiri, 1997, xi, xii, xix).14 

According to Seyyed Vali Reza Nasr (1996), Mawdudi was (...) "one of the 
first Islamic thinkers to develop a systematic politicai reading of Islam and a 
plan for social action to realize his vision." (Nasr, 1996, 3). Mawdudi's 
works have been translated into numerous languages, among them Arabie, 
Persian, Turkish and English. It should be emphasized that as far as the 
analysis of Khomeini's envisioned state is concerned, the texts under 
scrutiny are limited in number and limited in the sense that they cover only 

12 See for instance Bask-Simonsen (1994), Nasr (1995), Akhavi (1995) and Brown (2000). 
13 Both Youssef M. Choueiri (1993) and Ibrahim M. Abu-Rabi (1996) discuss the intellectual 
origins of contemporary Islamism. In an artiele Choueiri makes the initial remark that 
Islamists today derive their inspiration from Qutb, Mawdudi and Khomeini. He discusses 
themes in the writings of the three men but without comparing them to the ideas of 
contemporary Islamists. In a comprehensive book, Abu-Rabi concentrates on Qutb and al-
Banna (the latter was the founder of the Muslim Brotherhood in Egypt) and analyses the ideas 
of contemporary Arab intellectuals - Islamists and others. 
14 According to Nazih Ayubi (1991), Qutb's ideas have influenced younger and more militant 
Muslim Brothers (Ayubi, 1991,142). 
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the pre-revolutionary era and speeches or declarations made by him as the 
new Islamic republic was being established. It should thus be clear that it is 
beyond the ambition of this dissertation to analyse either the revolution itself 
or compare post-revolutionary Iran to the ideas expressed by Khomeini prior 
to 1979. Such a task would merit a dissertation of its own. 

The ideas of the JI and the FIS have been chosen for the purpose to study 
contemporary visions of the Islamic state. The selection of these two parties has 
been made with an explorative and pragmatic aim as well as with a perception 
of Islamism as a heterogeneous rather than a homogeneous phenomenon (see 
below). The two parties are therefore not "cases'' or "samples" in a study designed 
to draw generalizable conclusions. In other words, die logie of various case-study 
designs does not apply. The JI and the FIS should instead be considered examples 
and illustrations of an Islamist discourse on what an Islamic state is. Even if 
Mumtaz Ahmad (1991) writes that the JI is one of the best organized and 
disciplined Islamist organizations in South Asia and has served as a model for 
many Islamist movements in the Muslim world, the question whether the JI and 
the FIS are representative of other Islamist parties, falls outside the aim and 
the points of departure of this study15 (Ahmad, 1991, 462). Moreover, when 
studying the ideas of Qutb, Mawdudi and Khomeini as sources of inspiration 
to contemporary Islamists, the choice of the JI and the FIS is a valuable one. 
The JI is the creation of Mawdudi and the establishment of the FIS was, 
according to Najib Ghadbian, inspired by the Egyptian Muslim Brotherhood 
(Ghadbian, ibid. 59ff). The selection of an Asian and a North African party 
also takes into account the vast geographical spread of the religion of Islam. 

The pragmatic reason for the selection of these parties is that it is relatively 
easy to access their programmes, open letters, communiqués, strategies for 
change, policy suggestions and general views on everything from women's 
rights to foreign policy in languages I command (furdier comments on the 
selection of the texts will be made in chapter 2). 

This introduetory chapter has two remaining parts. The first takes a brief look 
at existing research on Islamism and narrows the focus of the dissertation, as 
far as contemporary Islamist groups are concerned. The second outlines the 
continued Organization of the entire study. 

15 With a different aim (trying to explain global fundamentalism) and to some extent with 
different points of departure, Gabriel A. Almond, Emmanuel Sivan and Scott R. Appleby (1995) 
argue in similar terms that since fundamentalist (in their terminology) movements cannot be 
placed in laboratories, individuai cases that represent "a dose of die same phenomenon" must be 
studied (Almond, Sivan, Scott, 1995,402). These cases may låter be classified according to their 
characterization but since fundamentalism is such a broad category and fundamentalists may 
be very different from each other they find it hard to (...) "generalize about causation from a 
relatively small number of veiy complex cases." (Almond, Sivan, Scott, ibid. 400). 
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Islamism - a first look 

There are many examples worldwide of Islam being articulated as a politicai 
alternative. In some cases, notably Iran, power shifts have been the outcome 
of Islamist revolutions. In other cases, the seizure of power in Pakistan by 
Mohammad Zia ul-Haq for instance, programmes of Islamization have been 
the result of military coups. In yet other cases, as in Turkey, success in national 
elections has brought Islamists to power. As indicated earlier, a point of 
departure in this dissertation is that Islamism is far from a uniform or 
monolithic phenomenon. Such a point of departure is underpinned by the 
literature on Islamism in which several attempts are made to make distinctions 
among various Islamists. Ibrahim Karawan writes for instance that militant 
Islamists must be separated from politicai ones. The former, he argues, are 
violently rejecting the existing politicai and social order. One such example 
is the Egyptian Gama'a Islamiyya that claimed responsibility for the attempt 
on president Mubarak's life in Ethiopia in June 1996 (Joffé, 1996, 3). By 
compari son, politicai Islamists advocate a graduai change of society. Part of 
their gradualist strategy is establishing socio-economic institutions such as 
schools and health-care clinics. They offer their services to people who cannot 
afford or have little confidence in the public services. Politicai Islamists also 
commit themselves verbally to politicai pluralism, the establishment of a 
multi-party system and the protection of minority rights. If allowed to do so 
they participate in elections (Karawan, ibid. 19ff). However, politicai Islamists 
are, as some scholars point out, internally divided. Sabah El-Said (1995), who 
has studied the Jordanian Islamic Action Front, refers to pragmatic and ideological 
wings in the party. In his analysis the latter entails an unwillingness to 
compromise or bargain over certain issues (El-Said, ibid. 12-13). 

Making a similar distinction as Karawan does, Ghadbian discusses radicai 
Islamist groups as opposed to moderate ones. Radicai groups often lack a 
clear programme, being too occupied with armed struggle. Most of these 
groups are small with the number of members counted only in a few 
hundreds (Ghadbian, ibid. 68ff). Egypt has hosted a plethora of such groups 
of which the al-Jihad, responsible for the assassination of president Sadat in 
1981, is one of the most notorious.16 

16 Very little is known about the internal structure of al-Jihad but in early 2000 the leader of the 
Organization, Ayman El-Zawahri, announced his resignation. It was speculated that the resignation 
was an outcome of his association with now well-known Usama Bin Laden and that he would join 
the IIF (International Islamic Front to Combat Jews and Crusaders), which is an umbrella 
Organization that comprises al-Qaida and other Islamist groups in Pakistan and Bangladesh. El-
Zawahri, supposedly without Consulting the rest of the al-Jihad leadership, made the decision to, in 
the name of al-Jihad, sign a communiqué announcing the establishment of the HF. After the bombing 
of the US embassies in Dar Es Salaam and Nairobi, for which the HF claimed responsibility, al-Jihad 
leaders were detained not only in Egypt but also in the USA and Britain (Rashwan, 2000,1-2). 
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John L. Esposito and John O. Voli (1996) identify what they perceive as new 
Islamist movements. According to Esposito and Voll, such movements denounce 
violence, engage in dialogue with critics and are eager to experiment with new 
ideas and concepts. These movements emphasize that they have new visions 
about the role of Islam in a modem nation-state (Esposito, Voli, 1996,6).17 

Sami Zubaida (2001) distinguishes between conservative, radicai and politicai 
Islamists, where an example of conservatism would be the al-Azhar institutions in 
Egypt from which legitimacy for the state against radicai Islamism is articulated. 
The radicals in contrast aim to overthrow what they perceive as un-Islamic 
governments. The politicai current presents programmes for social, economic and 
government reform, denounces violence and is (...) "most inclined to pluralist 
politics and the democratic game, and thrives where these procedures are 
followed." (Zubaida, ibid. 24). 

Some scholars have argued that since revolutionary Islamists did not replace or 
overthrow governments across the Middle East during the 1990s, Islamism has 
failed. Others instead continue to stress the importance of recognizing the 
many faces and voices of Islamism and argue that radicai groups in increasing 
numbers have sought to transform themselves into politicai parties (Ismail, 2001, 
34-36).18 According to Ghadbian, the majority of Islamist groups, movements 
and parties in the Arab world are moderate or politicai and Zubaida argues that 
radicai Islamist movements throughout the Middle East are in retreat. In his 
view politicai Islamism is in a piecemeal sense integrated into the "normal" 
politics of various countries (Zubaida, ibid. 20-21; cf. Krämer, 1995, 51-52). 
Moreover, Diaa Rashwan (1999) observes a change underway among Egypt's 
radicai Islamists. In recent years radicai groups have tried to pursue their 
objectives also through the media and various politicai Channels, he writes.19 

17 Raymond William Barker (1997) introduces yet another distinction as he refers to the "centrists", 
the Muslim Brotherhood serving as an example. A centrist Islamist group displays some or all of 
the following characteristics according to Baricer: it advocates change through dialogue and debate 
rather than through violence; it supports the civil society against an authoritarian state; leadership is 
often assumed collectively; there is a tolerance for diversity of opinions; social action "with a 
populist thrust" is encouraged and there is an opermess to a global dialogue on democracy, human 
ridits, die environment and many other issues (Baricer, 1997,122-123). 
18 For a thorough account of the debate between those who argue that Islamism is declining 
and those who disagree, see Burgat (2001). 
19 In July 1998 a number of founders of the Gama'a Islamiyya called for an end to violence (Rashwan, 
1999b, 6). Other similar calls and declarations followed. Sheilch Omar Abdel-Rahman, the spiritual 
guide of the Gama'a (currently in a prison celi in the USA) issued for instance a statement in 
October 1998 in which he called for the formation of a new world Islamic front that was to defend and 
spread Islam by peaceful means. Two days later the oiganization responded over the Internet that no 
change in strategy was to be embarked upon (Rashwan, 1998,1). Later ten of the imprisoned leaders 
of both the Gama'a and the al-Jihad sent a handwritten statement to an Islamist lawyer in Egypt in 
which they expressed full support for Sheikh Omar Abdel-Rahman's cali. They even denounced 
the use of force by groups operating in Egypt The handwritten statement was not met with approvai by 
leaders of the groups based abroad, which of course indicates deep internai splits (Rashwan, ibid). 
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Leaders have called for an end to violence and in the late 1990s former 
members of both al-Jihad and Gama'a Islamiyya submitted an application to 
the Committee on Politicai Parties in Egypt for establishing a new party, the 
Social Islamic Party (Rashwan, 1999a).20 

Existing research thus indicates that Islamists may be placed in different 
categories with regard to their choice of strategies and institutional preferences. 
It can therefore be argued that Islamism as a phenomenon includes groups and 
parties with a confrontational strategy (which Karawan calls militants and 
Ghadbian and Zubaida radicals) that press for instant change in an undemocratic 
manner as well as groups that advocate graduai change and wish to participate 
in elections (which Karawan and Zubaida cali politicai Islamists, Ghadbian 
moderate and Esposito and Voll new Islamists). 

However, three important observations must be made in this context. First, 
within each Islamist group or party there are internal divisions, disputes and 
wings as El-Said has shown concerning the Jordanian Islamic Action Front. 
These wings may be more or less conservative regarding for instance the 
issue of women's rights. Second, and as argued by Zubaida, there is no 
necessary consensus among politicai Islamists as to what it is that constitutes 
an Islamic government or an Islamic economy (Zubaida, ibid. 24). Third, in 
practice many Islamist groups combine various strategies. The Lebanese 
Hizbollah is engaged not only in parallel institution building, but also in 
military activities and parliamentary politics. Categorizing Islamists as "politicai" 
or "radicai" is therefore a simplification of a more complex situation. 

It should also be emphasized that Islamists can be divided into different 
categories for other reasons than choosing a certain strategy or advocating 
certain politicai institutions. Interpretative positions would be one example. 
A conservative or literal interpretation of the Quran and the Sunna (the 
exemplary behaviour of the Prophet) implies, Jan Hjärpe (1991) writes, a 
denial of everything and anything alien.21 Innovations are regarded with 
suspicion and the letter of the Quran must be obeyed when it comes to rules 

20 According to Rashwan, these events indicate that radicai Islamism in Egypt is in a stage of 
transition. As he puts it himself, commenting on the Gama'a: "The significance of these 
developments cannot be underestimated, for they point to a substantial qualitative 
transformation in the nature of the Gama'a, from a militant Islamic group to a politicai 
grouping with an Islamic ideological platform. In other words, it would appear that statements 
announcing the Gama'a's cessation of violence against the Egyptian government extend 
beyond the tactical to comprise a theoretical reassessment of its refutation of the Islamic 
legitimacy of the Egyptian government, and a revision of the theoretical and ideological 
underpinnings upon which the many radicai groups in Egypt and the Arab world have based 
their use of violence against the Jahili state and society." (Rashwan, 1999b, 7). 
21 Such an interpretation is sometimes also referred to as a traditionalist one. 
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and regulations. There is little or no room for reinterpretation or ijtihacP and 
the sharia is perceived as an absolute, unchangeable law23 (Hjärpe, 1991,19-
20). A reformist or flexible interpretation in contrast involves rethinking and 
reformulating religious traditions, rules and regulations. Reformists approach 
the Quran and the Sunna from a perspective that emphasizes the part played 
by human reason in the process of interpreting revelation. The sharia is not 
perceived as immutable but as a law that needs to be adapted to the changing 
circumstances of human societies. 

According to Rashwan, the Islamist groups in Egypt may, with regard to 
interpretation, in fact be placed in two general categories. The first category 
comprises those who on the basis of their interpretation of Islam, justify 
condemnations both of individuals and whole societies and defend their use of 
violence against those condemned. Such groups, in Raswhan's view, believe 
that their scripture (...) "imposes a categorical and unquestionable restriction 
upon the ideological development of these groups and their movement." 
(Rashwan, 1999b, 3). By comparison, the second category of groups try to 
obtain politicai power in order to effect their vision of the good society. They are 
less literal in their interpretation of Islamic precepts and more open to many 
modern conceptions, both Islamic and non-Islamic, he writes (Rashwan, ibid.). 

Not all scholars regard the differences between Islamists discussed so far as 
relevant. One of them is Daniel Pipes. In a number of artides he has argued 
that Islamists who project themselves as moderates are not really what they 
claim to be. Those who participate in elections do so to exploit the democratic 
process. As Islamists approach power, Pipes argues, their enthusiasm for 
populär sovereignty will decrease (Pipes, 2000a, 2). Using Iran, Afghanistan 
and Sudan as evidence, Pipes claims that Islamist promises of continued 
democracy once they themselves are in power, are not to be trusted (Pipes, 
1995, 2).24 The suspicion here is in other words that Islamists are paying lip 
service to democratic ideals in order to be able to eventually "hijack" 
democracy. This would be accomplished by abolishing democracy altogether 
after having reached government power through democratic elections. 

22 See chapter 5 for elaboration. 
23 The Taliban espoused a highly conservative interpretation of Islam. Ahmed Rashid (1999) 
writes that the Taliban were actually more conservative than their madrasa Pakistani teachers 
(the Jamiat-e-Ulema i-Islam). Whereas the teachers forbade women to engage in politics, die 
Taliban banned women also from education and work outside their homes and whereas the 
teachers were criticai of the Shias, the Taliban killed the principal Shia leader in Afghanistan 
and closed down the Iranian embassy in Kabul in June 1997 (Rashid, 1999,75). 
24 In neither Iran, Afghanistan or Sudan did Islamists reach power through general elections. 
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Both the JI and the FIS fit the description of politicai or moderate Islamista. 
The choice to focus on the ideas of moderates in this dissertation can be 
justifìed with references to the growing number of Islamist politicai parties and 
existing research that indicates that most Islamists are politicai or moderate. 
Moreover, as discussed above, radicals do not distinguish themselves by 
elaborate ideas on the nature of the state they wish to establish. Their main 
preoccupation is the struggle as such. In that perspective, regaidless of the 
empirical difficulties,25 radicai Islamists fall outside the scope of this 
dissertation. 

The Organization of the dissertation 

Having raised questions concerning visions of the Islamic state in 
relationship to modernity here, chapter 2 presents the approach of the 
dissertation, both in methodological terms and in terms of the content-
oriented analysis of ideas. The chapter begins by discussing how Islam and 
Islamism can be approached from a politicai science perspective. An 
essentialist approach is rejected, instead I have elected to use a social 
constructivist one where the latter implies the adoption of a criticai 
perspective. Chapter 2 also devotes a part to making some conceptual 
clarifications where for instance the relationship between Islamism and 
fundamentalism is discussed. The content-oriented analysis of ideas is then 
outlined and I discuss what it means, not least in terms of limitations, to 
study ideas in their manifest form. Moreover, the texts upon which the 
analyses of Qutb, Mawdudi, Khomeini, the JI and the FIS are based are 
presented in some detail. 

The first part of chapter 3 discusses theories of modernization and the 
perception of modernity as expressed by such theories. The second part of 
the chapter addresses secularisation as one of the main supposed 
consequences of modernization. Variants and sub-theses in secularisation 
theory are identified, as are major disagreements between proponents and 
critics of the theory. The dimensions, of which the framework for analysis 
consists, are constructed in part three. These dimensions are, as declared 
earlier, derived both from the literature on modernization and from the 
arguments of scholars who interpret Islamism as a rejection of modernity. I 
will argue that there is a link between the latter and classical theories of 
modernization. Part four more thoroughly explains and discusses theories of 
multiple or alternative modernities and describes how the constructed 
dimensions will be used empirically. 

25 Very little is known about the strutture and exact location of these organizations and it is 
difficult to gain access to texts that express their ideas. 
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Chapter 4 is entitled Vìsioning the Islamic state, part one. Historical and 
theoretical legades and the interpretative quandary. It discusses Islamic 
history as well as early Islamic ideas on government and politics. The purpose 
of the chapter is not to describe and analyse the development of Islamic 
politicai thought through the centuries in detail, but rather to draw attention to 
some recurring themes and ideas. Interpretation of the religious sources and 
Islamic history is also addressed since the Quran, the Sunna and the early 
history of Islam are used to support both the view that Islam says nothing 
about politics and the view that religion and politics cannot be separated in 
Islam. The latter is important to the extent that contemporary Islamists often 
use history and Quranic interpretation as arguments for the necessary 
establishment of Islamic states. 

In chapter 5, part two of visioning the Islamic state unfolds as texts by Sayyid 
Qutb, Abu al-Ala al-Mawdudi and Ruhollah Khomeini are analysed. An 
overarching comparison of the three men's visions is also undertaken. The 
details of this comparison are explained in chapters 2 and 3. 

The third part of visioning the Islamic state explores contemporary visions in 
chapters 6 and 7. In order to fit the JI and the FIS into a larger context, chapter 
6 begins by taking a closer look at Islamism and mapping the existence and 
performance of Islamist parties in OIC (Organization of the Islamic 
Conference) member states. The chapter then continues with a reconstruction 
and an analysis of JI ideas. Similarly, in the first part of chapter 7, the ideas of 
the FIS are reconstructed and analysed. The second part compares not only the 
ideas of the FIS to those of the JI, but these contemporary visions to those of 
Qutb, Mawdudi and Khomeini. 

The final chapter summarizes the findings made in previous ones and answers 
the questions raised here: How may visions of the Islamic state be 
characterized in relation to modernity? Are Islamists rejecting modernity? If 
so, how? Are theories that concern multiple or alternative modernities 
applicable to visions of Islamic states? If so, how and what does that mean? 
Moreover, the chapter develops further the analysis of visions of the Islamic 
state in relationship to modernity, draws conclusions, discusses other possible 
interpretations of the ideas analysed in the empirical chapters and sketches 
possible areas for future research. 
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2. Approach 

Introduction 

This chapter is divided into four parts, all of which concern points of 
departure and method. In part I the perception of Islamism as a hetero-
geneous phenomenon will be further underpinned. Part I also addresses how 
Islam and Islamism can and will be approached. An essentialist approach is 
rejected because it assumes that cultures and religions contain unchangeable 
elements that may be argued to be either compatible or incompatible with, 
for instance, democracy or capitalism. As critics of essentialism point out, 
context, interpretation and power must be taken into account when "other" 
religions or cultures are studied. A social constructivist approach, which pays 
attention to questions concerning such issues, is therefore employed instead. 

In part II some conceptual clarifications are made. Why Islamism is preferred to 
fundamentalism is explained and how the choice of Islamism fits the outlined 
approach is discussed. The content-oriented analysis of ideas is presented in 
part III. The latter also includes a discussion on textual interpretation from a 
hermeneutical perspective, on the limitations of this study and it presents the 
empirical material. The fourth and final part of this chapter summarizes the 
discussion of approach and method and schematically illustrates the content-
oriented analysis. 

I. Essentialism as a much criticized approach 

Mohammed Arkoun (1995) argues that politicai scientists together with 
other social scientists share what he calls "hegemonic intellectual positions", 
from which theories like Samuel P. Huntington's clash of civilizations aie derived 
(Arkoun, 1995, 57). In such theories "Islam" perceived as a monolith, a 
once-and-for-all given entity, is characterized as an obstacle to progress, 
development, freedom and democracy. With regard to Huntington's clash of 
civilizations, Dale F. Eickelman writes: "A principal difficulty with Huntington's 
"West versus the Rest" formulation is that, having reintroduced culture and 
religion to thinking about politics, he overstated their coherence and force, in 
addition to treating the Muslim world as a monolithic bloc. Culture became 
an independent variable." (Eickelman, 2000,123). 

In the opinion of Arkoun, Eickelman and many other scholars, there is no such 
thing as a monolithic Islamic culture. The latter must be acknowledged by politicai 
scientists, Arkoun writes, when we with our, as he thinks, characteristic short-
term perspectives, analyse Islamism (Arkoun, ibid. 58-61). 
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The approach in which Islam is perceived as a homogeneous entity is variously 
referred to as essentialism, culturcdism or cultural essentialism. Cultural essentialism 
is according to Katerina Dalacoura, (...) "the view that cultures contain immutable 
and permanent characteristics which are discoverable." (Dalacoura, 1998,1,5). 
Carl L. Brown (2000) argues similarly that in cultural essentialist analyses of 
Muslim societies, emphasis is put on Islam as the major explanatory factor 
irrespective of focus. Islam is sui generis, as he puts it (Brown, ibid. 179). 

Even if Edward Said in Covering Islam (1997) mainly scrutinizes the image 
of Islam in American and West European media, the core of much of his critique 
is directed against an essentialist or culturalist approach to Islam and Islamism. 
Islam is in itself a problematic category in Said's opinion and he argues 
convincingly that the religion constantly is reduced to (...) "a handful of rules, 
stereotypes and generalizations about the faith, its founder, and all of its people." 
(Said, 1997, xvii). Said thinks that Islam is portrayed not only as a violent and 
irrational religion but also in terms of adherents who are totally uncompromising 
in their views. Scholars, journalists and self-proclaimed experts deliver what 
they consider self-evident truths about Islam, truths that in Said's view are 
little more than unexamined propositions presented without evidence (Said, 
ibid. xvii-xxiv). Abdel-Qader Yassine (1994) argues in a similar vein that Islam 
is often associated with religious extremism in the West (Yassine, 1994, 15). 
According to him, some elements of Islam, if not the entire religion, are 
perceived as dangerous and hostile to the Western way of life. Examination 
of television programmes, motion pictures, comic books, music recordings, 
newspapers, magazines and novels in Western Europe and in the USA has 
indeed revealed stereotypical portraits of Muslims in general and Arab Muslims 
in particular (Shaheen, 1995,95). The latter are often described as having Sprung 
from a violent desert culture based on jihad1 terrorism and intolerance (Karlsson, 
1994, 12, 15).2 This image of Islam as the enemy has been further reinforced 
since the collapse of the Soviet Union. The "Green" perii (the new evil empire 
of Islamic fundamentalism) has gradually replaced the red one (Marty, 
Appleby, 1993, 1). Former NATO Secretary-General Willy Claes expressed 
it in terms of Islam being "the geopolitical menace of the future" (Claes 
quoted in Dickey, 1995,13).3 

1 Jihad is often translated into "holy war" but it means strive (for God's religion and the 
Prophet). In early revelations Muslims are encouraged to jihad against the Quraysh since 
people from that tribe tried to prcvent the spread of Islam (Baek-Simonsen, 1994,142). 
2 Such images naturally influence the public opinion on Muslims and Islam. The bombing of 
the federal building in Oklahoma City, April 19, 1995, was for instance initially assumed to 
be the work of'Islamic terrorists" (Lacayo, 1995,48). 
3 In the aftermath of the terrorist attacks in the USA, differences between "us" and "them" again 
became a topic on the agenda of journalists, politicians and academics. Although President Bush 
together with European leaders declared that it was a war on terrorism, not on Islam, that was 
launched in Afghanistan, Muslims all over the world have felt inclined to publicly explain that 
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As a consequence of the ignorance about the diversity of Islam, representations 
based on essentialism and reductionism depict the religion almost as an 
independent actor which poses a threat to Western democracies, Said thinks. In 
such descriptions Muslims are both dehumanized and demonized when they 
are portrayed as being part of a culture that is enraged with modernity (Said, 
ibid. xxxii). Ibrahim Karawan (1997) writes similarly that the increased 
influence of Islamist groups, movements and parties by no means can be 
explained by an unchanging "Islamic essence". In his words: "Much of the 
writing on Islamism describes the "essence of Islam" as a religious faith with 
intrinsic characteristics, and asks whether these characteristics are compatible 
with modern politics, economics and ideologies." (Karawan, ibid. 65). Such 
analyses are troublesome since, according to Karawan, there is no such thing 
as an immutable Islamic essence. Islamic teachings are rather constantly 
subjected to numerous and sometimes opposing and conflicting interpretations 
and Islamic terminology has been adopted to legitimize a wide range of 
ideological positions. This makes it hard, to say the least, to argue that there is 
a discernable core in Islam that by its very nature inescapably produces certain 
outcomes, politicai or otherwise. In Brown's words: "No one suggests a 
timeless and unchanging Christian approach to politics. The same should hold 
for Islam." (Brown, ibid. 175). 

The orientalist legacy 
Tracing essentialism back in the history of European research on Islam, Said 
analyses how Western (mostly French and British) novelists, academics and 
politicians understood and interpreted Oriental societies during and after the 
period of European imperial expansion. In his famous book, Orientalism, 
(first published in 1978) he discusses, analyses and criticizes the scholarly 
tradition of orientalism and its construction of Islam. One of Said's major 
arguments is that European imperial politics was very decisive both in 
shaping the Western image of Islam and in structuring scientific analyses of 
Oriental societies. Said in Edmund Burke's (1998) words (...) "portrayed 
orientalism as not just an academic discipline, but as an ideological 
discourse inextricably involved with European power." (Burke, 1998,489). 

One of the cornerstones of the orientalist perception of Islam was that due to 
its inflexible and static character, it would never be able to leave the seventh 
Century desert and enter the twentieth Century without being destroyed. Islam 

"Muslim" and "terrorist" are not synonymous. American, European and Swedish Muslims 
have been accused of being terrorists and been verbally and physically harassed in streets, 
subways and shopping malls. See for instance the report Anti-Islamic reactions within the 
European Union after the recent acts of terror against the USA by the European Monitoring 
Centre on Racism and Xenophobia (2001). 
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was Islam. History, context or interpretation did not matter. Islam, orientalists 
argued, was a religion so closely connected to its history that the chance of 
surviving in a dynamic and fast changing future was very slim (Said, 1993, 
105-109). 

According to Said, Western scientists never bothered to link questions on 
Islam to context or interpretation. The absence of such links left orientalists 
with an Islam of their own, an Islam that seemed to exist independently of 
Muslims. He further Claims that some of the basic dogmas of orientalism, 
such as identifying systematic, qualitative differences between the Muslim 
world and the West, still are central features of Western research on Islam 
(Said, ibid. 300). Orientalist ideas indeed began to explicitly reappear in the 
academic world in the 1980s at a time when, as Burke puts it, there was an 
(...) "ideologization of relations between the Middle East and the West." 
(Burke, ibid. 501). Orientalist truths about Islam as backward-oriented and 
qualitatively different from the West were revived (Burke, ibid.). Lisa Hajjar 
and Steve Niva (1997) argue that a new breed of "terrorologists" and 
pseudo-experts on Middle East politics who sanctioned U.S policy in the 
area, emerged almost simultaneously with this revival of orientalist ideas, 
thus enforcing the perception of a hostile and sinister Islam (Hajjar, Niva, 
1997, 6). Moreover, Yahya Sadowski (1993) has shown that some Western 
scholars who analyse the prospects for democracy in Muslim countries, have 
returned to orientalist ideas about a despotic and totalitarian nature of Islam. 
Such ideas often lead to the conclusion that where Islam is present, 
democracy is absent (Sadowski, 1993, 14ff). 

Said's critics ränge from those who completely dismiss him to those who 
agree with his main arguments but think (paradoxically enough) that he is 
too general at times.4 John James Clarke argues for instance that it would be 
a mistake to lump all orientalists together since many of them not were 
driven by hostility towards Islam. On the other hand, Clarke admits that the 
great strength of Said's work is the unveiling of the origins of orientalism 
and its, more or less, hidden ideological agendas (Clarke, 1997, 22-27). 
However, associating all orientalists with colonisation is, in Burke's view, 
simply not correct. He emphasizes that there were those whose countries had 
no colonial interests and others who searched for similarities between the 
East and the West, eager to incorporate "Eastern" thinking into their own, 
without dismissing it as either irrational or backward (Burke, ibid. 24-27).5 

4 Bernard Lewis is one of Said's most intense critics, see for instance his book review "The 
Question of Orientalism" in The New York Review of Books, June 24,1982. 
5 It should be stressed that colonial attitudes do not require an empire. 
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Said has also been criticized for demanding from other scholars what he 
himself seems to consider impossible. Given Said's epistemology, can Western 
researchers really unchain themselves from the dogmas of orientalism and to 
what extent is research on "other" religions at all possible, some scholars 
wonder.6 In my view Said recommends caution when it comes to generalizations. 
Instead of analysing Islam in essentialist terms, he encourages problematizations 
in which questions on power, context and interpretation are included. It is 
elaborated below on what raising such questions implies as far as 
approaching Islam and Islamism in this dissertation is concerned. 

Social constructivism rather than essentialism 
Social constructivism is ambiguous in the sense that different meanings 
constantly are attached to it. In an attempt to make some clarifìcations in this 
respect S0ren B. Wenneberg (2000) has identified four types (or positions) of 
social constructivism. He distinguishes between social constructivism as a 
criticai perspective, as a social theory, as an epistemological position and as an 
ontological position. As a criticai perspective, social constructivism challenges 
the notion that for instance religions or cultures contain natural essences, that 
they by nature are predetermined to express certain norms or values 
(Wenneberg, 2000, 61). It is in this sense, as will be described below, that 
social constructivism applies to the approach of this dissertation. 

Similar to Said, Bryan S. Turner (1994) argues in a social constructivist way 
that any study of Islam necessarily must include an acknowledgement of the 
many Islams. Likewise, Albert Hourani (1991) writes that what is Islamic in 
different parts of the Muslim world must be seen in a social context. Islam is 
not a single, unitaiy object, which by itself determines the behaviour and the 
customs of a certain society. Islam is a word used to refer to concepts, 
symbols and rituals that have helped to mould the collective consciousness 
in various societies but Islam itself has also been moulded by these societies. 
Hourani stresses that religion has, as articulated in laws, rituals and 
institutions been a norm in such societies but they are not understood solely 
by that fact, but by the appreciation of the interaction between Islam and the 
specific traditions and cultures of these societies (Hourani, 1991, 51 ff). 

A reasonable approach to Islam and Islamism would hence involve, as 
Abubakr Ahmed Bagader (1996) argues, starting from the premise that no 
single Islamist group or movement can be said to by itself represent Islamism 
as a phenomenon (Bagader, 1996,114). In the words of John L. Esposito, who 
together with other scholars has empirically analysed several Islamist 

6 See for instance Holmberg (2000). 
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organizations and governments in the Muslim world and observed many 
difFerences between them: "This diversity underscores the multiple meanings 
and usages of Islam by Muslim rulers and Islamic organizations and their 
differing attitudes towards the West, as well as the diversity of strategies and 
tactics employed by mainstream activists versus violent radicai revolutionaries. 
Islamic politics must be viewed within specific country contexts, because, 
far from a monolithic reality, it manifests a rich diversity of leaders, 
organizations, strategies and tactics." (Esposito, 1997a, 4). 

A social constructivist approach consequently rejects the notion that Islam can 
be perceived and analysed as an independent actor. Rather, people demand, 
forbid and allow behaviours and practices in the name of Islam, but they 
interpret symbols, history and Quranic injunctions differently. Analysing the 
Islamization of science, Leif Stenberg has a similar approach: "Each religion 
can have sets of rules, rituals, and some have a number of central - canonical -
texts, but the meanings given to the rules, rituals and texts may vary from 
place to place and time to time." (Stenberg, 1996, 17). Like Stenberg I do not 
perceive Islam as independent of personal beliefs or interpretations. This 
dissertation is therefore from a secular and empirical perspective, a study of 
visions of the Islamic state which refrains from making judgements on what is 
or what is not "correct" Islam. Muslims disagree among themselves on what is 
and what is not correct; the vision of the Islamic state, as will be shown here, 
is a case in point. Some argue that there is no support for an Islamic state in 
the Quran or the Sunna, others claim the opposite. This dissertation does not 
take sides in this respect, but simply sets out to explore and analyse the ideas 
of those who endorse and envision an Islamic state. 

Cultural sensitivity and historical specificity 
Developing an approach to Islamism within the framework of social 
constructivism (where social constructivism means adopting a criticai 
perspective), the ideas of Craig Calhoun (1992, 1995) are helpful. Calhoun 
argues that there are two extreme positions when it comes to research on 
"other" religions or cultures. The first position, which in his view includes some 
poststructuralists and postmodemists, states that absolute othemess and difference 
makes it impossible to establish communication between different groups. 
The second position defends the universalist legacy of the Enlightenment, 
claiming not only that communication is possible, but that more or less 
general statements about human societies and human action can be made. 
Calhoun, who develops a middle position between these extremes, also 
argues that communication is possible but not without taking the importance 
of identity and difference into account (Calhoun, 1995, xi-xiv). As for 
universal laws on human behaviour, Calhoun claims that they are (...) 
"either false or applicable only within a very narrow empirical scope." 
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(Calhoun, ibid. 71). He further writes that cultures and religions must be 
understood in their own contexts and on their own terms. Since a Buddhist 
monastery is difFerent from a Catholic one, it is problematic to make the 
Buddhist monastery intelligible in terms of Catholic monasteries, Calhoun 
argues. Expressed differently, superficial similarities do not necessarily indicate 
compatibility in principle. Categorizing phenomena and practices on the 
basis of such similarities is tantamount to making what Calhoun calls a 
"category error" (Calhoun, ibid. 77ff). 

How then may category errore be avoided and what does it mean to 
understand something on its own terms? Calhoun stresses the importance of 
the principles of cultural sensitivity and historical specificity in this respect. 
Being culturally sensitive when developing theories means to be attentive to 
problems of different contextualized truths; it is to acknowledge differences 
of values and different standards of truths and rationality (Calhoun, 1992, 
247-252). Being historically specific means to appicciate and acknowledge 
that theories are anchored in history, that categories, labels, allegories and 
concepts may be adequate only to specific historical epochs (Calhoun, ibid. 
257-260). 

If the cultural and historical embeddedness of concepts and theories is 
accepted and attention paid to sensitivity and specificity, perhaps the critique 
against politicai science as articulated by Arkoun earlier, can be taken into 
account and falling into some of the traps of orientalism is avoided. 

II. Conceptual clarifications 

In the literature on Islam and politics intégrisme, politicai Islam and 
fundamentalism are sometimes used instead of Islamism. Intégrisme is a 
term employed predominantly by French scholars who argue that Muslims 
who wish to apply Islam to everything from politics to economics, can be 
described as integrating religion into all areas of life. Politicai Islam in 
contrast is used by scholars who stress the difference between the religion of 
Islam and its politicization. With regard to the latter, Charles Hirschkind argues 
that: "The term 'politicai Islam' has been adopted by many scholars in order 
to identify this seemingly unprecedented irruption of Islamic religion into the 
secular domain of politics and thus to distinguish these practices from the 
forms of personal piety, belief, and ritual conventionally subsumed in 
Western scholarship under the unmarked category 'Islam'." (Hirschkind, 
1997, 12). However, Hirschkind thinks that "politicai Islam" is an inadequate 
term since in his view it implies that there is a proper religious practice in 
Islam from which those who are "politicai" in their approach have diverged 
(Hirschkind, ibid. 2). 
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Fundamentalism is frequently used as a designation of religious activism in 
general. Global religious resurgence is argued to be a fairly homogeneous 
phenomenon and fundamentalists are described as sharing basic ideas, goals 
and principles. Martin E. Marty and Scott R. Appleby (1991,1993), the editors 
of the comprehensive volumes produced as an outcome of The Fundamentalism 
Project,7 argue that there are family resemblances among movements that are 
religiously inspired to react to aspects of modernization and secularisation 
(Marty, Appleby, 1993, 2). In that respect all fundamentalists may be described 
as fighting back, they write. However, since fundamentalists are afraid of 
losing their identities they also fight for the preservation of norms, values 
and institutions they consider cruciai for human dignity and survival. In 
Marty's and Appleby's view, fundamentalism is a general category which 
despite its shortcomings may be used in a project that analyses global 
religious resurgence. They argue that fundamentalism is a better description 
of religious activists than traditionalism, conservatism, orthodoxy and 
orthopraxis since such activists are reactive but not necessarily reactionary 
(Marty, Appleby, 1991, ix). In chapter 3 I will return to what the latter 
implies in relation to modernity. 

Other scholars argue that fundamentalists are united by their eagerness to 
recreate an idealized past in the present. In that respect they believe that their 
sacred texts contain a blueprint for how society should be rearranged. Since 
fundamentalists are petrified by the thought of losing their identities in a 
relativized world, they also cling, by all means available, to what in their view 
is genuine and authentic. In that capacity their values and ideas are incompatible 
with democratic values and with any form of pluralism. According to 
Johannes J. L. Jansen (1997), fundamentalists want complete and total power 
in order to coerce people into obeying God. In his view, there will therefore 
be no room for opposition or criticism in a country run by fundamentalists 
(Jansen, 1997, 2-5). 

Yet other scholars argue that fundamentalism is a politicization of religion, 
which occurs in all major religions today. Bassam Tibi (1998) for instance 
emphasizes the importance of separating Islam from Islamic fundamentalism. 
Islam in his view is a tolerant, open religion and Islamic fundamentalism "an 
aggressive politicization of religion" (Tibi, 1998, ix). Fundamentalists, Tibi 
argues, share the wish to replace the existing secular politicai order with a 
divine one but he stresses that fundamentalists also differ from each other 
and that, on a global level, the nature of politicization of religion varies 
(Tibi, ibid. xi, 15,17). 

7 The Fundamentalism Project was conducted by the American Academy of Arts and 
Sciences. 
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Scholars who refrain from using fundamentalism as denoting religious 
activism challenge the notion that such activists, regardless of religion, are 
basically similar. Such an assumption severely underestimates the differences 
between activists both within and between religions, they claim. Critics also 
point out that the concept "fundamentalism" originated in a Protestant 
context describing a Christian who believes in the infallibility of the Bible, 
thereby limiting the role of human interpretation to an absolute minimum 
(Lai, 1995, 168-169; Westerlund, Hallencreutz, 1996, 4). All of those who 
today are called fundamentalists are not necessarily of the conviction that 
human interpretation of religious texts is uninteresting or unimportant. Finally, 
but perhaps most importantly, critics emphasize that fundamentalism has 
become an invidious term, associated with extremism, fanaticism and 
violence (Westerlund, Hallencreutz, ibid. 4ff). Used in as various instances 
as it has been and in such a generalized way, the major differences as well as 
the subtle nuances within the global phenomenon of religious resurgence are 
ignored. It may therefore be argued that as an analytical category, 
fundamentalism has become too blunt to be useful. 

Esposito, who prefers Islamism to fundamentalism, argues that it is 
important to make distinctions in the discussion and analysis of Islamism. In 
his view, what was referred to in the introductory chapter as moderate 
Islamists are in too many cases mixed up with radicai ones. They are 
sometimes all lumped together and called fundamentalists, which, he points 
out, may be a convenient strategy for governments in the Muslim world 
which dislike all opposition. In the name of the threat of fundamentalism 
they can crack down on all organizations, militant or not (Esposito, 1997b, 
71). John O. Voll (1997) takes this argument one step farther when he claims 
that fundamentalism is an apt and comforting label (...) "to social scientists 
in both the West and the Muslim world who maintain the simple faith that all 
of the religious revivalism visible in the contemporary world is simply a blip 
in the long-term and ultimate triumph of Western-oriented secularism and 
who for more than a decade and a half have periodically announced the end 
of the religious resurgence only to be disappointed by new developments." 
(Voll, 1997,235). 

In comparison with both politicai Islam and fundamentalism I argue that 
Islamism is a better choice. Apart from the minimum common denominator 
that Islamists claim Islam "as they interpret it, as the basis for re-
constructing contemporary states and societies", the term "Islamism" does 
not include any other presuppositions, which is important from a social 
constructivist perspective (Karawan, 1997, 7). Laura Guazzone (1995) writes 
similarly that "Islamism" may be used to indicate an ideology in the sense 
that it refers to a set of movements that (...) "emphasize the conscious 
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choice of an Islamic doctrine as a guide in politicai action." (Guazzone, 
1995, 4). However, Islamism is not a coherent system of ideas in the sense 
that Islamists share a distinct set of views and norms. The examples in the 
introductory chapter instead showed that Islamists seem to prefer different 
kinds of institutions and strategies (cf. El-Said, 1995, ix). 

III. The analysis of ideas as method 

In Swedish politicai science the analysis of ideas has been applied both to 
the study of ideologies and to the study of specific debates or issues 
(Bergstöm, Boréus, 2000, 153). Jan Hylén's (1991) dissertation is for 
instance a description and analysis of the ideological development of the 
Swedish Conservative Party and Torbjörn Aronsson's (1990) dissertation, 
with emphasis on conservatism and democracy, is a reconstruction of the 
governmental doctrines of five leaders of the Swedish Right. 

However, there are many different ways to analyse ideas.8 One is simply to 
identify what kind of ideas characterize for instance Swedish foreign policy. 
Another is to focus more specifically on certain actors, e.g. Hylén's study of 
the ideological development of the Conservative Party. A third type of 
analysis of ideas is the functional one, which focuses on the effects and 
origins of certain ideas. A fourth is criticai in nature. Elements of a certain 
ideology are scrutinized with the purpose of uncovering inconsistencies 
between what is said and what is actually done (Bergström, Boréus, ibid. 
154-156). A fifth type is what Evert Vedung (1982) calls a content-oriented 
analysis of ideas. The latter may be carried out by focusing on logie, 
coherency, the origin of ideas or the form and strueture of a text from a 
semantic perspective (Hylén, ibid. 5-6; Aronsson, ibid. 21 fl). In general 
terms, Vedung himself argues that a content-oriented analysis concentrates 
on identifying important concepts, exploring the meaning attached to these 
concepts and highlighting implicit premises and inconsistencies in the 
analysed texts. It is in this vein that the analysis will be undertaken in this 
dissertation. 

According to Vedung, four basic questions can be raised about a politicai 
message: What does it mean? Is it really true? Why is it said? What effect 
will it have? The first two questions are part and parcel of the content-

8 An idea is often defined as a produet of mental activity and as an entity with some 
continuity, i.e. something beyond a passing impression or a casual attitude. An ideology is 
usually described as a coherent system of ideas. Ideas that make up ideologies can be 
perceptions of the world, views on certain issues as well as norms for how politicai, economic 
and social affaire should be arranged. 
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oriented analysis, in which the message as such is central (Vedung, 1982,13). 
In contrast, a function-oriented analysis puts emphasis on the third and 
fourth questions and concentrates on the context of the message. However, 
that is not to say that the context is unimportant in a content-oriented 
analysis. Concerning the relationship between the politicai message and the 
context, Vedung argues that the latter is used to elicit the meaning of the 
former. The content-oriented analysis is therefore distinguished from the 
function-oriented one by the way in which the context is used. In a content-
oriented analysis the context is not thoroughly studied per se, but is 
employed as a means to arrive at an end, which is the meaning of the 
contents of the politicai message (Vedung, ibid. 26). 

Vedung further separates descriptive content-oriented analysis from analysis 
that includes assessment (Vedung, ibid. 30). As far as the latter is concerned, 
he writes that assessment of the contents of a politicai message can be 
investigated by exploring to what extent claims are supported by reasons and 
whether the message is clear and consistent (Vedung, ibid. 153ff). The 
content-oriented analysis undertaken in this dissertation aims beyond mere 
description. Not only will the meaning of important concepts be explored but 
Islamist texts will be reconstructed and analysed also by means of specific 
analytical tools (see below). Moreover, an element of assessment is included, 
as the texts will be analysed not only in terms of to what extent claims are 
supported by reasons,9 but also in terms of clarity and consistency. Vedung 
suggests that consistency can be investigated by highlighting contradictions, 
incompatible value judgements and inconsistent commitments (Vedung, ibid.). 

As far as the four basic questions (presented above) about politicai messages 
are concerned, it is not, given the aim of this dissertation, useful to analyse 
whether the texts are true or relevant, only what they mean. Since visions of 
Islamic states are normative ideas, they are, a priori, true and relevant in that 
respect. 

When using a content-oriented analysis of ideas Göran Bergström and 
Kristina Boréus write that ideal-types or dimensions can be employed as 
analytical tools. Ideal-types are ofiten used to distinguish ideas from one 
another. Ideal-type perceptions of welfare politics can for instance be 
constructed from a conservative, neo-liberal and social liberal point of view 
and then used to search for expressions of these ideologies in a certain text. 
In comparison with ideal-types, dimensions are more general (Bergström, 
Boréus, ibid. 158ff). Discussing the advantages and disadvantages of using 

9 An example would be whether the claim to establish an Islamic state is supported and 
motivated by one or more reasons (that it is the will of God for instance). 
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dimensions in analysis of ideas, Bergström and Boréus argue that a definite 
advantage is that dimensions make comparisons possible (Bergström, 
Boréus, ibid. 171). As described earlier, similarities and differences between 
the various visions of Islamic states will be analysed in an overarching way 
in this dissertation, which justifies the choice of dimensions as analytical 
tools. In chapter 3 dimensions of modernity will therefore be constructed. 

Interpretation 
Bergström and Boréus identify four major strategies of interpretation. These 
strategies relate the text either to the interpreter, the sender, the receiver or 
the prevailing discourse (Bergström, Boréus, ibid. 25). When the text is 
related to the interpreter, the latter has explicit aims and uses specific 
interpretative tools. Choosing such a strategy, issues concerning the 
interpreter' s prior understanding and general frame of reference need to be 
discussed. If the text is related to the sender, the aim is to reconstruct (with 
as much clarity as possible) his or her intentions (Vedung, ibid. 24; 
Bergström, Boréus, ibid. 28). I will use a combination of these two strategies 
although I will limit reconstructing and analysing the intentions of the 
authors to what they, in terms of the vision of the Islamic state, seem to want 
and accomplish with their texts. 

Reconstruction and analysis also rest on some of the basic underpinnings of 
hermeneutics.10 Mats Alvesson and Kaj Sköldberg (1994) distinguish between 
what they call relative empirical hermeneutics, aletisk (from the Greek word 
aletheia which means to uncover something hidden), and practical hermeneutics 
(Alvesson, Sköldberg, 1994, 114)." I will let the latter guide me. Alvesson and 
Sköldberg write that from a practical hermeneutic perspective an interpretative 
process starts with a set of questions (a direction) and continues by trying to 

10 The iiterature often refers to two major hermeneutic traditions. One is based on the works 
of Durkheim, the other on the works of Weber. While the former encourages the researcher to 
ignore the interpretations and self-images of the actors that are studied, the latter emphasizes 
that such interpretations and images are important pieces of the hermeneutic puzzle. These 
two traditions may also be combined into a double hermeneutics. Double hermeneutics imply 
that on the one hand social scientists need to relate to a world that is already interpreted by 
other social actors, but on the other hand, social scientists also need to reconstruct such 
interpretations by means of a scientific language and by means of theoretical concepts. 
Vedung also argues that eveiy qualified description and analysis of a politicai message has to 
be made in terms of an analytical language. Researchers must in other words develop a 
terminology of their own (Vedung, ibid. 59; cf. Gilje, Grimen, 1995,177-181). 
11 Objective or empirical hermeneutics is, according to Alvesson and Sköldberg, oriented 
towards understanding a text on its own terms. The whole text is perceived as a harmony of 
details in which a coherent meaning can be discovered. However, since the reconstruction of 
the text takes place within the researcher's frame of reference, it is not a mere reflection of the 
text that is created. Objectivity then is relative, not absolute (Alvesson, Sköldberg, ibid. 121). 
The second form of hermeneutics aims at dissolving the polarity between the object and the 
subject. The text is central and the researcher sets out to "listen" to the text and to merge 
cognitively with it (Alvesson, Sköldberg, ibid. 131-137). 
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reconstruct the intentions of the author of the text. In the latter respect one 
must discuss whether the author gives explicit or implicit answers to the 
questions raised by the interpreter. As the process proceeds, interpretation by 
means of specific analytical tools is a continuai movement between the parts 
of the texts and the text as a whole (Alvesson, Sköldberg, ibid. 156ff). How 
to interpret the parts depends on how the whole is interpreted and vice versa 
(Gilje, Grimen, 1995,190-191). The texts must further be understood in a context 
In concrete terms contextualization means that phenomena are intelligible 
within the contexts or situations they appear.'2 The context therefore gives 
meaning to the text and provides the interpreter with important tools by 
means of which this meaning can be understood (Gilje, Grimen, ibid. 183-189). 
A context may be defined both as containing the politics, economy, culture and 
religion of the surrounding society and as containing aspects that concem the text 
both at its coming into being and at its reception (Bergström, Boréus, ibid. 18). 
Vedung points out that in a way there is no end to the context of a text (Vedung, 
ibid. 103). However, and as stressed earlier, in a content-oriented analysis the 
context is not thoroughly studied. Even if the meaning of the text is interpreted 
by means of the context, the emphasis is on the contents (as such) of the text. 

A good interpretation - on vtdidity, reliability and quality 
Given that the Islamic state is an Islamist goal, it is important to study how 
that goal is presented and motivated in order to be able to characterize the 
vision of such a state in relationship to modernity. A content-oriented 
analysis of ideas of written material is therefore a valid method by means of 
which the questions of this dissertation can be addressed. However, it has 
been argued from a perspective of validity that a social constructivist 
approach demands a thorough reflection and discussion from the researcher 
on his or her prior understanding. Since a text is never approached neutrally 
one of the basic arguments of hermeneutics is that prior understanding and 
horizons of expectations influence textual interpretations (May, 1997,163).13 

It is therefore important to reflect upon and problematize such influences, 
something that can be achieved by for instance discussing the way in which 
research on the particular subject has been undertaken before (Bergström, 
Boréus, ibid. 35-36). The previous sections in this chapter on orientalism and 
representations of Islam should hence be understood as reflective in that 
respect. By addressing these issues an attempt was made, not only to discuss 
the problems of earlier research, but to outline as explicitly as possible the 
approach of the dissertation. 

12 In line with this position it was argued earlier, with references to both Esposito and 
Calhoun, that Islamism must be interpreted and analysed in proper contexts. 
13 Horizons of expectations may consist of the language and concepts used by the researcher, 
his or her beliefs and personal experiences. 
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The very act of interpretation is also a question of reliability. The chosen 
strategy of interpretation must fit the aim of the analysis. Sources must be 
thoroughly selected and material that best can illuminate the questions raised 
must be identified. The authenticity and the status of the material also need 
to be established and discussed (Bergström, Boréus, ibid. 37-38; May, ibid. 
169). Moreover, as described above, according to the logie of hermeneutics, 
every interpreter approaches a text from a certain frame of reference. A text 
therefore means different things to different people and different things in 
different historical epochs. Interpretations are for that reason in Nils Gilje's 
and Harald Grimen's view never more than more or less probable. They are 
always surrounded by uncertainty and therefore always revisable (Gilje, 
Grimen, ibid. 203). Gilje and Grimen do, however, discuss two different 
criteria according to which the quality of an interpretation can be estimated. 
The first focuses on the coherency of the text and the connection between the 
parts and the text as a whole. A high quality interpretation is one in which 
the details are in harmony with the whole. By comparison, the second 
criterion focuses on the author. An interpretation is considered of high 
quality when it matches the intentions of the author (Gilje, Grimen, ibid. 
196-200).14 Another way, which could be a good one to assess the quality of 
interpretations made in this dissertation, would be to scrutinize how analytical 
tools are constructed and how well they are used. 

As far as principles for interpretation are concerned, I further draw on 
Roxanne L. Euben (1999), who also analyses Islamist ideas. Although I lean 
more towards practical hermeneutics and Euben uses a dialogic model of 
interpretation inspired by Martin Heidegger, Hans-Georg Gadamer and 
Jürgen Habermas, there is some important common ground. Like Euben I 
argue that when attempts are made to interpret and understand Islamism, it is 
important to begin with Islamist thoughts, worldviews and ideas. If not (...) 
"imposed meanings are privileged by default: meaning is derived from 
function, and function is enframed by and deduced from Western analytic 
categories inattentive to cultural and historical difference." (Euben, ibid. 42). 
According to Euben, this inattentiveness springs from the paradox that 
global religious resurgence is theorized without recourse to metaphysical 
truths while politicai practice is increasingly shaped by those who take such 
truths as a given. The contents of Islamist ideas must therefore be explored, 
Euben argues, on their own terms, which is similar to Calhoun's argument 
discussed earlier. That means that it is important to use terms and categories 

14 The problems with the first criterion is that texts are not by necessity coherent and that 
there may be more than one way in which the details of the texts are in harmony with the 
whole of the text. As far as the second criterion is concerned, the question is by what means 
the author's trae intentions can be established. Judging the quality of an interpretation by 
combining these two criteria is of course also possible. 
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employed by the Islamists themselves and draw on their own thoughts on the 
meaning and purpose of their movements and parties (Euben, ibid. 156-157). 
Euben further thinks that Islamist ideas cannot be understood or explained 
only by variables outside of these ideas. She recognizes that structural 
conditions shape ideas but maintains that understanding the material context 
from which Islamist ideas emerge does not constitute a full explanation or 
understanding of Islamism. Instead she emphasizes that Islamists' own 
perceptions of their meaning and purpose can help make Islamism 
intelligible (Euben, ibid. 88-89). 

I also agree with Euben, Gilje and Grimen that understanding is not about 
discovering an objective and final truth. Observers or interpreters are in 
other words not neutral in the positivist sense (Euben, ibid. 36). However, 
such a conception of understanding (...) "is not the same as saying that all 
meaning is subjective and relative." (Euben, ibid. 37). Euben argues that we 
must be able to judge among rival reconstructions and analyses of ideas and 
likewise able to argue why we think our own interpretations are better than 
those made by others (Euben, ibid. 90). Discussing "better" and "worse" 
interpretations, she writes that a better interpretation carves out (as described 
above) analytic space for the voices of those whose ideas are studied in a 
way that they might recognize themselves (Euben, ibid. 45). The latter does 
not mean that evaluation, critique or assessment of ideas analysed and 
interpreted are beyond the interpreter's reach. A content-oriented analysis 
including an element of assessment is therefore a valuable complement to 
the principle of carving out a space for Islamist voices when reconstructing, 
interpreting and analysing their ideas. 

Limitations 
It follows from the discussion above that this dissertation does not aim at 
holism. Concentrating on Islamist ideas in their manifest form is therefore 
tantamount to concentrating on one piece in the puzzle of Islamism. I will 
discuss the implications of this limitation as possible future research - that 
would aim to study other pieces of the aforementioned puzzle - is sketched 
but in the concluding chapter. However, as a consequence of this non-
holistic ambition, the details of the lives of those who expressed and express 
the ideas analysed here are, if not irrelevant, of minor importance. I am not 
interested in reconstructing cognitive processes or getting to know Qutb, 
Mawdudi and Khomeini as individuals. Instead, their ideas on the Islamic 
state as expressed in the sources analysed here are at the centre of attention. 
The same goes for the JI and the FIS. This is neither a study of intra-party 
debates nor one that analyses the development of the two parties' ideas on an 
Islamic state from a certain time perspective. Nor is it a study of central 
figures within the two parties, but a study and an analysis of ideas about the 
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Islamic state presently formulateti in programmes, manifestos and 
communiqués. However, some internal splits or controversies are bound to 
find their way into the analysis, especially in the case of the FIS. As will be 
discussed in chapter 7, due to organizational confusion, spokesmen in 
Algeria and abroad and internai disputes, the image of the FIS is a 
fragmented one. Attempts have been made to solve such problems at party 
congresses but the house arrest or imprisonment of leaders and members 
make communication problematic. According to Hamou Amirouche (1998), 
there are at least three different social categories acting under the FIS banner 
which contribute to internai division. Small business owners and wealthy 
merchants are one category, a second is academics and the third die 
urbanized youth. While the first category wishes to see a return to primordial 
Islam and endorses free trade practice, the second strives to become a part of 
the establishment rather than overthrowing it and the third, in contrast, has 
its goal set on revolution, Amirouche argues (Amirouche, 1998, 2-3). 
Attention will be paid to these observations in chapter 7. 

Commento on the selection of the empirical material 
Qutb, Mawdudi and Khomeini all published a number of books on a wide 
variety of topics. The texts analysed in chapter 5 have been chosen because of 
their relevance with regard to the questions raised in this dissertation. The 
texts, which deal variously with the Islamic state, social justice, women's 
rights, Islamic law and Constitution and what it means to be a Muslim, have no 
uniform character. Some are written in book form, others are originally former 
lectures and in some cases speeches that have been compiled and turned into 
books by other authors. In the analysis and interpretation, attention has been paid 
to the differences in character of the texts by observing and commenting on 
how the authors adapt and present their ideas depending on the Constitution of 
their audience. The latter on occasion includes the participants of a party rally, 
at other times university students and at yet other times the general Muslim public. 

To a small but important extent the historian Youssef M. Choueiri's book 
Islamic Fundamentalism (1997) has been used in the sections on Qutb and 
Mawdudi. Choueiri discusses and analyses what he calls Islamic radicalism 
and reformism but does so without addressing the idea of the Islamic state. 
However, he quotes Qutb from the latter's work The battle between Islam and 
Capitalism, which has been unavailable to me and he makes a couple of other 
observations relevant to this dissertation. The latter together with references to 
Qutb emanating from Choueiri's book are made in the past tense in chapter 5. 
In contrast, direct references to Qutb, Mawdudi and Khomeini are made in the 
present tense. Finally, it should be emphasized that the empirical material does 
not, in line with what was argued above, include confidential sources such as 
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letters or diaries. Nor does it include transcripts from police interrogations or 
statements made at trials (the latter exist from Qutb's time in prison). 

Eight of Sayyid Qutb's books are discussed and analysed: Social Justice in 
Islam, The Islamic concept and its characteristics, Milestones, Islam and 
Universal Peace and four volumes of In the Shade of the Qur'än (his 
interpretation of the Quran). 

In Social Justice in Islam (1996) Qutb addresses the nature, foundations and 
means of social justice in Islam. Government in Islam is discussed in a 
separate chapter in the same book. Social Justice in Islam was published in 
1948 and the first of Qutb's Islamist works. Düring his lifetime this book was 
reprinted five times, the last edition in 1964. William Shepard has translated 
the book into English and also compared the changes made in the different 
chapters between the various editions.15 

In The Islamic concept and its characteristics (1991) Qutb tries to describe 
what Islam is by referring to an Islamic concept that in his view is all-
encompassing. Qutb does not address politics explicitly but ponders into the 
meaning, definition and traits of the Islamic concept. One of the main points of 
the book is that a thorough understanding of the Islamic concept is necessary 
in order for man to realize his central position in the universe, to understand 
the meaning of his existence and to be able to establish the way of life that 
emanates from this concept (Qutb, 1992,1). 

Milestones (1989) is a late work of Qutb in which he addresses what he 
perceives as the predicament of humanity. All man-made systems are invariably 
failing, he asserts. Humanity therefore desperately needs a new kind of leadership 
that is able to provide human societies with high ideals and sound values. The 
solution is Islam since, as a way of life, it is completely harmonious with human 
nature. However, the Muslim community is in a sorry state of decay. It is weak 
and must restore itself to assume the great responsibilities that lie ahead. 
Revival is therefore necessary. The method of revival is one of the major themes 
of Milestones. Mohammed Moinuddin Siddiqui has translated both The Islamic 

15 His comparison and analysis show that Qutb with each edition became more and more 
radicai. Of the 1063 paragraphs in the book only some 442 are left unchanged from the first 
edition. The nature of the changes in the rest of the paragraphs varies but Shepard argues that 
some significant shifts may be identified. An increased theo-centrism, illustrated by Qutb's 
ways to relate certain key terms - such as sovereignty - to God, is one of these shifts. The point 
that God alone has ultimate authority over all human affairs and that the theoiy of government 
in Islam is based on that proposition, are further made repeatedly in låter editions. Qutb also 
emphasizes the nature of the Islamic system, a stable, comprehensive, balanced and integrated 
one, distinguishable and independent from all other systems and highly relevant to practical life 
more intensively in låter editions (Shepard, ibid. xxiv-lv). 
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concepì and its characteristics and Milestones. The latter has been published 
by Al Faisal Press in Kuwait, the former by American Trust Publications. 

In Islam and Universal Peace (1993), Qutb explains how universal peace 
begins with peace of conscience, which can be achieved only by Constant 
contact with God. In the volumes of In the Shade of the Qur'än, Qutb 
comments and interprets the first suras (chapters) of the Quran. Islam and 
Universal Peace has been published by American Trust Publications and the 
volumes of In the Shade of the Qur'än, by the Islamic Foundation in the U.K.16 

From Mawdudi's production thirteen books have been selected: Islamic Law 
and Constitution, Purdah and the status ofWoman in Islam, First Principles of 
the Islamic State, Witness Unto Mankind, Let Us Be Muslims, The Islamic Way 
of Life, Towards Understanding Islam, Human Rights in Islam and five 
volumes of Towards Understanding the Qur'än. The first three books are 
published by Islamic Publications LTD. in Lahore, Pakistan. Khurshid Ahmad 
has translated as well as written forewords both to Islamic Law and 
Constitution and First Principles of the Islamic State. Khurram Murad has 
translated and edited both Witness Unto Minkind and Let Us Be Muslims, 
published by The Islamic Foundation in the U.K. The five volumes of 
Towards Understanding the Qur'än have been translated and edited by Zafar 
Ishaq Ansari and published by The Islamic Foundation in the U.K. 

Islamic Law and Constitution (1992) is the eleventh edition of a book first 
published in 1955. In part I of the book Mawdudi is occupied with the nature 
of Islamic law, legislation, ijtihad and the question of how Islamic law can be 
introduced in Pakistan. Part II is an outline of what Mawdudi calls the politicai 
theory of Islam, the politicai concepts of the Quran, the principles of an 
Islamic state and the rights of non-Muslims in such a state. In part II Mawdudi 
also makes a few suggestions as to how an Islamic Constitution in concrete 
terms could be drafted. 

In Purdah and the status of Woman in Islam (1997), Mawdudi addresses the 
relationship between men and women. His main point is that there are 
inescapable natural differences between the two sexes that make a certain 
division of labour (that of women raising children and taking care of 
everything related to the home and men working outside the home) both 
logicai and necessary. The book was first published in 1939, a collection of 
artides written on the subject by Mawdudi in the journal Tarjuman-al-Qur'an 
with additions and explanations. Purdah and the status of Woman has been 

16 The Islamic Foundation is currently working on a new and improved Gnglish translation of 
Qutb's tafsir. By June 2002 five volumes had been published. 
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reprinted on numerous occasions since 1939, the fifteenth edition was published 
in January 1997. The book has been edited and translated by Al-Ash'ari. 

First Principles of The lslamic State (1983a) is a résumé of a talk Mawdudi 
gave before the Karachi Bar Association in November 1952. The talk was 
given at a time when there was a strong movement for the adoption of an 
lslamic Constitution in Pakistan and Mawdudi did his best to encourage further 
support for turning the country into an lslamic state. In the first part of the 
book Mawdudi discusses the Quran, the Sunna, the Conventions of the Rightly 
Guided caliphs17 and the rulings of the great jurists as sources of an lslamic 
Constitution. In part two and three he turns to the problems of politicai thought 
and the lslamic concept of sovereignty while in part four and five he explicitly 
deals with the various branches of government. In the two last parts of the 
book the qualifications of the rulers as well as different kinds of citizenship in an 
lslamic state aie discusseci 

Witness Unto Mankind (1985) is an address delivered by Mawdudi at a 
Jamaat-e-Islami conference in Sialkot on 30 December, 1946. Mawdudi 
fervently discusses the purpose, duties and responsibilities of the Muslim 
umma and encourages Muslims to bear witness to the rest of the world by 
word and deed. 

Let Us Be Muslims (1983b), first published in 1940, is an exploration of what 
it entails to be a Muslim. Mawdudi discusses everything from knowledge as 
the first step to understanding what Islam is, to prayer, fasting, almsgiving, 
pilgrimage, jihad and the renewal of the individuai and the society. His main 
argument is that Muslims have deviated from the true meaning of being 
Muslims; therefore Islam needs to be rediscovered and practiced in the real 
and true sense. 

From January to March in 1948 Mawdudi gave a series of talks in Urdu on 
Radio Pakistan addressing some of the basic principles of Islam. These talks 
were published in book form the same year. The first English translation 
appeared in 1950 and a second, entitled The lslamic Way of Life in 1967. 
However, in 1986 The lslamic Foundation in Leicester revised and extended 
the original English translation. According to the editors, Khurshid Ahmad and 
Kurram Murad, in this new edition the language has been improved and a 
chapter that presents a selection of Mawdudi's writings has been complied. In 
the book Mawdudi discusses moral, social, politicai and economic matters 
from an lslamic perspective. 

17 The four first caliphs after Prophet Muhammad. 
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In Towards Understanding Islam (1977), Mawdudi concentrates on the 
meaning of Islam, prophethood, the artides of faith, prayer, din (religion) and 
the principles of the sharia. Originally it was written in 1932 intended as a 
text-book for students and the general public. Towards Understanding Islam 
has been translated by Khurshid Ahmad and published by American Trust 
Publications. 

Human Rights in Islam (1980) is an English translation of a talk Mawdudi 
gave at the Civic Rights and Liberties Forum in Lahore in 1975. The book has 
been translated by Khurshid Ahmad and Ahmed Said Khan and published by 
The Islamic Foundation. 

As declared earlier the analysis of Khomeini's ideas is limited in several 
respects. Chapter 5 concentrates on four books: Islam and Revolution, Selected 
Messages and Speeches of Imam Khomeini, The Practical Laws of Islam and 
Pensées Politiques de l'Ayatollah Khomeyni. Islam and Revolution (1981) is a 
selection of the writings and declarations of Khomeini. Hamid Älgar, who has 
translated and annotated the book, writes in the foreword that: "The present 
anthology is designed to serve as a detailed and reliable introduction to the 
ideas and pronouncements of Imam Khomeini for those who have no access to 
the original Persian texts." (Älgar, 1981, 9). Älgar emphasizes that only a 
fraction of Khomeini's total output is to be found in the book and that those 
parts of his writings that deal with more technical aspects of Islamic 
jurisprudence and philosophy have been excluded. The book begins with 
Khomeini's lectures on Islamic govemment, his best-known work, followed 
by a selection of speeches and declarations arranged in a chronological order. 
Included in the book are also two interviews with Khomeini made by Älgar 
himself. The book has been published by Mizan Press, Berkeley, 
Contemporary Islamic Thought Persian Series. The parts of the book entitled 
Islamic Government were originally lectures given at Najaf between January 
21 and February 8, 1970. A student recorded, transcribed and låter published 
the lectures in book form. 

Selected Messages and Speeches of Imam Khomeini (1980a), is a collection of 
speeches made by Khomeini from April 3 1979 to January 12 1980, published 
by The Hamdami Foundation in Tehran. In the introduction M. M. J.18 writes 
on the contents of the book that the collection of speeches has been made (...) 
"with the hope that they can be effective in providing a direction for growth 
and further richness of the Islamic movement" (M. M. J. 1980a, x). The 

18 The author's fìlli name is not stated. 
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speeches address everything from the establishment of the Islamic Republic to 
a view of Islam as the great religion of unity. 

The Practical Laws of Islam (1983), published by the Islamic Propagation 
Organization also in Tehran, includes Khomeini's writings on the details for 
everyday-life. The book begins with a note from the publisher in which the 
first edition and English translation of The Practical Laws ofIslam is criticized 
for its poor translation of Khomeini's original Persian text. The first edition 
was translated by a "Board of translators in America" (International Relations 
Department, Islamic Propagation Organization, 1983, 5). The second edition is 
said to be the result of a collective effort of various experts and the publishers 
express the hope that (...) "this new edition will enable our Muslim brothers 
and sisters to understand and follow the rulings therein correctly." 
(International Relations Department, Islamic Propagation Organization, ibid. 6). 

Finally, Pensées Politiques de l'Ayatollah Khomeyni (1980b) is a thematic 
presentation of Khomeini's politicai thought since 1941. The book includes 
quotations in alphabetical order, both from interviews with Khomeini and from 
speeches made by him on various occasions. The translator, Yseult Aude 
Henry, writes in die introduction that the presentation of the quotations in the 
book is an attempt to bring some clarity to the issue of what "politicai Islam" 
really is and that these quotations have been chosen because they reflect 
Khomeini's opinions in a number of important politicai issues very well. 
Concerning the translation, Henry writes that every time it has been possible, 
F.nglish and French versions of Khomeini's sayings have been compared to 
Persian versions in order to achieve the best translation (Henry, 1980, 8). 

The JI texts are officiai documents, artides and party resolutions. They 
concern basic facts about the Organization, the party's strategy for change, its 
Programme, objectives, goals, approach, vision, commitment, views on 
human rights, the politicai framework of Islam and the role of women. 
Artides from the Tarjuman-al-Quran, a journal issued by the JI, have also 
been included. The FIS documents, articles, communiqués and open lettere 
are of two kinds. The first, collected by Mustafa Al-Ahnaf, Bernard 
Botiveau and Franck Frégosi (1992), is from the early 1990s and includes 
articles on a variety of themes published in the FIS journal El-Mounquid. 
Since these articles are over a decade old and the focus in this dissertation is 
on current ideas, they are used only to fili in some blänks with regard for 
instance to the FIS position on the economic system of an Islamic state.19 

The majority of the second type of documents emanates from the Conseil de 

19 Ideas expressed by the FIS in the early 1990s are in some cases, but only very briefly so, 
contrasted against ideas expressed in newer texts. 
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Coordination du FIS. The council has issued Manifeste du Front Islamique 
du Salut Pour la Justice et la Paix en Algérie,20 the communiqués and artides 
from the on-line journal El Minbar and made available the documents from a 
party congress held in August, 2002. The latter include Buts et méthodes du 
Front Islamique du Salut, Statuts du Front Islamique du Salut and Déclaration 
finale. Other documents stem from the FIS Information Bureau and the FIS 
Parliamentary Delegation Abroad. The former has issued Outline of the FIS 
Program and the latter The FIS Approach to the Algerian Crisis. Moreover, 
Patrick Denaud's book Algérie Le FIS: Sa direction parle..., which is a 
series of interviews conducted with FIS leaders in 1996, has been used in 
order to put into perspective the texts analysed in chapter 7.21 This because, 
and as described above, earlier research on the FIS shows that the party is 
made up of different groups and wings that not always agree on goals and 
strategies. The texts analysed in this dissertation do, however, resemble one 
another in the sense that they contain the same themes and ideas (themes and 
ideas that are repeated also in Denaud's interviews). That is not to say, 
however, that there are no branches within the FIS that disapprove of some 
of the ideas expressed in the texts analysed here. Noteworthy is also that at 
the party congress in August, 2002, a decision was made to reconstruct the 
internal organisation of the FIS. As a consequence the Parliamentary 
Delegation Abroad and the Conseil de Coordination were dissolved. This 
congress decision will be discussed in more detail in chapter 7. 

Both the JI and the FIS have homepages in English or French on the Internet 
from which many artides, declarations and resolutions have been retrieved. 
Discussing the use of Internet sources in social science research Göran 
Larsson (2002) argues that with regard to authenticity, although a frequent 
update is of course not a guarantee for the latter, it is important to check how 
often the information on a website is updated. The reliability of the 
information can also be scrutinized by comparing it to other sources. He 
further writes that the relevance of the available information of course is 
determined by the nature of the research questions (Larsson, 2002,121). 

The information on the Websites of the two parties is updated on a daily 
basis. As a consequence of the abovementioned FIS congress, a new 
homepage was launched but remained under development in January, 

20 Manifeste du Front Islamique du Salut Pour la Justice et la Paix en Algérie can also be 
accessed through the Middle East & Islamic Studies Collection at the Cornell University 
Library (see the list of references). 
21 Denaud has interviewed exiled FIS leaders Rabah Kebir, Ould Adda Abdelkrim, Djaffar El 
Houari and Ghemati Abdelkrim. The interviews cover many important issues such as these 
leaders' views on the violence in Algeria, the Islamic state and democracy. 
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2003.22 By following for instance the debates prior to the elections in 
Pakistan in October 2002 and in Algeria in May 2002 in the international 
press, I have been able to compare the two parties' views as expressed by 
themselves and as presented in the media, thereby putting authenticity to the 
test. In addition, in the case of the JI, I personally contacted the party 
headquarters in Lahore, which confirmed the authenticity of the information 
available at its homepage. A similar strategy as far as the FIS is concerned is 
more difficult. Since the party is prohibited, it is hard to locate a physical 
headquarters. However, its ideas and views as expressed in the documents 
referred to in this dissertation have been reported, if in a less detailed way, 
also in Jeune Afrique, Al-Ahram Weekly On-liné23 and by Denaud. It should 
also be stressed that the party Websites are used and referred to also by the 
Elections Around the World Organization, the Politicai Reference Almanac 
and Politicai Resources on the Net. The access to the two parties' reactions 
to events in their respective countries as well as the continuous presentation 
of views covering a wide range of issues, has been very valuable for this 
dissertation. However, since information on the Internet is changed rapidly 
or sometimes disappears, the date when it was retrieved has been marked in 
the list of references and paper copies have been saved. 

Quotations are used quite extensively in chapters 5, 6 and 7, both to 
highlight certain views or chains of arguments and to make my own 
interpretations more transparent. The JI and FIS texts are available not only 
in Urdù or Arabie but also in English and French. In order not to corrupt the 
language, no quotations from French texts have been translated into English. 
Since I do not read Arabie, Persian or Urdu, I have used instead English or 
French translations of the works of Qutb, Mawdudi and Khomeini. The 
inability to read and interpret the texts in original languages is on the one 
hand problematic since translations reflect interpretations made by the 
translators and always lead to a loss of nuance. In the words of Al-Ash'ari, 
who has translated Mawdudi's Purdah into English: "As for the great style 
of the Maulana, I sincerely feel that no translation can claim to reproduce the 
effect of the original Urdu." (Al-Ash'ari, 1997, v). On the other hand, the 
content-oriented analysis is not semantic or etymologic. It has, as previously 
discussed, other aims and is not primarily interested in the form and strueture 
of the text. Translations made by Muslims and books published mainly by 
Publishing houses in Kuwait, Tehran, Lahore or by The Islamic Foundation 

22 The homepage can be found at http:ZAvww.fisweb.org/index.php. 
23 Al-Ahram was established in 1875 in Cairo and is the leading English-language newspaper 
in the Arab world. According to Utrikespolitiska Institutet (the Swedish Institute of 
International Affairs), it is "semi-officiar and of high quality (Utrikespolitiska Institutet, 
2000,9). The Al-Ahram has issued an on-line weekly edition for several years. 
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in Leicester have nonetheless been chosen. This because translation is a 
sensitive issue; translations of Khomeini's texts made by Western translators 
have for instance been criticized for their poor quality. It should also be 
observed that Arabie terms can be transliterated according to more than one 
system. When other researchers or Islamists are quoted in this dissertation 
some of these terms are therefore spelled in different ways. As far as my 
own text is concerned, I - like many other academics with or without 
knowledge of Arabie - write Mawdudi instead of Mawdüdi, sharia instead of 
sharTa, ijtihad instead of ijtihäd and so on.24 

IV. The content-oriented analysis of Islamist visions of the Islamic state 
schematically illustrated 

Following the logie of the content-oriented analysis, important concepts in 
the texts analysed in chapters 5,6 and 7 will be identified, the meaning attached 
to them explored and implicit premises in these texts highlighted. The texts 
will also be assessed both as to what extent claims are supported by reasons 
and as regards clarity and consistency. Consistency is investigated by focusing on 
possible contradictions, incompatible value judgements and inconsistent 
commitments. Two strategies of interpretation are combined. The first relätes 
the text to die author and concentrates on reconstructing die intentions of the 
author with as much clarity as possible. The aim here, as in many other 
textual analyses, is to uncover what the authors (or parties) want, how they 
argue and what they wish to accomplish with their texts (as far as the Islamic 
state is concerned). The second strategy relätes the text to the specific aims 
of the dissertation. Here the aim is to interpret the relationship between the 
envisioned Islamic state and modernity and address the research questions 
formulated in the introduetory chapter. 

In sum, the content-oriented analysis of ideas based on a social constructivist 
approach and anchored in practical hermeneutics can be outlined as 
illustrated below. 

24 The examples (MawdfldT, shaifa and ijtihäd) refer to the system of transliteration used in 
the Encyclopaedia of Islam, published since 1960 by Brill, Leiden. 
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Table 2:1 The content-oriented analysis of ideas outlined 

Questions (direction) How may visions of the Islamic state be characterized in 
relation to modernity? Are Islamists rejecting modernity? 
If so, how? Are theories that concern multiple or alternative 
modernities applicable to visions of Islamic states? If so, 
how and what does that mean? 

The dimensions of modernity together form a framework 
for analysis of the empirical material. 

What does the sender (author or party) want (in terms of 
the Islamic state), how does the sender argue and what 
does the sender wish to accomplish with the text? 

What key concepts can be identified, what meanings are 
attached to them? Are there any implicit premises in the 
text? 

Are claims supported by reasons? 
To what extent is the text clear and consistent? 

Similarities and differences between various visions of 
the Islamic state according to what is rejected, accepted 
or added to the dimensions of modernity. 

Contextualization The visions interpreted and discussed in their respective 
context. 

The underpinnings of the construction of the analytical tools (the dimensions 
of modernity) will be discussed thoroughly in chapter 3; suffice it here to 
indicate that they concern processes of transformation (such as functional 
differentiation) and the politicai, economic, cultural and social consequences 
of these processes. The analysis and comparisons of the five visions will be 
made on the basis of what is rejected, accepted or possibly added to these 
dimensions. Cruciai to the interpretation of the texts is how to decide when 
Islamist ideas can be considered a rejection of modernity or an expression of 
alternative modernity. I will return to this discussion several times in the 
chapters to come, first in chapter 3 as the dimensions are constructed and as 
it is discussed how the two theoretical positions can be tested by means of 
these dimensions. Moreover, and as indicated earlier, motivations for 
interpretations made will be further developed in the final chapter as possible 
other interpretations of the texts studied in this dissertation are discussed. 

Analytical tools 

Reconstruction 

Contents 

Assessment 

Comparisons 
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3. Visions of the Islamic state in relationship to modernity. 
Developing a framework for analysis 

Introduction 

In this dissertation I argue that some of the major assumptions expressed in 
classical theories of modernization, especially about the role of religion in a 
modern society, are underpinning the arguments of many contemporary 
social scientists who interpret Islamism as a rejection of modernity. Part I of 
this chapter therefore discusses theories of modernization and more 
specifically the perception of modernity as expressed in such theories. As far 
as the latter is concerned, Dale F. Eickelman and James Piscatori (1996) 
argue that the connection between modernization and secularisation is so 
strong that it is possible to refer to a "secularisation bias" of modernization 
theories (Eickelman, Piscatori, 1996, 23). Part II of the chapter explores the 
nature of this bias. Variants and sub-theses in secularisation theory are 
identified and the main arguments in the debate on the relevance and 
explanatory power of secularisation theory are assessed. The dimensions of 
modernity referred to in chapters 1 and 2 are constructed in part III. They are 
first derived from the literature on modernization and then complemented by 
the arguments of scholars who analyse Islamism as a rejection of modernity. 
In the context of the latter I will return to, exemplify and develop the 
argument that there is a link between classical theories of modernization and 
contemporary analyses of Islamism. Part IV concentrates on multiple or 
alternative modernities and describes how the constructed dimensions will 
be used analytically. 

I. Theories of modernization 

Classical theories 
According to Eickelman and Piscatori, modernization theory is (...) "the 
single most important social theory to influence both academic and policy 
approaches to the Third World from the 1950s to the late 1970s." 
(Eickelman, Piscatori, ibid. 22). That is-not to say, however, that modernization 
theory is a coherent body of literature. A first distinction can be made 
between classical and newer theories of modernization. 

The origin of classical theories can be traced back to the post world war II 
era. The USA emerged as a superpower and carefully monitored the spread 
of communism, especially in newly independent African and Asian states 
that were in search of a model of development. American and West 
European social scientists were therefore encouraged to study these third 
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world states in order to establish what promoted economic development and 
politicai stability. The latter two were argued to prevent the spread of 
communism (So, 1990,17-18). 

Although sociologists, economists, politicai scientists and others made 
special contributions to classical modernization theories, all social scientists 
studying modernization shared some basic points of departure. Two such 
points of departure were evolutionary and functionalist theories. The former 
was used to explain the transition from traditional to modern societies. All 
societies were assumed to make a predetermined journey from a primitive to 
a more advanced stage of development. This assumption included a strong 
normative element since the transition from a traditional to a modem society 
was considered highly desirable. Since it was theorized that people found it 
easier to live by sacredly inspired rules by conduct, social change was perceived 
as slow and graduai. "Replacing sacred revelation by secular enlightenment" 
as Daniel Lerner puts it in The Passing of Traditional Society, would 
therefore take time (Lerner, 1958,43). 

The functionalist approach as a basic ingredient of modernization theory was 
perhaps given its most explicit expression in the works of Talcott Parsons. 
Parsons analysed human societies by making analogies to biological 
organisms.1 In his view institutions were interrelated and interdependent in 
any given society. Interrelation and interdependency demanded institutional 
and functional specialization in order for the society to function as a whole. 
If change in terms of modernization occurred in one part of the societal 
organism, it would eventually spread to other parts, as a result of which the 
entire society would change from a traditional to a modem one (So, ibid. 20). 

Other interdisciplinary agreed-upon assumptions were connected to the 
consequences and the characterization of the process of modernization. The 
latter was perceived as a systematic one that involved profound changes such 
as industrialization, urbanization, bureaucratisation, rationalization and 
secularisation. As an outcome of these processes, traditional structures and 
values would be completely replaced by modem ones. Economic specialization 
would lead to politicai institutionalisation, which in tum would displace 
traditional elites in favour of an urban middle class. Gradually, centralized 
commercial, bureaucratic and educational institutions would be established 
(Eickelman, Piscatori, ibid. 23). 

1 See for instance Parsons in Waters (1999a). 
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Another conviction of the developers of the classical theory was that 
modernization was a Westernizing2 and homogenizing process. Some even 
argued that Westernization and modernization could be used more or less 
interchangeably (So, ibid. 33-35). If third world countries wanted to achieve 
development, they should therefore wisely follow in the footsteps of the 
developed West. The classical theorists consequently argued that these 
countries needed to adopt Western solutions in order to make the transition 
from tradition to modernity as fast as possible. When transition had begun, 
the process of modernization was irreversible. Once on the train to 
modernity, there was no turning back. 

What separated tradition from modernity in institutional and functional terms 
were specialization and differentiation. A traditional society was characterized 
by a low degree of specialization, a high level of self-sufficiency and a 
culture that was permeated with ancient values and norms. Functional 
differentiation would be virtually nonexistent. The same basic institutions, 
be it the extended family or organised religion, would perform a multitude of 
functions and tasks. In the words of Malcolm Waters (1999b): "The guiding 
assumption in the analysis of traditional culture is that it is unified around 
religious beliefs and practices. Religion is the source of truth, the arbiter of 
moral and politicai judgements, and the standard of aesthetic worth." 
(Waters, 1999b, 191). In contrast, a modern society would be characterized 
by a high degree both of differentiation and specialization and a culture that 
rested upon a purely "rational" basis. The modern individuai would be 
empathic, efficient, flexible, rational and eager to participate in social and 
politicai activities (Banuazizi, 1987,281-282). 

The critics 
Towards the mid 1970s classical modernization theorists were confronted 
with serious criticism.3 Critics questioned the notion that all countries were 
assumed to move in the same direction Western countries had. Western 
researchers were in a state of confusion, critics argued, since they constantly 
mistook what was Western for what was modern and since they in a 
simplistic manner assumed that their own values and beliefs were universal 
and natural. Modernization theories were in other words criticized for 
displaying an unembarrassed ethnocentrism and a belief in Western 
superiority. 

2 "Westernizing" and "Western" are usually not defined but North Western Europe and North 
America are implied. 

One of these critics was Shmuel. N. Eisenstadt. 
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Critics also attacked the language used by classical theorists. Concepts like 
primitive, traditional and modern were highly ambiguous, they showed. Not 
only were these concepts ethnocentric, perhaps they could be considered 
ideological labels justifying Western superiority and intervention in the third 
world, they warned. The analytical strength of these concepts was therefore 
seriously undermined. Important in this respect was also how "tradition" 
could and should be characterized. Modernization theorists seemed to 
assume that a traditional society was a homogeneous one. A more realistic 
assessment would be that traditional societies are just as heterogeneous as 
modern ones, critics argued. This line of argument led them to question 
whether "modern" and "traditional" values really were mutually exclusive. 
They expressed doubts concerning the alleged impeditive effect tradition and 
religion were said to have on the Coming of modernity. Some argued that on 
the one hand there could in fact be other alternative ways to achieve 
development and on the other, there might in fact be no development at all. 
Modernization, they claimed, was by no means a clear-cut, unidirectional 
process (So, ibid. 53-58). 

New modernization theories and theories of modernity 
In the late 1970s classical theories were revived but concepts re-examined 
and some basic assumptions abandoned. Newer theories of modernization 
were premised on the basis that a sharp division between modernity and 
tradition underestimates the complex interaction between the two. It was also 
appreciated that third world countries could pursue their own paths of 
development. Indeed, some scholars tried to show how traditional elements 
in societies could in fact promote social change. From being perceived as an 
impediment to development and progress, tradition was reconceptualized to 
include reflection and creativity (So, ibid. 60-66). 

Today some social scientists are reformulating some of the basic 
understandings of modernization in different societies. It used to be assumed 
that institutional and cultural aspects of modern societies would be very 
similar, that the Western project of modernity would spread throughout the 
world and that convergence would eventually take place. Now it is 
acknowledged that the modernization of a society is a process of change 
rooted in distinct socio-economic and cultural conditions. Contemporary 
studies therefore recognize institutional variation and theories stress the 
importance of tradition and the dynamics of a certain society in order to 
understand this variation (Kamali, 1995,4). 

It must be emphasized that theorising on modernity has continued also in 
other ways. Malcolm Waters (1999c) writes that among social scientists 
today there are basically three different theoretical positions concerning 
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modernity: that we are now entering something called "high modernity", a 
phase in which the last remnants of traditional social structures are 
eliminated; that we aie in a process of "postmodernization", i.e. a mix between 
traditional, modern and postmodern elements with a trend towards the latter, 
and that we have already entered a postmodern era (Waters, 1999c, 3). The 
expressions "advanced modernity", "accomplished modernity", "ultra 
modernity", "triumphant modernity" and "reflexive modernity" are also used 
rather frequently and there are numerous accounts of what a postmodern era 
really is. Common to descriptions of modernity as high, triumphant or ultra, 
is an analysis of Western society as no longer being integrated by a unifying 
system of meaning. The traditional order has been completely destroyed in 
the name of instrumental rationality,4 modernity is in other words "consolidated" 
or fully accomplished (Willaime, 1998, 261-262). In contrast, by referring to 
postmodernity, a new era, a new society that emerges from changes in 
(among other things) patterns of production, consumption and communication 
is implied. The postmodem society is one of information and technology that 
(at least according to some scholars) is post-industrial in character. 

The debates on high modernity or the end of modernity deserve special 
attention but that is well beyond the scope of this dissertation. However, 
when it comes to rethinking the relationship between religion and modernity, 
newer theories of modernization are important. I will return to and explain 
this further in part IV. 

II. The secularisation bias 

Secularisation is an integral part of modernization theories in the sense that 
the role of religion is what supposedly separates a modern from a traditional 
society. Whereas a traditional society is religious, a modern is secular. There 
is, as pointed out by Eickelman and Piscatori, therefore an apparent 
secularisation bias in modernization theories. This section analyses the 
nature of that bias as secularisation theories and their intrinsic bond to ideas 
on modernization are discussed. 

The breakthrough of secularisation theory5 took place in the mid 1960s. 
Books like Bryan Wilson's Religion in Secular Society (1966), Thomas 

4 See for instance Giddens (1990), Tschannen (1998) and Willaime (1998). 
"Secularisation theory" and "secularisation thesis" are sometimes used interchangeably, 

Bryan Wilson expresses it in the following way: "The phrase, the secularisation thesis, 
denotes a set of propositions, often loosely stated, which amount almost to a body of theory 
concerning processes of social change that occur over an unspecified period of historical 
time." (Wilson, 1999,218). 
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Luckmann's The Invisible Religion (1967) and Peter Berger's The Sacred 
Canopy (1969) paved the way and during the years that followed scholars 
like David Martin and Karel Dobbelaere helped establish and refine the 
theory (Hellemans, 1998, 68). The predictions of Comte, Marx, Nietzsche, 
Freud and Weber seemed trae enough in the 1960s. The legacy of Max 
Weber is especially tangible in secularisation theory. The theory expressed, 
as Weber had argued, that secularisation is an inevitable part of modern 
civilization. From Weber also stemmed the conviction that rationalization in 
general was the essence of Western modernity. Cultural rationalization 
would for instance gradually replace religious views with scientific ones. 
Moreover, a whole new way of organizing social activities would be the 
result of structural rationalization. Weber perceived the loss of meaning 
experienced by modem human beings as an inescapable outcome of the 
process of cultural rationalization. Since there would be no religions, no 
myths and no magic in a rational society, Weber referred to the "iron cage" 
of modernity, the grids of which were systematic logie and bureaucratic 
rales (Safi, 1994,45ff; Hellemans, ibid. 69). 

The secularisation theorists of the 1960s may not have referred to an iron 
cage but the consensus among them and among social scientists in general 
was almost overwhelming. They were convinced that the social significance 
of religion was declining as a consequence of two main features of 
modernization: functional differentiation and rationalization. Secularisation 
was perceived as a structural property of modernity and secularisation 
theorists claimed that there was a Virtual abyss between religion and 
modernity (Hellemans, ibid.). In the late 1960s many were confident that by 
(...) "the 21st Century, religious believers are likely to be found only in small 
seets, huddled together to resist a worldwide secular culture." (Berger quoted 
in Stark, 1999,250).6 

However, the concept of secularisation is, as Karel Dobbelaere (1981) has 
shown, a highly complex and multidimensional one. To some extent both 
secularisation theorists and their critics attach different meanings to it. 
Secularisation has often been interpreted as the unavoidable decline and the 
ultimate fall of religion. That, however, is but one of the sub-theses in the 
theory. 

6 Originai quotation in the New York Times in 1968. It should be stressed that Peter Berger 
has changed his opinion of secularisation theory. 
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Variants and sub-theses 
There are many ways to distinguish between different approaches to 
secularisation. In one such attempt Linda Woodhead and Paul Heelas (2000) 
begin their discussion by arguing that scholars who believe that modernity 
has a profound negative impact on religion may be divided into two groups. 
They are either supporters of what Woodhead and Heelas cali the 
disappearance thesis or the dijferentiation thesis. Supporters of the former 
argue that religion will disappear as a consequence of modernity, while 
supporters of the latter think that religions may survive as privatised beliefs 
but that their social significance gradually will disappear. Woodhead and 
Heelas also identify two other variants of secularisation theory, de-
intensification and coexistence. By de-intensification is implied that religion 
will remain in modern societies but only in such a weak fashion that it (...) 
"has lost much of its religious attributes (such as providing ways to obtain 
salvation), instead serving as a consumer product." (Woodhead, Heelas, 
2000, 307). Coexistence on the other hand, means that secularisation and 
religious growth may be observed in different places simultaneously; no 
universal trend regarding the relationship between religion and modernity is 
therefore discernible (Woodhead, Heelas, ibid. 308). 

Secularisation theorists today usually define secularisation in terms of 
differentiation. Steve Bruce and Roy Wallis (1992) argue for instance that 
religion will cease to make a difference in the way that economic, politicai 
and social public institutions perform their tasks. Bruce and Wallis claim 
that this development will be (and in some cases, notably Western and 
Northern Europe, is) an outcome of three specific features of modernization: 
social differentiation, societalization and rationalization. Social differentiation 
leads to the development of specialized roles. Institutions equipped with 
special features and functions will emerge in the place of a single 
multifunctional one. The church or similar religious institutions that exercise 
social control in addition to providing people with education will be replaced 
by more specialized non-religious institutions (Bruce, Wallis, 1992, 8-12). 
Societalization means that small closely knit self-sufficient communities fade 
away and that a fragmented society in which no single moral system 
pervades emerges. Rationalization, the third feature of modernization, will 
gradually but profoundly change the ways people think and act as scientific 
worldviews replace religious ones (Bruce, Wallis, ibid. 13-14). 

In sum, while early secularisation theory predicted the total eclipse of all 
religions due to the transformations of societies brought about by 
modernization, later secularisation theorists argued that the decreasing social 
significance of religion would not necessarily lead to a substantial decline in 
the number of individuai believers. Furthermore, as Woodhead and Heelas 
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have shown, variants of secularisation theory stressing coexistence have 
recently been developed. Other theories, with a completely different 
perception of the relationship between religion and modernity (see part IV), 
have also emerged. If the assumptions of secularisation theory were held to 
be trae and more or less regarded as conventional wisdom twenty years ago, 
many scholars today consequently express scepticism about the explanatory 
power of the theory. As global religious resurgence displays how deeply 
entangled religion and politics are, some argue that the assumptions 
underpinning secularisation theory need careful re-examination. 

Challenges, criticisms and the ongoing debate 
"For nearly three centuries, social scientists and assorted western 
intellectuals have been promising the end of religion. Each generation has 
been confident that within another few decades, or possibly a bit longer, 
humans will "outgrow" belief in the supernatural." (Stark, ibid. 249). 

A debate on the relevance of secularisation theory has been going on for 
some years now, primarily among sociologists of religion and historians. 
Critics of secularisation theory first aimed at what Woodhead and Heelas 
cali the disappearance thesis, arguing that it includes both an element of 
determinism and that it lacks empirical support. Where is the evidence that 
corroborates the (...) "prediction of a societal slide from a peak of sacrality 
into a valley of secularity", critics wonder (Swatos, Christiano, 1999, 216). 
Critics also stress that since religious resurgence is a global phenomenon, 
found in both affluent and poor societies and not limited to the "have-nots", 
i.e. the underprivileged and those frustrated by relative deprivation, it is no 
longer tenable to argue that secularisation inevitably follows modernization 
(Douglas, 1982, 6; Gellner, 1996, xi; Nagata, 1996, 85; Stark, ibid. 267; 
Eickelman, 2000,121).7 

In 1986 Jeffrey Hadden developed one of the first major systematic 
criticisms of secularisation theory. Since then he has argued that the view of 
religion as an institutionalized form of ignorance and superstition is a 
positivist legacy from the Enlightenment. Most Western intellectuals 
anticipated the death of religion and their anticipation made secularisation 
theory more into a doctrine than an actual theory, he argues. The 

As far as Muslim societies are concerned Stark writes (...) "there seems to be a profound 
compatibility of the Islamic faith and modernization - several studies from quite different 
parts of the world suggest that Muslim commitment increases with modernization!" (Stark, 
ibid.). The studies Stark refers to include "fundamentalist" (his choice of words) movements 
in Pakistan, the leaders of which often have advanced university degrees and the supporters of 
which to a large extent are from the middle class, he notes. 
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sociological origin of secularisation theory has influenced it profoundly, he 
writes. According to Hadden, sociology as a discipline was bom out of the 
tension between organised, institutionalized religion and liberal ideas. 
Together with these liberal ideas, reason and science were believed to pavé 
the way for a brave new world. The thoughts of Auguste Comte were 
especially influential. Comte argued that society had passed through two 
stages of development (the religious and the metaphysical ones) and was 
now entering the positive stage where superstition and magic would be 
replaced by science and reason. Intellectuals at the time were not necessarily 
anti-religious but highly anti-clerical, which, Hadden thinks, made them tum 
their backs on organised religion (Hadden, 1989, 4-13). One of Hadden's 
main points is, as he argues together with Anson Shupe (1989), that the 
growth of what they perceive as "global fundamentalism" seriously 
undermines the explanatory power of secularisation theory. Indeed, Hadden 
and Shupe cali for a re-examination of the works of Max Weber and others 
in order to develop a more reflective understanding of secularisation theory 
(Hadden, Shupe, 1989, xi-xv). Hadden goes so far as to argue that 
secularisation theory needs to be "desacralized". The unshakable confidence 
in the postulates of secularisation theory has, according to him, almost a 
sacred status in the social sciences (Hadden, ibid. 3). 

Also Callum G. Brown (1992) writes that most academic work on religion 
has been done, despite its obvious weaknesses, within the analytical 
framework of secularisation theory, a theory that neither explains religious 
growth nor religious revival. Brown expresses doubts both about the 
empirical evidence supporting secularisation theory and Bruce's and Wallis' 
processes of social differentiation, societalization and rationalization. Why is 
it, Brown asks, that religion is not assumed to be able to adapt itself in ways 
that makes it benefit from changes in society? Such an assumption, Brown 
argues, contributes to what he thinks is the fundamental failure of 
secularisation theory, i.e. the inability to acknowledge that the social 
significance of religions may increase in unexpected ways. In his opinion, 
religion is dynamic, adapting and changing, utterly the result of what 
humans make of it. The point Brown is trying to make by discussing 
secularisation in these terms is that the social significance of religion can rise 
and fall in any politicai, social or economic context, but that its significance 
does not decline automatically and irreversibly with the growth of human 
knowledge, rationality or technology (Brown, 1992, 55). Religion is not (...) 
"a human failing that was bom in ignorance and that is dying in knowledge." 
(Brown, ibid. 32-39). 

Roger Finke (1992) seems to agree with Brown on several points. 
Secularisation theory is problematic, he thinks, since it has been developed 
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to analyse religious decline in Western Europe and not global religious 
resurgence. The perception of North and West Europe as a norm has led to 
the use of secularisation theory in the analysis of religious change also in 
non-Western societies. In Finke's opinion this has been done despite the 
quite obvious fact that religious change in Europe is not representative of 
religious change elsewhere (Finke, 1992, 161-162). Hence, secularisation 
theory is, to criticize it from Calhoun's perspective, culturally insensitive. 
Finke thinks that theories instead need to be developed that can deal with 
variations between countries, with religious revival and with secularisation. 
He further adds that secularisation must cease to be regarded as an 
inseparable element of modernization (Finke, ibid. 162-163). 

Concerning the explanation and understanding of religious resurgence, 
Bruce and Wallis argue that the phenomenon is the result of a secularisation 
process "delayed" by specific circumstances. When a group of people 
somewhere and for some reason feel that their culture or identity is 
threatened, they sometimes turn to religious beliefs as a means by which to 
cling to this identity or culture. According to Bruce and Wallis, religious 
beliefs are used in such ways in those numerous countries which are 
described as experiencing a religions resurgence. Religion is not really 
revived as much as it is used to protect certain interests or views. Bruce and 
Wallis further argue that critics of secularisation theory are misguided in 
their critique. Secularisation theory does not predict that religion will vanish 
from the face of the earth, but that religion is likely to survive as privatised 
believes and practices at society's margins, or in tightly knit sectarian groups 
or families. Secularisation theory should consequently be understood as 
predicting the individualization and fragmentation of religion (Bruce, Wallis, 
1992,17-23). 

Also Bryan Wilson (1998) defends secularisation theory but does so by more 
closely investigating what in his view are the most frequent arguments of the 
critics. Responding first to Hadden's claims about secularisation theory 
being a sacred doctrine in the social sciences, Wilson writes that although 
the idea of secularisation originally was ideologically biased, scholars today 
separate ideology from analysis. Other critics have argued that if 
secularisation is a long-term process there must have been a pre-secular age 
of faith, but historical research seems to indicate that there never was such 
an age. Immorality and scepticism instead appear timeless, something that 
Christian churches have been complaining about for centuries. A growing 
church membership, data on high levels of church attendance over time in 
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the USA together with the flourishing of so-called NRMs8 (New Religious 
Movements), are also often presented as counter-evidence to secularisation 
theory. In addition, critics argue that "fundamentalism" in countries like 
Israel, India and Iran and the role of the Christian churches in resisting and 
opposing the communist regimes in Eastern Europe (especially in Poland 
and in East Germany) must be considered signs of a development that does 
not lend itself to the support of secularisation theory. 

In Wilson's opinion the "age of faith" argument suffers from a confusion of 
religion and Christianity. Secularisation theory is not religion-specific, he 
stresses. He thinks that if religion is defined in a way that includes beliefs in 
magic, superstition, astrology, clairvoyance and the like then there is no 
doubt that people in the past to a much greater extent than today, invoked the 
supernatural in their everyday concerns. As for church attendance, such 
statistics do not provide sufficient evidence to either support or discredit 
secularisation theory. The reason is that secularisation, in Wilson's 
definition, is about the declining significance of religion on an institutional 
level. Individuai religious involvement therefore becomes uninteresting and 
irrelevant. Moreover, churches may very well have a symbolic role in the 
community. If people are attending services they may do so for social rather 
than religious reasons. In the case of new religious movements, Wilson 
argues that they are small and have been given disproportionate coverage in 
the media; their success is in fact very limited. Regarding the role of the 
Catholic Church in Poland, Wilson claims that it became - much like 
fundamentalism elsewhere - a kind of surrogate politics, there being no 
other viable politicai option. The church was symbolically important in 
resisting the communist regime rather than a sign of secularisation in 
reverse, he concludes (Wilson, ibid. 53ff). 

Rodney Stark (1999) argues, thereby indirectly responding to Wilson, that 
contrary to what proponents of secularisation theory claim themselves, they 
have in fact been predicting not only differentiation but also a demise in 
individuai belief in the supernatural. In Stark's view secularisation theorists 
are currently (and conveniently) defining secularisation in other ways in order to 
escape facts that do not support their theory. The definition of secularisation 
as deinstitutionalization (another term for functional differentiation) is 
therefore articulated. Stark does agree that in contemporary Europe at least 
the Catholic, Lutheran and Angelican bishops have less politicai power these 
days than they used to have but on the other hand, in other parts of the 

8 
New Religious Movements include virtually everything from Soka Gakkai to the Unification 

Church. 
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world, religious parties and organizations are finding new ways to influence 
public institutions (Stark, 1999,251-253). 

Stark specifically addresses what he calls the myth of religious decline 
(discussed by Bryan Wilson in terms of the age of faith). It is a gross 
misconception, he writes, that Europe was a continent with high levels of 
faith and practice at the end of the eighteenth Century and that modernization 
brought an end to all this. There has been no demonstrable long-term decline 
of religious participation in Europe. Participation was instead very low in 
Northern and Western Europe centuries before these regions began to 
modernize. Stark writes that most prominent historians now agree that there 
never was an age of faith (Stark, ibid. 255ff). Supporting his arguments with 
historical research, he further argues that when it comes to Northern Europe, 
to Scandinavia, there was a failure to fully Christianize these areas. Thus, 
there never could be a de-Christianization of Europe since there never was a 
Christianization in the first place (Stark, ibid. 260-263). Moreover, medieval 
people were also sceptical even if their beliefs included magic and animism. 
Many of them rejected religious beliefs outright.9 In other words, if 
secularisation is defined as the decline of organized participation in religion, 
then the past cannot be used as evidence to support it. Furthermore, although 
today the rates of religious participation in Europe are much lower than in 
the USA, if people's personal beliefs are compared, differences are small 
according to Stark (Stark, ibid. 263-264). 

Some of the major arguments concerning the relevance and explanatory 
power of secularisation theory have been outlined in this section. The 
important point has been to show that apart from having to do with the 
declining importance of religion, there is no general agreement on what 
secularisation is. On the one hand there are many variants and sub-theses 
within secularisation theory and on the other, some social scientists 
challenge both the idea that modernization and secularisation go hand in 
hand and that secularisation in some form is a global trend. Instead other 
theories that stress the continued presence of religion in modern societies are 
being developed. I will return to the latter in part IV. 

9 See also Hill and Zwaga for a discussion on the absence of an age of faith in New Zealand 
(Hill, Zwaga, 1989,68). 
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III. What is modernity? Constructing dimensions 

Despite the plethora of books and artides on modernity, its meaning is often 
left implicit. In the literature on modernity and modernization, modernity is 
for instance variously depicted as an epoch in the development of human 
societies,10 as synonymous with the industriai society, as rationalization and 
secularisation and sometimes almost as a state of mind. Since different 
meanings are attached to it, dimensions of modernity will be constructed in 
this section in order to be able to analyse Islamist visions of the Islamic state 
and the relation between such visions and modernity. 

The very term "modern" does in fact carry many connotations. Not only is it 
applied to human beings but to family patterns, politicai systems, economies, 
cities, institutions and manners. Literally "modern" could mean "current", 
which implies that everything, every human being, family pattern, politicai 
system, economy, city, institution or manner is modem in its own time 
(Inkeles, 1999, 94). However, as the discussion in the first section of this 
chapter indicated, "modem" and "modernity" have come to denote also a 
certain way of organizing for instance education or communication. As 
Björn Wittrock notes, modernity is consequently defined both in a temporal 
and a substantive way (Wittrock, 2000, 36). It may in the latter respect be 
characterized for instance with references to a number of processes of 
transformation: industrialization, urbanization, bureaucratisation, rationalization, 
functional differentiation and secularisation, ali of which were referred to in 
previous sections. In short, according to the literature, modernity may be 
defined as the outcome of these processes. 

It is hard to know exactly how causes and effects are to be perceived, but 
many theorists stress the industriai character of a modem society. To 
modemize is to industrialize and with the emergence of an industriai society 
follow far-reaching politicai, social, cultural and economic changes. 
Politically the result of modernization is said to be the nation-state with its 

The attempts to define the beginning of modernity has occupied the minds of many social 
scientista. While some trace the origins of modernity back to the 16 century, to Britain and 
its American colonies, others argue that the modem era did not begin unti! the unfolding of 
the Industriai Revolution in Britain (roughly between about 1750 and 1820) and the 
revolutions overthrowing monarchies in France and the American colony. Nayereh Tohidi 
and Jane H. Bayes (2001) write in this respect: "The term "modernity" is often used in 
contemporary intellectual discussion in reference to the new civilization developed first in 
Europe and North America over the last several centuries and fully evident by the early 
twentieth century (...)" (Tohidi, Bayes, 2001, 31). Yet others argue that the emergence of a 
society characterized on a general level by individualization and rationalization (two 
processes often regarded as the hallmark of modernity) are traceable to the beginning of the 
19"1 century. 
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administrative and bureaucratic apparatus. In this respect some argue that the 
democratic constitutional state (...) "whether grudgingly conceded, seized in 
populär revolution, or imposed by modernizing elites" (...) in principle is the 
only fiilly legitimate polity of a modern society (Kumar, 1999, 77). Others 
stress that there have been and still are states, the former Soviet Union and 
present day China to mention just two, that must be considered modern even 
if they were or are not constitutional democracies. 

Politicai modernization is further discussed in terms of a rationalization of 
authority. In concrete terms such a rationalization is described as a single 
secular, national politicai authority replacing a large number of religious, 
traditional, familial and ethnic authorities. Government in a modern state is, 
according to Samuel P. Huntington (1999), a secular, rational affair, not a 
religiously inspired one (Huntington, 1999, 279). Moreover, it is argued that 
politicai modernization includes broad politicai participation by the public, 
organized in the form of politicai parties and interest groups. 

Economically modernity is argued to imply industrialization, the intense 
application of scientific technology, high specialization of labour, rising 
levels of material well-being, large-scale production, mass-consumption and, 
some would add, capitalism (Inkeles, ibid. 95). 

In cultural terms the world is supposedly disenchanted as science triumphs 
and society is secularised (Safi, 1994, 10). A state is secular, Gianfranco 
Poggi (1999) writes, when it refrains from taking responsibility for 
promoting and fostering (...) "the spiritual wellbeing of its subjects/citizens 
or the welfare of religious bodies, and treats as irrelevant for its own 
purposes the religious beliefs and the ecclesiastical standing of individuate." 
(Poggi, 1999, 266). Religion instead becomes a kind of product, supposedly 
purchased on a market of cultural commodities and consumed in private 
leisure time. The consumer culture itself is an outcome of a mass-
consumption society in which the mass media through, for instance, 
advertising is instrumentai (Featherstone, 1999, 273-274). In the latter 
respect Jeffrey C. Alexander argues: "In a modernizing and differentiating 
society, the media are a functional Substitute for concrete group contact, for 
the now impossible meeting-of-the-whole." (Alexander, 1999, 334). And he 
continues (...) "media emerge only with social differentiation itself, and the 
more "modem" a society is the more important its media." (Alexander, ibid.). 

According to the literature, modernity from a social perspective means the 
ability to participate in numerous networks of human communications, to 
articulate opinions and to be detached from structures that, on the basis of 
myths or superstition, prevent human beings from becoming whatever they 
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want to be (Lerner, 1958, 65ff). The latter is perhaps especially significant 
for women who by unchaining themselves from their traditional roles as 
wives and mothers, achieve independence in new ways." Many theorists 
therefore perceive modernity as a project of emancipation. In other words, 
modernity means that the individuai is free to make his or her own choices. 
Life is not predetermined by ancient hierarchies or conservative gender roles 
but by individuai choices and preferences (see for instance Safi, ibid.). Mass-
education is of course instrumental in this respect. In the words of 
Huntington: "Modernity begins when men develop a sense of their own 
competence, when they begin to think that they can understand nature and 
society and can then control and change nature and society for their own 
purposes. Above all, modernization means the rejection of external restraints 
on men, the Promethean liberation of man from control of gods, fate and 
destiny." (Huntington, ibid. 283). 

Modernity may therefore, as argued by Alex Inkeles, be perceived both as a 
new way of organizing and doing things as well as a new way of thinking 
and feeling (Inkeles, ibid. 95). Expressed similarly in Derek Hopwood's 
words modernity is (...) "a general term for the politicai and cultural 
processes set in motion by integrating new ideas, an economic system, or 
education into society. It is a way of thought, of living in the contemporary 
world and of accepting change." (Hopwood, 1999, 2). 

The table on page 56 represents an attempt to summarize the discussion so 
far by constructing what is referred to in the dissertation as dimensions of 
modernity. The dimensions in table 3:1 should not, however, be regarded as 
exhaustive. Since those who argue that Islamists are rejecting modernity 
should explain what that means, the dimensions in table 3:1 will be 
complemented by their arguments in the next section of this chapter. 

The table should be read in the following way: according to the literature, a 
number of processes of transformation convert a traditional society into a 
modern one. These processes have politicai, economic, cultural, and social 
consequences. 

11 However, working outside of their homes does not mean that women earn the 
same as men or that tneir working conditions are similar to those of men. 
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Table 3:1 The dimensions of modernity 

Urbanization 
Industrialization 
Bureaucratisation 
Rationalization 
Functional difFerentiation 
Secularisation 

Rationalization of authority 
Emergence of the nation-state 
Development of an 
administrative apparatus 

Large-scale production 
Specialization 
Mass-consumption 

Secularisation 
Consumerism 
Importance of media in all forms 

Emancipation in a 
broad sense but especially 
significant for women 
Mass-education 
Participation in social and 
politicai networks 

Since it is variously referred to both as a process of transformation and as a 
cultural consequence of such processes, secularisation is found in two places 
in table 3:1. Moreover, it should be observed that secularisation sometimes is 
defined in terms of functional differentiation. There is also a close affinity 
between bureaucratisation and the development of an administrative 
apparatus. Furthermore, I am aware that all processes of transformation and 
consequences listed in table 3:1 can be defined in many different ways. 
However, the aim of the dissertation is not to theorize on these dimensions 
as such. Instead they are referred to as defined in the literature on 
modernization or as defined by the scholars discussed in the next section. 

As hinted earlier, it could be argued that even if a society is not democratic 
or capitalist, it may still be considered modern. Democracy and capitalism 
are therefore not included in table 3:1. With regard to both, Terranee G. 
Carroll (1984) argues that all theories on modernity reflect norms and 
ideology. According to him, there are at least four different ideal-type 
models of the modern state: the liberal, the Marxist, the social democratic 
and the conservative. The four models of the modern state are very different 
from each other in some respects. For instance, while the liberal model rests 

Processes of 
transformation 

Politicai consequences 

Economic consequences 

Cultural consequences 

Social consequences 
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upon principles of individualism, pluralism and democracy, authoritarianism 
is the basis of the Marxist model. However, all four ideal-types share secular 
underpinnings. In Carroll's view this is also a reflection of ideology. In 
contrast he argues that there is no necessary relationship between 
secularisation and the development of a modern state. A modern state may 
rather be distinguished from a pre-modern one by its capacity to (...) "deal 
simultaneously with a variety of complex tasks; it can regularize and 
routinize the performance of these tasks; and it can carry out these tasks on a 
continuing and long-term basis." (Carroll, 1984, 371). Carroll's conclusion 
after having compared Islam and other religions to this, for him, core 
characteristic of modernity,12 is that secularisation does not seem to be 
necessary for the development of a capacity that is typical of the modern 
state. Carroll believes that the reason why there has been such a widespread 
agreement on the necessity of secularisation is that ideal-types too often are 
confused with reality. He adds that literature on modernity in most cases 
reflects Western ideologies, of which liberalism is the most prominent 
(Carroll, ibid. 378-382). 

One may take issue with some of Carroll's points. Who is for instance to 
decide what Islam or Hinduism is? But I think he aptly uncovers the 
ideological and normative elements of theories of modernization and shows 
the difficulties inherent in analyses based on a premise that a modern state is 
inevitably a secular one. 

What does an alleged Islamist rejection of modernity entail? 
As shown in the previous sections, processes of modernization and 
secularisation in the West made many theorists of social and politicai change 
anticipate a similar development in the rest of the world. The separation of 
religion from politics was perceived as both final and global, utterly the 
result of a rationalization of values and institutions and the progress of 
science and technology (Sahliyeh, 1995, 135). A resurgence of religions was 
considered unlikely at best. Within a theoretical framework of modernization 
and secularisation there is therefore only one logicai interpretation of 
religious resurgence: that it represents a traditionalist backlash, a qualified 
attempt to resurrect the past (Eickelman, Piscatori, ibid. 23). However, those 
who argue that Islamism should be interpreted in such terms must explain 
what a rejection of modernity entails in a more elaborate sense. 

12 
Carroll chooses to analyse the effects of religions on politicai capabilities by discussing 

whether they have a positive, neutral or negative effect on for instance communication, coercion, 
planning and implementation (Carroll, ibid. 372ff, see especially the table on page 372). 
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The legacy 
Analyses of Islamism in terms of a rejection of modernity are in my view 
clearly underpinned by ideas developed both in classical modernization 
theory and in some variants of secularisation theory. In the 1950s and the 
1960s there was a consensus among classical theorists that developing 
countries in the Muslim world faced a choice between, as the expression 
was, "Mecca or mechanization" (Eickelman, Piscatori, ibid. 22). The Muslim 
world had to choose between the two since it could not possibly have both 
(Lerner, 1958, 406). In the words of Gustave von Grunebaum: "Whether 
from East or West, modernization poses the same basic challenge - the 
infusion of a rationalist and positivist spirit against which, scholars seem 
agreed, Islam is absolutely defenceless." (von Grunebaum quoted in Lerner, 
ibid. 45). In order for Muslim societies to modernize, Mecca consequently 
had to be abandoned in favour of mechanization. Lerner and others also 
argued that since the Muslim world was a latecomer, one way to modernize 
rapidly would be to learn from the Western experience. As Lerner puts it: 
"As we shall show, the Western model of modernization exhibits certain 
components and sequences whose relevance is global." (Lerner, ibid. 46). He 
continues: (...) "the lesson is that Middle Eastern modernizers will do well 
to study the historical sequence of Western growth." (Lerner, ibid.). 

Manfred Halpern argued in very similar terms in The Politics of Social 
Change in the Middle East and North Africa, published in 1963. Since there 
was no longer an Islamic empire or a caliph and since the role of the ulama 
(religious scholars) had been profoundly challenged, the "Islamic system", 
was inevitably falling to pieces. Islam could never hope to survive in a 
context of modern rationality. Furthermore, the Islamic system was an 
impediment to the Muslim transition from tradition to modernity (Halpern, 
1963, 25ff). Islamists were therefore to be understood as backward-oriented, 
violently resisting social change, progress and development. These activists 
were not, in Halpern's view, interested in politicai programmes, nor did they 
have any visions for the future (Halpern, ibid. 135-136,143). 

The examples briefly presented above show that there is a history in the 
social sciences of depicting as incompatible religion and modernity in 
general, and Islam and modernity in particular. In my opinion, this 
incompatibility thesis is somewhat paradoxical. On the one hand it was 
argued that by clinging to religion, Muslim societies would never develop 
and modernize; on the other hand it was also argued that the social and 
politicai significance of religion inevitably would decline due to the process 
of modernization. The latter implies that the outcome of the choice between 
Mecca and mechanization was interesting only with regard to the speed of 
the process of modernization. Since all societies were predetermined to 
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evolve according to a specific pattern, the coming into being of a modem 
society, in which the influence of religion was virtually nonexistent from a 
social, economic and politicai perspective, was consequently inescapable. In 
other words, there are, which is somewhat confusing, elements both of 
predetermination and of choice here. 

Contemporary analyses 
The interpretation of Islamism as a rejection of modernity is more 
sophisticated and multifaceted than a first glance may provide. Two major 
groups of arguments that differ from each other in central respects may 
actually be distinguished.'3 On the one hand, it is often argued that Islamism 
does represent a traditionalist backlash. Islamists are people who do not wish 
to make the universal journey from tradition to modernity anticipated by 
classical modemization theorists. On the other hand, some argue that there is 
a difference between modemization and Westernization. To complicate matters, 
two separate analyses may be identified here. One contends that: "The 
Western belief that parliamentary democracy and free märkets are suitable 
for everyone will bring the West into conflict with civilizations - notably, 
Islam and the Chinese - that think differently." (Kaplan, 2001, 70). A 
distinction is consequently made in this case between the hallmarks of 
Western modernity (the market economy and democracy) and the process of 
modemization in non-Western countries. The other analysis, which is somewhat 
similar in content but different in tone, interprets Islamism as a response to 
modernity, a response that accepts some and rejects other parts of it. 

Islamism as a traditionalist rejection of modernity 
Some argue that religious resurgence can be understood as a reactionary 
traditionalist attempt to oppose progress, social change and that: "At some level 
in both Iran and Poland, the use of religion, or the use of traditionalism if one 
prefers, is aimed directly at the heart of the concept of development." (Horowitz, 
1982,42). Horowitz goes on to argue that the conflict between traditionalism 
and modernity in one sense is a rerun of the nineteenth Century struggle 
between science and religion (Horowitz, ibid. 44). Perceived as an echo from 
the past, Islamists are thus portrayed as representing a different epoch of time. 

According to Francis Fukuyama (2001), the global conflict today is not one of 
civilizations, cultures or religions but one in which those who are threatened 
by modemization stubbornly resist such a development (Fukuyama, 2001). 

13 
The scholars referred to in this section are some of the most well-known proponents of the 

view that Islamists reject the whole or some parts of modernity (cf. Said, 1997). 
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In this he seems in agreement with Horowitz. The global inexorable process 
of modernization is, in his view, the most important force in the history of 
mankind. In institutional terms modemity is expressed in liberal democracy 
and the market economy. Islam, he argues, is today facing what Christianity 
faced in the 16* and 17* centuries. The attempts to combine religion and politics 
now divide Muslims as they once divided Christians. However, universal human 
rights based on free individuals without ties to a transcendental power are 
part and parcel of modemity. In Fukuyama' s opinion, diese rights cannot, and 
the same goes for democracy, be detached from modemity (Fukuyama, ibid.). 

Others argue that the Islamist resistance to modemity is a mix between a 
romanticization of the past and an eagerness to resurrect nostalgie dreams of 
long gone Islamic glory. Islam is in that respect sometimes portrayed as a 
sinister, violent religion that expresses nothing but hostility towards others. 
David Pryce-Jones' (1992) argument that Muslims are driven to violent acts 
because of the nature of their religion, is a case in point. Discussing the 
differences between the West and Islam he further argues that Westerners have 
been freed from the dogma and custom imposed by Christianity by the Age of 
Enlightenment and that (...) "nothing of the sort has occurred within Islam." 
(Pryce-Jones, ibid. 18). If Islam does not change, Pryce-Jones prediets friction 
between the Islamic world and the West that may, in a worst-case scenario, 
lead to a military confrontation between the two (Pryce-Jones, ibid. 48). 

Many journalists and academics endorse the conflict-oriented perspective 
discussed above. If it is not the clashing of civilizations, it is the global 
struggle of traditionalism versus modemity.14 In Benjamin Barber's (1996) 
interpretation, the world is currently a battleground between the forces of 
McWorld and those of Jihad. The latter includes (...) "a hundred narrowly 
conceived faiths against every kind of interdependence, every kind of artificial 
social Cooperation and mutuality: against technology, against pop culture and 
against integrated märkets: against modernity itself as well as the future in 
which modernity issues". (Barber, 1996, 4). Barber defìnes jihad as: (...) "a 
rabid response to colonialism and imperialism and their economic children, 
capitalism and modernity" (...). (Barber, ibid. 11). Whereas jihad in Barber's 
opinion is tantamount to tribalism, McWorld equals cosmopolitanism. One of 
his main arguments is that the two reinforce each other. While jihad may seem 
only as an attempt to recapture a world that used to exist before the coming of 
cosmopolitan capitalism, it is rather, as a protest against this cosmopolitanism, 
the outeome of McWorld (Barber, ibid. 157). It should be stressed that Barber 

14 
After September 11 some Swedish journalists and debaters argued in such terms, see for 

instance Ahlmark (2001), Ohlsson (2001) and Lindeborg (2001a and 2001b). 
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is very criticai of many aspects of McWorld, which he sometimes refers to as a 
state of soulless consumption. He further emphasizes that jihad and McWorld 
have in common a state of anarchy. They are both characterized by the 
absence of conscious and collective human control and are therefore dangers 
to democracy (Barber, ibid. S). It is nonetheless in the Muslim world that the 
tension between democracy and jihad is strongest: "An empirical survey of 
existing governments in Islamic nations certainly affirms a certain lack of 
affinity between Islam and democracy." (Barber, ibid. 207). Although jihad is 
used to refer to a generic form of fundamentalist opposition to modernity, the 
Muslim world is, according to Barber, the home of the essential jihad since 
Islam is "relatively inhospitable to democracy" and further "nurtures conditions 
favourable to antimodernism" (Barber, ibid. 205).15 He accepts that there indeed 
are liberal and moderate strands in Islam as well as alternative interpretations, 
but argues that these strands and alternatives are less prominent than those of 
antimodernism and inhospitality to democracy. Barber further writes that 
fundamentalism has been the dominating tendency in the Muslim world since 
the eighteenth Century, currently expressing itself in the jihad against the 
values and institutions that make up a liberal society (Barber, ibid. 205-206). 

Some scholars not only argue that Islamists reject modernity, they also 
establish an explicit and intrinsic bond between modernity and the West. A 
rejection of modernity therefore logically implies a rejection of the West. 
Bernard Lewis (1990) is one of those who have developed a thorough 
discussion in this respect. In the artide The Roots of Muslim Rage he writes 
on: "Why so many Muslims deeply resent the West, and why their bitterness 
will not easily be mollified." (Lewis, 1990, 47). Although the Muslim world 
is far from unanimous in its rejection of the West, there is, in Lewis' mind, a 
significant hostility to the West in many parts of it. He discusses what he 
calls familiar accusations like Western racism and imperialism as sources of 
this Muslim rage but dismisses them as explanations. Instead it is the 
Western alternative of democracy and capitalism that threatens traditional 
ways of thought and life. In Lewis' words: "Fundamentalist leaders are not 
mistaken in seeing in Western civilization the greatest challenge to the way 
of life that they wish to retain or restore for their people." (Lewis, ibid. 56). 

After having been criticized for his discussions of the Muslim world, Barber writes in the 
after word to the second edition of his book: (...) "I can appreciate that the great majority of 
devout Muslims who harbour no more sympathy for Islamic Jihad than devout Christians feel 
for the Ku Klux Klan or for the Montana Militia might feel unfairly burdened by my title. I 
owe them an apology, and hope they will find their way past the book's cover to the 
substantive reasoning that makes clear how little my argument has to do with Islam as a 
religion or with resistance to McWorld as a singular property of radicai Muslims." (Barber, 
ibid. 299). See also his artide "Beyond Jihad Vs. McWorld" in The Nation, January, 2002. 
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Discussing an impending clash of civilizations, Lewis argues that while a 
doctrine of secularism developed in Christianity, Muslims never experienced 
such a need.16 When the West låter emerged as a progressive civilization 
Muslims admired and emulated the precursor. However, since a few decades 
back admiration and emulation have been replaced by hostility and rejection. 
One important reason to this radicai change is a feeling of humiliation. The 
once so strong and proud Muslim civilization is now dominated by those 
who, according to Lewis, used to be regarded as inferiore. Again in Lewis' 
own words: "Ultimately, the struggle of the fundamentalists is against two 
enemies, secularism and modernism. The war against secularism is conscious 
and explicit, and there is by now a whole literature denouncing secularism as 
an evil neo-pagan force in the modern world and attributing it variously to 
the Jews, the West, and the United States. The war against modernity is for the 
most part neither conscious nor explicit, and it is directed against the whole 
process of change that has taken place in the Islamic world in the past 
Century or more and has transformed the politicai, economic, social, and even 
cultural structures of Muslim countries. Islamic fundamentalism has given an 
aim and a form to the otherwise aimless and formless resentment and anger of 
the Muslim masses at the forces that have devalued their traditional values and 
loyalties and, in the final analysis, robbed them of their beliefs, their aspirations, 
their dignity, and to some extent even their livelihood." (Lewis, ibid. 59).17 

Emmanuel Sivan (1990) makes a somewhat similar analysis of Islamism. 
Focusing on what he calls radicai Islam,18 he begins by concluding that since 
the forces of modernity have banished Islam from politics, bringing the two 
together is the radicals' top priority (Sivan, 1990, 83). He further maintains 
that: "Islamic revival - while activist and militant - is thus essentially 
defensive; a sort of holding operation against modernity. And though it has 

Samuel P. Huntington soon picked up and developed Lewis' argument about an imminent 
clash of civilizations. Two of his main arguments are that a civilization-based world order is 
emerging and that the universalist pretensions of the West increasingly bring it into conflict 
with other civilizations, particularly with Islam and China. According to Huntington, Islamic 
culture is different from Western culture in many respects but one of the most important 
differences is that the former includes elements that to a large extent explains why democracy 
has not developed in the Muslim world (Huntington, 1996). 

Lewis repeats some of these ideas in a more recent book (2002) in which he also argues that 
the key to understanding what went wrong in the Muslim world is to be found inside rather 
than outside this world. According to Lewis, Muslims should be careful not to blame 
contemporary problems such as poverty and illiteracy on eveiything from the Mongol invasion 
to British and French colonialism or American hegemony. Instead they would benefit from 
concentrating on doing something about their self-inflicted lack of freedom, he argues. 

Radicai Islam is a small part, Sivan writes, of the a multifaceted Islamic revival. The radicals 
in Sivan's study are Islamist organizations in Egypt, Syria and Lebanon. In die Egyptian context he 
focuses mainly on the Muslim Brotherhood. He also analyses the writings of Sayyid Qutb. 
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no doubt a sharp politicai edge, it is primarily a cultural phenomenon. Its 
very strength proceeds from this alliance of politicai and cultural protest." 
(Sivan, ibid. 3). The whole of Islam may, he contends, be perceived as a 
resilient traditional culture that has been left badly bruised after its encounter 
with modernity (Sivan, ibid. 14). 

Since radicals think of modernity as alien to Islam they fight the vehicles on 
which it rides into the Muslim world. According to Sivan, there are three 
such vehicles: the mass media, modem education and modem economics. 
Television, radio and tape cassettes are means by which American soap 
operas and Western pop culture are brought into the homes of Muslims. As a 
consequence, their attention is sent adrift from the true values of Islam to the 
trivialities of the Western poison, an outcome of which will be a moral crisis. 
However, it seems that the Islamists Sivan refers to also lament the fact that 
religious programmes are not broadcasted more often (Sivan, ibid. 138, 3-5). 
Modem education is a problem because science offers an alternative 
explanatory model to how the world works. According to Sivan, Islamists 
think that modem education challenges and ridicules religious knowledge 
and religious explanations, which they find unacceptable. International 
economics is perceived as a threat to Islam since international economic 
actors think that Islamic principles conceming interest and taxation are 
obsolete. In addition, Sivan writes that Islamists think that the goal of 
economic growth promotes a hedonistic and individualistic lifestyle where 
Pepsi and fast food become more important than religious values (Sivan, 
ibid. 3ff). 

There is an interesting twist in Sivan's analysis of Islamism and modernity. 
Comparing what he calls the antimodemist upsurge in the West in the 1960s 
to Islamism, he argues that while the former sought spiritual satisfaction and 
was materially gratified, the latter (...) "is a reaction against a modernity that 
does not deliver even on its njaterial promises. It creates a gap - or cognitive 
dissonance, if you will - between Western-style consumerist expectations 
and "Fourth World" production and per capita income. No wonder that this 
is one of the major sources of recruitment to the motley revivalist groups in 
Syria and Egypt, especially from among urban youth who have intemalised 
much of the modemist ethos only to find their mobility blocked by exiguous 
occupation opportunities (outside a mammoth bureaucracy plagued by latent 
unemployment). Yet it would be untrue to say that the Muslim militants see 
modernity's failure to deliver merely as an opportunity to prove that in the 
face of a bankrupt "imported solution" Islam is the sole viable way out. For 
one thing, the majority of urban youth have had their "base instincts" (in 
Muslim parlance) released by modernity, and remain committed to its ethos, 
though by now unsatiated (sic!) and envious." (Sivan, ibid. 11-12). 
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On the one hand then Islamists are argued to fight modernity because it 
challenges the authenticity of Islam, but on the other hand, Islamists are also 
described as disappointed that modernity has not been able to deliver 
material wealth and prosperity. 

Islamista as a response to and a rejection of some parts of modernity 
While some scholars, as shown above, interpret Islamism as an outright 
rejection of modernity, others argue that Islamists are accepting some and 
rejecting other parts of it. In the latter respect they are portrayed as intrigued 
by modem technology but totahtarian in their politicai outlook. Islamist 
totalitarianism is considered incompatible with women's rights, democracy 
and market economy. Moreover, it may also, similar to some of the 
arguments outlined above, in a literal sense threaten the West: "Though 
anchored in religious creed, fundamentalist Islam is a radicai utopian 
movement closer in spirit to other such movements (communism, fascism) 
than to traditional religion. By nature anti-democratic and aggressive, anti-
Semitic and anti-Westem, it has great plans. Indeed, spokesmen for 
fundamentalist Islam see their movement standing in direct competition to 
Western civilization and challenging it for global supremacy." (Pipes, 1995,1). 

According to Daniel Pipes, Islamism has three features: a devotion to the 
sacred law, a rejection of Western influences, and a transformation of faith 
into ideology (Pipes, 2000b, 2). Promoting a sacred law that forbids usury or 
interest taking and in certain cases calls for corporal punishments stånds in 
self-evident contradiction to modem practices and sensibilities, Pipes argues. 
He thinks that there is an interesting contradiction in the Islamist rejection of 
Western values, politicai institutions and customs and their embrace of 
modem technology. Islamists tend to be modem in the latter sense but for 
fear of appearing seduced by the novelties of the West, they will never 
acknowledge the appropriations they do take from their modem counterpart 
(Pipes, ibid. 3). 

Pipes consequently interprets Islamism more as a response to than as a 
rejection of modernity: "Contrary to its reputation, Islamism is not a way 
back; as a contemporary ideology it offers not a means to return to some old-
fashioned way of life but a way of navigating the shoals of modernization." 
(Pipes, ibid. 4). This navigation is one that welcomes technology, means of 
mass-communication and urbanization and rejects (...) "the whole complex 
of populär culture, consumerism and individualism in favour of a faith-based 
totalitarianism." (Pipes, ibid.). While traditionalists fear that the invasion of 
Western modernity will destroy the authenticity of Islam, Islamists are 
armed to confront and challenge it (Pipes, ibid.). 
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Many other scholars also argue that Islamism is a response or a reaction to 
modernity rather than a rejection of it. Martin E. Marty and Scott R. Appleby 
write for instance that they use the word modern as a code word (...) "for the 
set of forces which fundamentalists perceive as the threat which inspires 
their reaction." (Marty, Appleby, 1991, vii). However, they argue that 
fundamentalisms are developed forms of traditionalisms why fundamentalists 
do not reject modernity in its entirety: "Rather, they exist in a type of 
symbiotic relationship with the modern, finding, for example, technology, 
mass media of communications, and other instruments of modernity 
congenial to their purposes." (Marty, Appleby, ibid.). Marty and Appleby 
therefore think that fundamentalism is not a simple question of returning to a 
sacred past. Fundamentalists instead select elements from both tradition and 
modernity and do so in a spirit of pragmatism (Marty, Appleby, 1993, 3-4; 
cf. Tohidi, Bayes, 2001, 38). 

Science is, according to Everett Mendelsohn (1993), intimately linked to the 
modernizing process. A challenge to modernity therefore seems to include a 
challenge to science. However, discussing fundamentalism and science 
Mendelsohn argues, similar to Marty and Appleby, that Islamists and others 
are careful adaptors to modernity. They are criticai of the ways in which 
science and technology have been used by secularists, but they do not reject 
science and technology as such. Since science is a cultural product and the 
world is culturally plural, fundamentalists rather strive to de-Westemize 
knowledge by informing it with Quranic, sacred knowledge, Mendelsohn 
concludes (Mendelsohn, 1993,23; cf. Tibi, 1993,74-75)." 

One could perhaps argue that scholars who interpret Islamism as a response 
to modernity and perceive Islamists as adapting to or accommodating 
modernity, are close, but not too close, to scholars who refer to multiple or 
alternative modernities. Fundamentalists adapt, but with unease and 
ambivalence and accept some parts of modernity more easily than others 
(Mendelsohn, ibid. 35). In Bassam Tibi's view Muslim fundamentalists (in 
his terminology) still reject (...) "cultural modernity as a holistic, integrated 
civilizational project." (Tibi, 1993, 75). It is only if modernity is restricted to 
making use of modern science and its technological applications that "Islam" 
approves of it, Tibi argues (Tibi, ibid.). 

With regard to science some Islamists argue for instance that since all knowledge, even the 
laws of quantum physics, stems from God, science and religion are harmonious and 
complementary. 
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Which dimensions of modernity are rejected? 
An important first observation is that in most discussions on Islamism and 
modernity where the former is seen as a rejection of the latter, the meaning of 
modernity is left implicit. Few scholars problematize the concept and instead 
refer to modernity as a naturai entity, the contents and meaning of which can 
be understood by common sense. Sometimes clues to contents and meaning 
can be identified as terms like "development" or "progress" are associated 
with or attributed to modernity but "modernity" as such is seldom defined. 

Concerning the first group of arguments, in which Islamism is treated almost 
as synonymous with traditionalism, it is argued that it is in the capacity of 
eager returnees to past times that Islamists wage war on modernity. There is 
a similarity between this line of reasoning and the basic themes of classical 
modernization theory, i.e. modernity is tantamount to secularisation, 
Westernization and homogenisation. Expressed differently, Mecca and 
mechanization are still seen as incompatible. A revolt against modernity is 
therefore a reactionary revolt against development, social change and 
progress. Islamists are further portrayed as being at odds with the 
modernized and secularised West, which with its capitalism and democracy 
challenges traditional ways of life and thought in the Muslim world. 
Islamists are described as fearing and rejecting change and wishing either to 
retain or restore the traditions they cherish. 

Regarding the second group of arguments, a distinction is made between 
modernization and Westernization. While some parts of modernity are 
argued to be acceptable to Islamists, others are not. Islamists are still 
understood as rejecters, although not of the entire package of modernity, but 
of Western modernity, the cornerstones of which are democracy, women's 
rights, the market economy and consumerism. Islamists are, in contrast to 
the first group of arguments, not perceived as the ghost riders of a distant 
epoch of time. Instead, as argued by Marty, Appleby, Mendelsohn and Tibi; 
they pick and choose from modernity what they believe will benefit their cause. 
In sum, it is argued that when Islamists reject modernity, that means that 
they reject secularisation, democracy, human rights, capitalism, integrated 
märkets, consumerism, the media, populär culture, women's emancipation, 
mass-education, development, technology and science. Comparing the 
arguments identified here with the dimensions of modernity constructed 
earlier, the outcome is summarized in table 3:2. Similarities are highlighted 
and additions together with the sources of these additions are located to the 
right. 
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Table 3:2 What an Islamist rejection of modernity entails 

Processes of 
transformation 

Original dimensions 
(similarities highlighted) 
Urbanization 
Industrialization 
Bureaucratisation 
Rationalization 
Functional differentiation 
Secularisation 

Additions 

Development 
Technology 
Science 
(Horowitz, Fukuyama, 
Barber, Sivan) 

Politicai consequences 

Economic consequences 

Cultural consequences 

Rationalization of authority 
Emergence of the nation-state 
Development of an 
administrative apparatus 

Large-scale production 
Specialization 
Mass-consumption 

Secularisation 
Consumerism 
Importance of media in all 
forms 

Human rights 
Democracy 
(Kaplan, Fukuyama, Barber, 
Lewis, Pipes) 

Integrateci märkets 
Capitalism 
(Kaplan, Fukuyama, Barber, 
Lewis, Pipes) 

Populär culture 
(Barber, Sivan, Marty, 
Appleby) 

Social consequences Emanicipation in a broad (Sivan, Pipes) 
sense but especially 
signiflcant for women 
Mass-education 
Participation in social and 
politicai networks 

Almost needless to say, different definitions of democracy together with the 
relationship between human rights and democracy merit lengthy discussions. 
Just to skim the surface, competitive elections, multi-partyism, the separation of 
powers, equality, liberty, pluralism, accountability and consent are found among 
the defining characteristics of democracy. Moreover, some argue that the core 
idea of democracy - populär rule or populär control over collective decision 
making - means that human rights (civil, politicai, economic, social and cultural) 
are an intrinsic part of democracy since populär rule indicates that all Citizens 
have the right to a voice in public affairs (Beetham, 1998,71-75). However, and 
as argued earlier, it is not within the scope of this dissertation to theorize on or 
discuss different definitions of any of the dimensions in table 3:2. Instead they 
are referred to as defined by the scholars discussed here20 and will be analysed 
in terms of how Qutb, Mawdudi, Khomeini, the JI and the FIS perceive them. 

20 
It should be noted, however, that democracy is not defined in any particular way by these scholars. 

Rather, their position seems to be that Islamists reject democracy irrespective of how it is defined. 
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From the literature reviewed here it can be concluded that an Islamist rejection 
of modernity implies a rejection of a major process of transformation as well 
as rejections of some politicai economic, cultural and social consequences. 
However, some of the dimensions listed in table 3:1 are not commented on 
at all by any of the scholars discussed here. Rationalization and functional 
differentiation are two cases in point. Neither one is mentioned specifically 
by the scholars referred to in this section but the conclusion that Islamists 
reject botti must be the logicai consequence of arguments based on the 
premises that modernity is the separation of religion from politics and that 
modem economics and education are threats to Islam. Expressed differently, 
the scholars discussed here to some extent define modernity on other levels 
of abstraction than does the literature on modernization. Conceming urbanization 
it could be argued, at least according to Sivan, that since Islamists often are 
urban dwellers they do not reject that process of transformation. However, it 
is hard to know whether this means that Islamists are perceived as either 
accepting or rejecting other processes of transformation. Not much is said 
concerning the emergence of a nation-state, the development of an 
administrative apparatus (politicai consequences) and the participation in 
social and politicai networks (a social consequence). The exception in the 
latter case is the argument that Islamists are totalitarian. Logically they 
would therefore not be very interested in people's participation in social and 
politicai networks other than the ones they promote themselves. 

As far as science and technology are concerned, it is interesting to note the 
different opinions on how Islamists perceive them. While Sivan argues that 
Islamists defìne modem science as a threat, Mendelsohn and others argue 
that Islamists find science unproblematic as long as it is imbued with 
religious knowledge. Similarly, while some argue that a rejection of modernity 
implies a rejection of technology, others are ambivalent and according to yet 
others, technology is a part of modernity welcomed by Islamists. In Sivan's 
analysis, Islamists are described both as holding operation against modernity 
and not opposing the existence of a technology that enables Muslims to 
watch TV or listen to CDs. On the contrary, according to Sivan, the 
technology seems acceptable provided that it is used for religious purposes. 
The latter, together with Tibi's remark that Islamists are rejecting cultural 
modernity, begs the question of whether there are certain dimensions of 
modernity that, implicitly, are more important than others. If Islamists are 
accepting radios, compact discs and TVs but not secularisation and 
democracy, they stili seem to be portrayed as rejecting modernity. I will 
return to this discussion in chapter 8 but the answer lies, I would argue, in 
the dose association in the West of democracy, human rights and women's 
emancipation with modernity. From a normative perspective it is therefore, 
as Fukuyama argues and as discussed by Carroll, hard to imagine modernity 
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detached from these principles and values. A solution here is to ar^ue like 
Pipes that Islamists want modernization but not Westernization,21 but a 
pivotal question here is who the Islamists really are and what evidence there 
is that their visions of the Islamic state are incompatible with democracy, 
human rights and women's emancipation. Concerning the identity of the 
Islamists, it should be noted that they are mostly referred to either as an 
anonymous collective or as radicals by the scholars discussed here. With the 
exception of Sivan, who carefully presents his objects of study, few seem 
interested in being specific in this respect. As pointed out earlier, Barber also 
makes a couple of distinctions but dismisses the importance of alternative 
interpretations or moderate and liberal tendencies within Islam without really 
presenting any evidence as to how he has reached that conclusion. 

With regard to Sivan's analysis it should be observed that he writes that 
those Islamists are radicai who want to involve Islam in politics. By that it is 
unclear whether he perceives all Islamist parties that participate in general 
elections as radicals. Another point of criticism would be to question the 
characterization of the Muslim Brotherhood (the Egyptian Islamist Organization 
in Sivan's study) as radicai. Concerning the delivery problems of modernity 
that Sivan addresses, a question left unanswered is whether modernity, in his 
view, would be more acceptable to Islamists had it brought wealth and 
prosperity to the Muslim public. 

TV. Visions of the Islamic state as expressions of alternative modernities? 

As emphasized in the introductory chapter, global religious resurgence has 
produced a crisis in the study of religion. Several scholars argue that new 
ways to theorize about religion and politics and new ways to understand the 
relationship between religion and modernity must be developed. Robert 
Wuthnow (1991) writes for instance that developments in the relations 
between religious institutions and politicai power worldwide challenge the 
way we have usually theorized about religion. We must therefore question 
our conventional theories and develop new ways to approach religion, 
politics and modernity (Wuthnow, 1991,1). 

One such new way is to think of Islamists not as rejecting modernity but as 
offering an alternative version. However, I would argue that the very idea of 
multiple or alternative modernities is an outcome of the critique of classical 

However, the relationship between the West and modernity is blurred as it is also 
frequently argued that the latter is almost synonymous with the geographical area of the 
former. A rejeetion of modernity therefore means a rejection of the West and vice versa. 
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modernization theory, of newer theories of modernization (both of which 
challenge taken-for-granted assumptions about religion and modernity and 
religion and politics) and of other, and in comparison to secularisation 
theory, different ways to theorize on religion in modern times. Sacralization 
theory, a kind of umbrella under which the challenges to secularisation 
theory may be gathered, is one example. While secularisation theorists often 
refer to long-term religious decline predominantly in Northern Europe to 
support the theory, sacralization theorists gather evidence from the vitality of 
religion in other parts of the world. In the words of Woodhead and Heelas: 
"Secularization theory, at least in its strongest form, maintains that 
modernization inevitably involves the withering away of religion. In stark 
contrast, sacralization theory focuses attention on religion gaining in strength 
in modern times. Another way of putting the contrast is to ask: which is 
exceptional - the United States with (apparently) high levels of religious 
involvement, or Europe with (apparently) much lower levels? Secularization 
theorists would see America as being exceptional, whereas sacralization 
theorists would view Europe as the exception." (Woodhead, Heelas, ibid. 429). 

Within sacralization theory three different (and, in relation to secularisation 
theory, opposing) sub-theses may be identified: growth, dedifferentiation (or 
deprivatization) and intensification. "Sacralization", as an expression, 
describes the growth (due to conversion) of religion, as well as what 
Casanova calls deprivatization (dedifferentiation) and a more intense 
religious practice among believers. Dedifferentiation denotes a process in 
which religious attitudes and opinions come into play when policy decisions 
are made, human rights are defended or criticized and ethnic or national 
identities legitimated. Intensification means that people adopt (...) "more 
potent, vital, time-consuming, efficacious, life-influencing forms of 
religiosity; forms of applied religiosity, it can be observed, which can also 
serve to identify the process of deprivatization by motivating people to act in 
the public sphere." (Woodhead, Heelas, ibid. 430). Of these sub-theses, the 
second is the most important one. Sacralization theorists argue that contrary 
to the anticipations of secularisation theory, religion today is not confined to 
the realm of the private sphere. Again, in the words of Woodhead and 
Heelas: "A clear conclusion emerging from the literature is that religion 
continues to play a key role in undergirding threatened politicai, ethnic and 
national identities; in providing a stimulus for politicai militancy and 
mobilization; in providing a basis for resistance; and in shaping and inspiring 
the politicai imagination." (Woodhead, Heelas, ibid. 477). 

The former secularisation theorist Peter L. Berger (1999) prefers the term 
desecularisation to sacralization. He now argues: "I think what I and most 
other sociologists of religion wrote in the 1960s about secularisation was a 
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mistake. Our underlying argument was that secularisation and modernity go 
hand in hand. With more modernization Comes more secularisation. It wasn't 
a crazy theory. There was some evidence for it. But I think it's basically 
wrong. Most of the world today is certainly not secular. It's very religious." 
(Berger quoted in Stark, ibid. 270).22 The relationship between religion and 
modernity is therefore in Berger's view far more complicated than was 
previously assumed. The idea that modernization necessarily leads to the 
decline of religion both on an individuai and institutional level was simply 
wrong, he writes (Berger, 1999, 2-3, 9-10). 

I would argue that if secularisation implies the fading away of the world' s 
religions and the crumbling of religious beliefs, then secularisation theory is 
a weak one. There is not much evidence in the contemporary world that 
seems to point in that direction. There rather seems to be a need for new 
theories. On the other hand, if by secularisation functional differentiation is 
implied, a more sophisticated argument needs to be formulated. Functional 
differentiation has indisputably occurred in many parts of the world. Religion 
has in many West European countries no longer any formal tangible impact 
on public institutions. Specialization here seems to make the presence of 
religion as an overarching and unifying system of meaning impossible. 
However, as Casanova and sacralization theorists have pointed out, functional 
differentiation is not necessarily unidirectional. If people continue to believe, 
it is likely that these beliefs influence their behaviour, their choices and their 
values and as a consequence also politicai, social and economic institutions. 
It is perhaps justified to argue that it is not possible to identify a universal 
trend in this respect. Instead, simultaneous processes of differentiation, 
privatisation, dedifferentiation and deprivatisation can be observed. 

As discussed briefly in the introductory chapter, during the last decade or so 
theories on the existence of multiple or alternative modernities have flourished. 
The winter issue of Daedalus 2000 is for instance devoted entirely to the 
subject. Shmuel Eisenstadt, Nilöfer Göle and Dale Eickelman have made 
three of the most interesting contributions to the issue. They all discuss 
religion and modernity from a premise that says that there is not necessarily 
only one form of modernity. In the words of Eisenstadt: "THE NOTION of 
"multiple modernities" denotes a certain view of the contemporary world 
- indeed of the history and characteristics of the modern era - that goes 

The world is religious except perhaps for Western Europe, Berger thinks. He also argues 
that people with a Western-type higher education, especially in the humanities and social 
sciences form an international secular subculture that is very influential since it controls 
important institutions like the educational or legal systems that provide officiai definitions of 
reality (Berger, ibid. 10). 
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against the views long prevalent in scholarly and general discourse. It goes 
against the view of the "classical" theories of modernization and of the 
convergence of industriai societies prevalent in the 1950s, and indeed against 
the classical sociological analyses of Marx, Durkheim, and (to a large extent) 
even of Weber, at least in one reading of his work. They all assumed, even if 
only implicitly, that the cultural programme of modernity as it developed in 
modern Europe and the basic institutional constellations that emerged there 
would ultimately take over in all modernizing and modern societies; with the 
expansion of modernity, they would prevail throughout the world." (Eisenstadt, 
2000, 1). Actual development in modernizing societies has, Eisenstadt thinks, 
proved the classical theories wrong. The best way to explain the world is 
instead to see the history of modernity as (...) "a story of continuai Constitution 
and reconstitution of a multiplicity of cultural programs." (Eisenstadt, ibid. 2). 
The idea that there may be multiple modernities implies that Westernization 
and modernity are not identical. Moreover, Eisenstadt emphasizes that multiple 
modernities have developed also within the Western framework (cf. Wittrock, 
ibid. 58). Western patterns of modernity may enjoy historical precedence but 
they are not the only ones. According to Eisenstadt, the Soviet Union was for 
instance an ideological alternative modernity (Eisenstadt, ibid. 2,11). Perhaps now 
other alternatives are under way. While fundamentalists often are portrayed 
as being diametrically opposed to modernity, they might in fact be trying to 
appropriate modernity on their own terms, he writes. Fundamentalist and other 
movements in this way deny the Western monopoly on modernity. Globalization 
for Eisenstadt is not the end of history but rather (...) "the continuai 
reinterpretation of die cultural program of modernity; the construction of multiple 
modernities; attempts by various groups and movements to reappropriate and 
redefine the discourse of modernity in their own terms." (Eisenstadt, ibid. 24). 

He writes similarly together with Wolfgang Schluchter (2002) that this 
reconstitution or reappropriation of modernity involves numerous actors, all 
with different views on what it means to be modern (Eisenstadt, Schluchter, 
2002, vii). The latter is cruciai. According to Eisenstadt and Schluchter the first 
multiple modernities (as indicated above) developed in the Americas. 
Exploring these modernities, Luis Roniger and Carlos H. Waisman (2002) 
show how societies in North and Latin America have developed distinct 
institutional and cultural patterns that set them apart from each other, the 
result of which is that they are not simply fragments of Europe but an 
example of the multiple cultural programmes and institutional patterns of 
modernity (Roniger, Waisman, 2002,1-2). 

23 
Eisenstadt does not define fundamentalism. 
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Charles Taylor (1998) argues in a similar way, discussing nationalism and 
modernity, that the latter is not a single wave that sweeps the earth: "It 
would be better to speak of alternative modernities, as the cultures which 
emerge in the world to carry the institutional changes turn out to differ in 
important ways from each other. Thus a Japanese modernity, an Indian 
modernity and various modulations of Islamic modernity will probably enter 
alongside the gamut of western societies, which are also far from being 
totally uniform." (Taylor, 1998,205). 

Nilüfer Göle (2000) is also sympathetic to the idea of multiple modernities 
but stresses that such an idea raises, as discussed in connection to table 3:1, 
important normative questions. Since the idea itself implies relativism, she 
writes, a search for alternative modernities may lead to the establishment of 
authoritarian politicai regimes. The question is whether such regimes should 
be accepted as alternatives without reservations. Göle's question is as 
justified as it is important. An idea of multiple or alternative modernities 
does imply relativism but is certainly not beyond criticism. An analysis of 
Islamist visions of the Islamic state may direct attention to questions 
concerning among other things human rights, the outcome of which might be 
a problematized discussion on different dimensions of modernity, among 
which normative aspects form a part. I will return to this discussion in the 
empirical chapters but thoroughly so in chapter 8. 

Dale F. Eickelman argue with regard to Islam and modernity that: "Just as 
there are multiple paths to modernity, there is a growing practical awareness 
throughout the Muslim majority world of multiple claimants to the task of 
articulating how Islamic virtues should relate to public and politicai life." 
(Eickelman, 2000, 131). Such an argument indicates of course that there is 
not necessarily only one Islamic alternative modernity; there may be many 
Islamic modernities. The Muslim debate on modernity is consequently as 
multifaceted as similar debates in other contexts. 

Danièle Hervieu-Léger discusses the relationship between religion and 
modernity in a way that is similar to Eisenstadt, Göle and Eickelman. In her 
view modernity is totally compatible with an ongoing religious presence. 
There are, according to Hervieu-Léger, two key aspects of modernity to be 
considered here, the historical and the utopian. Historically modernity has had 
a negative impact on religion but since modern individuals are encouraged to 
seek answers, make progress and find solutions, an image of utopia, of the 
desirable, is always present. It is within this space, the space for utopia that 
"religious representations" constantly are reorganized (Davie, 1996, 105). 
"Hence the paradox of modernity which in its historical forms removes the 
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need for and sense of religion, but in its utopian forms cannot but stay in touch 
with the religions, for it is permanently creating the space which religion -
structurally - is called upon to fili." (Davie, ibid.). Modernity consequently 
nourishes, in Hervieu-Léger's way of thinking, new forms of religiosity. 

To test the theoretical positions 
In analytical terms the task of this dissertation is to decide whether die 
Islamist ideas on and visions of the Islamic state studied here can be 
understood as a rejection of modernity or as an expression of an alternative 
modernity. The tricky part is of course how the constructed dimensions of 
modernity should be weighted. In other words, when do we know that 
Islamist ideas can be understood as an expression of alternative or multiple 
modernities or, expressed in quantitative terms, how many of the dimensions 
must be rejected in order for Islamist ideas to be understood as a rejection of 
modernity? According to the literature, modernity is not consumerism or 
industrialization alone but the processes of transformation and their various 
consequences taken together. Classical modernization theorists would claim 
that there is no picking and choosing from these dimensions; modernity is 
the whole package. Theorists who stress the existence of multiple or 
alternative modernities in contrast argue that modernity - both as a package 
and in terms of its different dimensions - is being reappropriated and that 
reappropriation means that modernity comes in multiple forms. As emphasized 
in the introductory chapter, this dissertation critically assesses both these 
theoretical positions. The aim of the empirical analyses in chapters 5, 6 and 
7, it should be stressed again, is not just to answer the research questions in 
the negative or the affirmative. Rather, the aim is to problematize Islamist 
ideas in relationship to modernity and concentrate, using the constructed 
dimensions, on answering if and in that case how Islamists are rejecting 
modernity and if and in that case how theories that concem multiple and 
alternative modernities are applicable to Islamist ideas and visions. Eisenstadt 
et al. argue, so to speak, that what is alternative about modernity are cultural 
programmes and institutional patterns and that therefore there are many 
ways to be modern. I will return to this discussion in the concluding chapter, 
with the intent to untangle the extent to which Islamist ideas studied here 
involve cultural programmes and institutional patterns that can be designated 
as alternative in reference to modernity. As already indicated, important here 
is also the question of what notions of multiple and alternative modernities 
mean, not least in a normative sense. 

In a first step to approximating an answer to these questions, the dimensions 
constructed in this chapter will be used to analyse Islamist ideas on the basis 
of what is rejected, accepted or possibly added to these dimensions. 
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Table 3:3 Islamists rejecting, accepting or adding aspects to modernity: Processes of 
transformation 

Urbani Industri Bureau Rationali Functional Seculari
zation alization cratisation zation differentaition sation 

Rejecting X X X 
Accepting X X X 
Adding X 

Table 3:3 is an example of how an analysis of Islamist visions of the Islamic 
state could tum out Functional difFerentiation and secularisation are in this fictìve 
example rejected while urbanization, industrialization and bureaucratisation 
are accepted without reservation. Adding something to rationalization means 
that reason as a basis for organizing and administering a state is accepted as 
long as it is complemented with Quranic revelation. Similar tables could of 
course be constructed for the politicai, economic, cultural and social 
consequences of these processes of transformation. However, rejecting, 
accepting and adding will be used primarily as a way by which to organize 
the analysis without tables in the empirical chapters. 

I will return to the problem of weighting the various dimensions against one 
another in every empirical chapter when my own interpretations of the 
Islamist ideas studied here are motivated and underpinned. Moreover, as already 
indicated, I will thoroughly discuss the importance of the different dimensions 
as far as Coming to conclusions about Islamist ideas and modernity is 
concerned in chapter 8. In this last chapter I will also (as explained in 
chapter 2) discuss other possible interpretations of the texts analysed here. 
By doing so I will be able to further justify my own interpretations. 

In chapters 5, 6 and 7 the ideas of Qutb, Mawdudi, Khomeini, the JI and the 
FIS will be reconstructed and analysed according to the logie of the content-
oriented analysis described in chapter 2. The context, a background briefly 
discussing the surroundings of the author or party, is followed by a section that 
presents the setting i.e. their worldviews and major points of departure. The 
purpose of that section is to identify key concepts and explore the meanings 
attached to them. Focusing on what the authors or parties want, argue and wish 
to accomplish with their texts, I reconstruct in separate sections the tenets of 
the envisioned Islamic state, the place of the individuai in that state and the 
state in a broader societal perspective. In order to discuss all dimensions of 
modernity, the section on the Islamic state in a broader societal perspective 
aims at presenting their views (to the extent that such are identified) on 
economic, social and cultural matters. In the case of Khomeini a section 
entitled Establishing the new republic has also been included. An analytical 
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discussion that explicitly relätes the visions of the Islamic state to the 
dimensions of modernity and summarizes the findings concludes the sections 
on Qutb, Mawdudi, Khomeini, the JI and the FIS. Chapters 5 and 7 both end in 
an attempt to compare the various visions and discuss them in relation to the 
contexts in which they were or are developed. 

Concluding commento 
The purpose of this chapter was both to discuss theories of modernization 
and secularisation and to develop a framework by constructing dimensions 
in terms of which the empirical material will be analysed. As shown here, 
classical theories expressed a perception of modernity and tradition as polar 
opposites and described modernization as a systematic, homogenizing process 
of change that was more or less synonymous with Westernization. These 
theories also portrayed religions as impediments to development and progress 
and characterized modernity by making references to reason, science and 
technology. Since development and modernization were tantamount to 
secularisation, there was no place for Gods in modern societies. 

Modernization theories have undergone profound changes as critics have shown 
how problematic (and sometimes ethnocentric) concepts like "traditional" 
and "modem" are. Changes have also been the result of an acknowledgement of 
the differences between modernization and Westernization. I have argued, 
however, that many of the assumptions expressed in classical theories of 
modernization are central points of departure in analyses that depict 
Islamism as a rejection of modernity. 

Like modernization theories, theories of secularisation have also developed 
into several variants. Secularisation is defined as the disappearance of 
religion, privatisation and differentiation. Many secularisation theorists 
today argue that secularisation implies not the death of religion but its 
declining social and politicai significance. They claim that in a secular 
society religion is important only to individuals, not to institutional 
Performances. However, critics have pointed out that secularisation theories 
have been developed to deal with religious decline in the Western world, but 
not with global religious variation. Critics have therefore challenged the 
explanatory power of secularisation theory. 

Constructing the dimensions of modernity, processes of transformation were 
identified in table 3:1 as were the politicai, economic, cultural and social 
consequences of these processes. In table 3:2 additions to table 3:1 were 
made as it was discussed what an alleged Islamist rejection of modernity 
entails. Although modernity is obviously a key concept in the analyses that 
claim the latter, it is not, as previously noted, discussed in any deeper sense. 
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In the first group of arguments few distinguish modernization from 
Westernization and there are no discussions on Western modernity versus 
other possible modernìties. Islam is instead perceived, in an essentialist way, 
as a resilient traditional culture (an independent actor) with a doubtful 
agenda. The outcome of such representations of Islam is often an 
anticipation of impending clashing cultures or civilizations. 

The second group of arguments is, to some extent, more elaborate as to what 
modernity is. Distinctions are made both between modernization and 
Westernization and between different parts of modernity. Islamists are either 
interpreted as totalitarians who respond to modernity by accepting for 
instance technology and rejecting the norms and values of Western 
modernity, or as accepting modernity selectively and rejecting what Tibi 
calls cultural modernity. 

In this chapter multiple and alternative modernities have also been discussed. 
Arguments underpinning the existence of multiple or alternative modernities 
are theoretically interesting since they manifest a new way of thinking on 
religion, politics and modernity. These arguments challenge the idea that 
there is an end to history. Modernity as developed in the West is not, as it 
used to be displayed, regarded as the final station on the global voyage away 
from tradition. The question is whether this way of theorizing is applicable 
to visions of the Islamic state. As indicated earlier, a cruciai analytical 
question in this respect is how Islamists who for instance welcome 
urbanization and industrialization but reject secularisation should be 
interpreted. Although that question will be discussed in chapters 5, 6 and 7, 
the importance of the various dimensions will, as described here, be more 
thoroughly problematized in the concluding chapter. Before analysing 
twentieth Century and contemporary Islamist ideas, however, chapter 4 will 
briefly discuss the early history of Islam as well as early Islamic theories on 
government and politics. 





79 

4. Visioning the Islamic state, part one. Historicai and 
theoretical legades and the interpretative quandary 

Introduction 

Part I of this chapter discusses Islamic history in brief. Its brevity necessarily 
means that some events, aspects and developments have been overlooked or 
simplified. However, the references to the past included here are necessary and 
important in order to understand some parts of the contemporary debates on 
the Islamic state. The discussion on early Islamic politicai theory in part II, is 
also broad and general. As Carl L. Brown puts it, the history of Islamic 
politicai thought is (...) "too rich and complex to be neatly labelled." (Brown, 
2000, 55). For that reason the purpose here is not to describe and analyse the 
development of Islamic politicai theory through the centuries in detail, but 
rather to draw attention to some recurring themes and ideas. The last section of 
part II discusses the legacy of Islamic history and early politicai theory with 
respect to the relationship between Islam and politics. How to interpret the 
Quran and the Sunna is also important as far as the latter is concerned; the 
final part of the chapter therefore concentrates on interpretation. 

I. Early history - an example to be emulateti? 

The Prophet was born around 570 in Mecca. An early orphan, he was brought 
up by his uncle. Although they both belonged to the powerful Quraysh tribe 
Controlling the trade in Mecca, it was not until Muhammad married a woman 
named Khadidja (a rieh merchant's widow) that he became wealthy. It is told 
that he used to withdraw for a month of contemplation every year in a cave on 
mount Hira. Meditating in that cave, Muhammad (who was then in his 40s) 
had his first revelation when the archangel Gabriel suddenly appeared before 
him. As a result he began preaching in Mecca. To a polytheist tribal society he 
brought messages of monotheism, equality and unity. Since the Quraysh soon 
suspected that the new preacher was trying to undermine their authority, the 
Prophet and the followers he had gathered were forced to escape to Yatrib 
(låter Medina) in 622." To both Arab and Jewish tribes living in and around 
Medina, Muhammad proposed a single umma (community) under one God. 

There is a document usually referred to as the Charter, Constitution or Declaration 
of Medina from the time of the Prophet's rule there. The document is a series 
of texts, treaties of alliance signed by the Prophet and the various tribes of 

1 The year 622 is referred to as Anno Hijra (the year of the emigration) and marks the 
beginning of the Muslim calendar. 
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Medina. The document states that each tribels responsible for its members and 
entitled to its own religion but that the tribes together must enforce social order 
and security as well as confront common enemies (Ayubi, 1995, 318).2 The 
community in Medina comprised the emigrants from Mecca, Arab tribes 
already living there and Jewish tribes. Muhammad became the supreme judge 
and arbiter of the umma in Medina as well as its leader in mundane affaire. 

Düring many years, harsh battles were fought between Mecca and Medina. 
Eventually, as the military strength of the umma had grown considerably, the 
Quraysh tribe was forced to accept defeat and Submission. Mecca fell without 
bloodshed into the hands of the Muslim umma in 630 and Muhammad had 
united an Arabia that was previously divided along tribal lines.3 

The Prophet passed away in 632. A minority within the Muslim community 
was convinced that Muhammad had chosen Ali, his cousin and son-in-law (Ali 
had married Muhammad's daughter Fatima), as the next leader of the umma, 
but the majority was of another opinion. The issue of succession therefore 
became an infected and problematic one. The disagreements eventually led to 
a division of Muslims into Sunnis, Khawarijs and Shias (Ayubi, ibid. 318).4 

The latter supported Ali. 

Before his death Muhammad had instructed Abu Bakr, who was one of the 
first converts to Islam, to lead the prayers. After some deliberation within a 
small group of those who had been closest to the Prophet, it was decided that 
Abu Bakr also should Shoulder Muhammad's other duties. Abu Bakr became 
Khalifat Rasula Allah, (successor of the messenger of Allah) (Ahmed, 1985, 
33-36). The choice of Abu Bakr did not meet with general consent; some of 
the tribes who had previously joined Muhammad refused to pay zakah (a tax to 
be distributed among the poor and to help finance communal needs) to Abu 
Bakr (El-Affendi, 1991,22). 

According to Ali Bula? (1998), 10,000 people lived in Medina at this time. 1,500 were 
Muslims, 4,000 Jews and 4,500 polytheist Arabs (Bula?, 1998,170). The majority of the Jews in 
Medina were eventually expelled. Those who remained were accused of conspiring with 
Muhammad's enemies. As a consequence men were executed and women and children sold as 
slaves (Newby, 1995, 157-158). 
3 Discussing the unification of Arabia, Hichem Djait (1988) argues that warfare was an important 
part of state-formation since the distribution of booty was instrumental in cementing loyalty. A 
cruciai reason to why tribe after tribe sided with Muhammad was, according to Djaì't, because 
they saw the prospects of coming conquests (Djait, 1988,80-81). 
4 Of the nearly one billion Muslims of the world, about 84% are Sunnis. The majority of the 
remaining 16% are Shias (Brown, ibid. 15). Roughly translated shia means party or faction 
(Baek-Simonsen, 1994, 226). The Sunnis regard Muhammad's Sunna as the basis for how Islam 
should be practiced. Ibadiya-Islam, a branch of the Khawarij sect, is today the officiai religion of 
Oman. The Khwarijis are also found in small communities in East and North Africa (Ahmed, 
1985,60). After Muhammad's death the Khawarijis argued that the best Muslim, irrespective of 
family, clan, tribe or blood-bond to the Prophet, should be appointed leader. 
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Abu Bakr, who stayed caliph only for two years, appointed a successor 
himself, Umar ibn al-Khattab. Düring the reign of Umar (634-644) the 
expansion of the empire began and it eventually included Iraq, Syria, Palestine 
and North Africa. The third caliph, Uthman, was appointed by a small council 
that had been set up for the purpose of solving the issue of succession. Uthman 
was killed in 656 but before his death he had been able to supervise the final 
compilation of the Quran. Assisted by those who had opposed Uthman Ali 
finally became caliph after the death of the Prophet's third successor. He was, 
however, challenged from the very beginning by the powerful Umayyad-family 
from the Quraysh tribe. In 661 Ali was assassinated. His two sons, Hasan and 
Husayn, died fighting Mu'awiya, the man appointed caliph by the Umayyads, 
and his son Yazid. Husayn died a martyr at Karbala (a place in present day 
Iraq) in 680, an event that was to make a deep imprint on Shia thought. The 
Umayyads tumed the caliphate into a hereditary monarchy. Their reign lasted for 
about 100 years before it was overthrown by the Abbasids who in their turn 
reigned until the Mongol invasion and destruction of Baghdad in 12S8.6 

Although the caliphate was the key to Islamic unity, the institution changed 
significantly as the empire grew. In theory the caliph had to legitimate power 
in the provinces of the vast empire stretching from the Atlantic Ocean to the 
river of Indus, but in practice the caliphate became more and more a mere 
symbol of Islamic unity. Real power lay in the hands of the vezirs and the 
emirs (leaders of the bureaucracy and the army). It was a difficult task to keep 
the empire intact and Islamic unity was challenged further when independent 
dynasties were established in Egypt (909) and Spain (929). As conquests were 
made in distant places, other independent dynasties were proclaimed. In India 
the Delhi-sultanate, which lasted until 1526,7 was established during die early 
134 Century. It was replaced by the Moguls,8 who remained in power until the 
beginning of the IS4 Century when they were challenged by Sikhs, Afghans 
and British colonizers9 (Lapidus, 1988,452ff). 

The Ottomans, a Turkmen tribe emerging as a potent power in the Middle 
East towards the end of the 13th Century, re-established the caliphate. In 1774 

5 In Sunni Islam, the four first caliphs are usually referred to as "Rightly Guided" since they 
based their leadership on the directions developed by Muhammad during his time in Medina. 
6 The Abbasids were another family from the Quraysh-tribe. Their progenitor was Muhammad's 
uncle, al-Abbas. 
7 The Quranic term sultan was used by the Umayyad caliphs to denote legitimate politicai 
authority. Sultan eventually became the title of the ruler. 
8 The Mogul dynasty was founded in the 1520s. The Mogul empire included Afghanistan, 
Punjab and the plains of the river Ganges (Nordberg, 1988,76-77). 
9 The Muslim presence in India was concentrated in the areas of the Indus-valley, Bengal and 
Northwest India. 
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the Ottoman Sultan declared himself to be the defender of Islam and asserted 
his Claims as the caliph (Ahmed, ibid. 59). The Ottomans had by the 18* 
Century absorbed the entire Middle East, North Africa, Greece, Bosnia, 
Herzegovina and Albania (Lapidus, ibid. 308-310). The Ottoman Empire 
was not destroyed until the First World War when the British and the French 
divided the Middle East between them. Much of the rest of the Muslim 
world was either already under foreign domination or soon feil in the hands 
of European colonizers (Lapidus, ibid. 596-597).10 

With regard to the relationship between religion and politics in the history of 
Islam, one of the pivotal questions is how to understand Muhammad's 
leadership. It could be argued that Muhammad's leadership carries with it an 
important politicai legacy in the sense that every leader of a Muslim 
community should try to emulate the Prophet's rule in Medina. However, it 
could just as easily be argued that the rule in Medina was exceptional. Since 
there can be no more prophets, that kind of rule is beyond human reach. It 
would be futile even to attempt imitation. What the early history of Islam is 
made to represent has important implications for the contemporary debate on 
the Islamic state. As the analysis of Qutb's, Mawdudi's and Khomeini's ideas 
in chapter 5 will show, they regarded the life of Muhammad and the first four 
caliphs as evidence that it was necessary to establish an Islamic state. 

II. Early Islamic theories on government and politics 

As indicated earlier, the overview that follows does not do justice to the rich 
history of Islamic theories on politics and government. Mohammad S. 
Fazlhashemi (1994) stresses that ideas expressed by Muslim jurists, 
theologians and philosophers to a large extent are time bound and that they 
must be understood as being closely intertwined with specific politicai, 
social, religious and cultural contexts (Fazlhashemi, 1994, 60, 63)." Such 
contexts are only briefly touched upon in this chapter. It should also be 
emphasized that politics was addressed as a part of theology or flqh 
(jurisprudence) and not as an independent subject (Lambton, 1981, 1). The 
latter should be born in mind when "politicai theory" is referred to. 

Muslim power began to decline due to European colonial onslaught during the \1A Century. 
The Portuguese, Dutch and British colonized large parts of South East Asia during the 19 
Century. The French turned substantial parts of North Africa into colonies and, as mentioned 
above, the French and the British colonized the Middle East 
11 As a result of the growing empire, Muslims were introduced to and inspired by other 
cultures and theories on government and politics. The Greek and Persian cultures were 
especially significant in this respect. 



83 

The state as a concept is a European invention reflecting the developments in 
Europe between the sixteenth and the twentieth centuries and therefore such a 
concept is not found in Islamic thought prior to this era. However, in early 
Islamic politicai theory a distinction was made between the dar-al-harb (the 
abode of war) and the dar-al-Islam (the abode of Islam). The abode of Islam 
was described as a politicai order not restricted by any geographical, linguistic 
or ethnic boundaries. Islam was die glue holding the pieces of this abode 
together (Lambton, ibid. 13). 

Sunni theories 
The theory of the khilafa (caliphate) dominated early Sunni politicai thought. 
In short it stated that the establishment of the khilafa was mandatory, that the 
most competent and virtuous of the male Muslims of Quraysh descent 
(designated by influential leaders of the community) should lead the umma, 
that the sharia must be observed and that the leader could not be replaced or 
disobeyed (El-Affendi, ibid. 30). In Sunni politicai theory scholars like al-
Baquillani (d.1013), al-Mawardi (d. 1058), al-Ghazali (d. 1111) and Ibn 
Taymiyya (d. 1328) wrote extensively on the duties and the required qualities 
of the leader of the dar-al-Islam.12 

The jurist al-Baquillani argued that the caliph's most important duty was to 
uphold the sharia. He was also responsible for appointing judges. According 
to al-Baquillani, the caliph himself should be appointed through elections in 
which only prominent, learned and pious men in the community voted 
(Nordberg, 1988,132-133; Lambton, ibid. 73-74). 

al-Mawardi, also a jurist, was one of the most prominent Sunni theorists of the 
11"1 Century. Among other things he wrote on the principles of government. al-
Mawardi considered the institution of the caliphate (the government) a divine 
one and he wrote extensively on the necessary qualifications of the caliph 
(Ahmed, ibid. 60-61). Besides being of Quraysh descent, the caliph had to 
have a profound religious knowledge, be courageous and able to lead the 
umma in war. al-Mawardi argued that some of the caliph's more important 
duties were to protect the dar-al-Islam; maintain Islam according to the 
tradition; administer justice; distribute booty; enforce almsgiving and 
supervise all the activities of the state (Nordberg, ibid. 136-137). The caliph 

12 Fazlhashemi distinguishes among theoretical texts that were either religious, philosophical 
or mirrors for princes (Fazlhashemi, ibid. 63-64; cf. Lambton, ibid. xvi). He further argues that 
ali politicai texts may be placed in two overarching theoretical categories: a religiously 
influenced and a Persian influenced one. Both categories are anchored in Islam and attribute 
absolute power to the ruler. Whereas the former category is centred around the caliph and the 
caliph's duties to Islam, the latter focuses on the sultan and the sultan's duties vis-à-vis the 
Citizens (Fazlhashemi, ibid. 65). 
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could lose his office if he feil ill or if his honour was compromised or 
questione*!. Given the circumstances of a growing empire, al-Mawardi also 
discusseci the possibilities of vezirs and emirs increasing their power at the 
expense of the caliph's power. In such a situation, as long as there was no 
declaration of an uprising against the caliph and provided that their actions 
were in accordance with Islam, power shifts were acceptable (Nordberg, ibid. 
137).13 Like al-Baquillani al-Mawardi argued that the community, represented 
by men of righteousness, religious knowledge, fair judgement and wisdom, 
should choose a new caliph when the time carne (Nordberg, ibid. 136; 
Lambton, ibid. 89). 

The writings of al-Mawardi on the duties of the caliph and on the principles of 
government stood in sharp contrast to politicai practice. The caliph, as showed 
earlier, did not by any account personify power. Being well aware of that, al-
Mawardi found ways to legitimate existing conditions by referring to different 
kinds of power. He argued that provinces could be ruled by other individuals 
provided that the caliph had appointed them to do so and as long as the sharia 
was upheld and the caliph officially recognized as the Prophet' s successor 
(Nordberg, ibid. 137-139). Similarly, al-Ghazali, who was a theologian, 
regarded the caliphate as the very core of society. He argued that politics was 
but an aspect of religious life. The caliph was a symbol of the unity of Islam 
and the caliphate the only institution that could guarantee the upholding and 
implementation of the sharia. However, al-Ghazali developed his theories 
during a period of fiirther erosion of the central authority when real power lay 
in the hands of the Sunni Seljuk sultans.'4 In light of these conditions, al-
Ghazali argued that the caliph did not need to exercise authority himself but 
could delegate it to a sultan (Ahmed, ibid. 62). The growing empire also 
caused al-Ghazali to argue that those in power must be obeyed since the 
alternative was fitna (civil war), the greatest of all evils" (Nordberg, ibid. 150-
152; Lapidus, ibid. 182). 

Important works on politics were written also by another theologian, Ibn 
Taymiyya, who lived and worked in Egypt and Syria during the 134 Century. 
In his view absolute sovereignty could belong only to God, therefore politics 
must be a reflection of God's will. In contrast to al-Mawardi and al-Ghazali, 
Ibn Taymiyya was not as preoccupied as they were with the caliphate. The 
Muslim world was no longer united but Muslim societies still needed 

13 al-Mawardi was the highest qadi (judge) in Baghdad. He was also the counsellor of two 
caliphs. 
14 The Seljuks orìginally carne from the steppe-areas north of the Caspian Sea (Baek-
Simonsen, 1994,220). 
15 For an analysis of the shift in emphasis (from the caliph to the sultan) in al-Ghazali's 
theories, see Fazlhashemi's dissertation (1994). 
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religiously dedicated leaders who could make sure that the sharia was the 
eternai and infallible basis upon which society rested, he wrote (Nordberg, 
ibid. 154-155). Ibn Taymiyya, who witnessed the decline of the Abbasid 
caliphate, argued that the religious scholars and not the institution of the 
caliphate, were responsible for the interpretation and administration of the 
sharia (Ahmed, ibid. 62). Like many other theorists, Ibn Taymiyya emphasised 
that, for the public good, and for the sake of avoiding not only disorder but 
also rebellion and bloodshed, leaders must be obeyed at ali times. No one 
had the right to resist or oppose the leader since he (ideally) was the only one 
who could guarantee the continued implementation of the sharia. However, 
Ibn Taymiyya also stressed that a just ruler always sought the advice of his 
subjects (Nordberg, ibid. 155). 

Many scholars who do research on Sunni politicai theory make a distinction 
between the real and the ideal. Nazih Ayubi, here commenting on Sunni judicial 
theory of the Islamic state,16 writes: "It pictured a utopian ideal of how things 
should be in a sort of pious polity (madinah fadilah) far more than it described 
how things were in reality." (Ayubi, 1995, 320). Likewise Charles E. 
Butterworth (1992), perceives a gap between intention and achievement in 
Islamic history. He argues that jurists, theologians and philosophers sought to 
resolve this discrepancy by concentrating on the ideal in their theories while 
finding ways to legitimate existing rule in practice (Butterworth, 1992, 29). Ira 
M. Lapidus (1992) discusses in similar terms the caliphate as governed by the 
principles of politicai survival and not by religious norms. The ulama, he 
writes, in fact received state support in return for legitimating the caliphate 
(Lapidus, 1992, 15-16). In Brown's analysis the caliphate and the imamate 
(see below) became abstract ideals (...) "not expected to be applied in the real 
corrupt world. Rather than a divine right of rule, Islam carne to recognize a 
divinely sanctioned need for rule." (Brown, ibid. 54). The need for government 
hence overshadowed the quality of government. 

Shia theories 
Ever since the assassination of Ali, the Shias had been critics of the caliphate 
but the Shia ulama did not develop a consistent and alternative politicai theory; 
instead they were deeply divided on this issue. Some believed that ali rulers 
were usurpers and argued that Shias should refuse to co-operate with them. 
Others claimed that a bad government was better than no government at ali 
and that rulers had to be obeyed in order to avoid chaos. Yet others accepted and 
supported rulers, especially in Safavid Iran where some claimed that the shahs 
were the shadows of God on earth. Ervand Abrahamian (1993) writes that, 

16 As pointed out earlier, the state as a concept did not exist in Islamic politicai theory at this 
time but contemporary scholars nonetheless use it to designate the caliphate. 
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significantly enough, most of the Shia ulama thought of their main responsibility, 
referred to as the velayat-e-faqih, (the jurist's guardianship) as being 
predominantly apolitical. It usually implied the senior ulama's legal guardianship 
over those (minors for instance) who could not look after their own interests 
(Abrahamian, 1993, 17-19). Khomeini, as will be discussed in chapter 5, was 
to change the meaning of the concept of velayat-e-faqih completely. 

The Shia ulama's hesitant attitude towards the politicai order may be explained 
by the doctrine of the imamate. The Shias are convinced that Muhammad 
before his death in 632 asked the community the following: "Am I not more 
appropriate for authority over you than yourselves?" As the community 
answered "yes", the Prophet is believed to have continued: "Whomsoever I am 
the authority over, Ali is also the authority over." (Halm, 1997, 3).17 The 
Twelvers, the main Shia group, believe that Ali was the first imam (leader of 
the community), the first infallible religious leader. After him eleven others, 
all descendants of Fatima (Muhammad's daughter) and Ali, have followed. It 
is believed that the twelfih imam, Muhammad al-Mahdi al-Muntazar, will 
return to earth sometime in the future and establish an order of perfect peace 
and harmony. Only dose family members and a few friends actually met the 
twelfth imam, since his father, to protect him from the caliph, kept him hidden 
until the day of his disappearance.18 Shias call this hiding of Muhammad al-
Mahdi al-Muntazar the occultation of the twelfth imam. Düring the years 874 
to 941 the hidden imam is believed to have communicated with the Shia 
community through a messenger. This period is called the lesser occultation. 
From 941 the hidden imam ceased to communicate with the Shias, but 
promised to return in the future. It was then that the period of the greater 
occultation (which still goes on) began (Halm, ibid. 28-29). Life without an 
imam raised a difficult question: who was authorized and qualified to lead the 
community during the absence of the twelfth imam? Twelver Shias believe 
that all legitimate power belongs to the hidden imam but when he disappeared, 
it was without having delegated authority to anyone. How were the Shias to 
survive as a community without a recognized authority? In Heinz Halm's 
view, the history of the Twelver Shias may be described in terms of a struggle 
to answer that very question. The latest answer was provided by the Iranian 
revolution in 1978-79. 

The duties of the imam had been many. Like Prophet Muhammad he was a 
politicai and a religious leader, among other things he had taxes collected, 

17 Heinz Halm points out that these two sentences are ambiguous in Arabie. The Shias 
understand them as translated here (Halm, ibid.). 
18 Disputes over the rightful line of succession eventually arose among the Shias and they 
were divided into several subgroups, three major ones are the Twelvers, the Zaydites and the 
Isma'ilis. The discussion in this section concentrates on the Twelvers. 
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sentences issued, led the umma in war and signed treaties with foreign powers. 
Who should now be entrusted with those duties? Should indeed anyone? A 
group of Shia experts in religious and legal affairs occupying themselves with 
such questions eventually emerged. This Shia ulama led the discussion on 
finding a representative for the hidden imam and as Halm puts it: (...) "after 
centuries of debate and controversy, they gradually assumed one task of the 
Hidden Imam after another, and the process is still ongoing. The Islamic 
revolution in Iran that led the ulama, or the mullahs, to take over state power is 
the preliminary climax to developments that began with the "Greater 
Occultation", the definitive disappearance of the twelfth imam in the year 
941." (Halm, ibid. 91). 

In Halm's view Karbala was the turning point in the religious development of 
Shia Islam. Only after the tragedy of Karbala did Shia Islam develop specific 
religious characteristics. Prior to Karbala the "party of Ali" was merely 
struggling for politicai power according to Halm (Halm, ibid. 16). After the 
politicai failures of Ali's two sons, Hasan and Husayn, (the second and the 
third imam) many Shias, imams included, withdrew from politics. This 
withdrawal was made with a sense of deep disappointment and regret, since no 
Shias had come to the rescue of imam Husayn when he was slain in 680. 

Halm writes that the development of Shia Islam really took off when a small 
group in Kufa, (an Iraqi city), of "penitents", as they called themselves, was 
formed. They met regularly to indulge in self-reproach and self-accusations, 
pondering upon the question of what could be done in order to repent the Shias 
collective lack of courage when imam Husayn was killed. The penitents 
eventually decided on a death march in 684. Moving along the Euphrates 
toward Syria they were stopped by Syrian troops in northern Mesopotamia and 
beaten. Some Shias today stili ritually flagellate themselves in commemoration 
of Karbala and in the spirit of the penitents (Halm, ibid. 16-20). 

Although they did not involve themselves in politics, the Shias were a source 
of worry for the Sunni caliphs. When considered too strong, Shia imams were 
sometimes held under house arrest but there were also periods when Shias 
enjoyed protection from the rulers. From 945 to 1055, a member of the Buyid 
family held one of the most powerful positions in Baghdad, the office of 
Commander in chief. The Buyids were known for their Shia leanings and 
protected Shia communities ali over the empire (Halm, ibid. 94-95). The era of 
the Buyids was also the time when the authoritative works of Twelver Shia 
theology and jurisprudence were written. These texts were based not only on 
the Prophet's Sunna but also on the sayings of the imams. One important point 
that distinguishes Shia jurisprudence from its Sunni counterpart is the refusai 
to accept the principle of ijma (consensus). Being a minority Shias could never 
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stand their ground against the Sunni majority whenever the consensus of the 
community was sought. Instead Shias emphasized and stili emphasize the use 
of aql (reason). In Halm's view Shia religious scholars are rationalists in the 
sense that they trust human reason also in matters of faith. God has, they 
argue, endowed humans with reason in order for them to understand and 
recognize his will19 (Halm, ibid. 97-99). Ijtihad (independent analysis or 
interpretation of Islamic law) is important in this respect. 

Twelver Shias refer to the Prophet, his daughter Fatima and the twelve imams 
as "the fourteen infallible ones". Everyone else, ayatollahs included are fallible. 
The ulama's decisions may therefore be revised and changed at any time 
(Halm, ibid. 100-105).20 

The legacy ofIslamic history and early Islamic politicai theory 
There are no clear-cut or easy answers as to how the Quran and Islamic 
history should be interpreted with regard to politics. Brown points out that 
the idealized early Muslim community instead serves as a reservoir for ideas 
on Islam and politics. Muhammad has consequently been made out to be the 
very first democrat and the very first socialist in human history, which, 
according to Brown, proves the continued importance of the early Muslim 
community as a politicai source of inspiration (Brown, ibid. 49). Ishtiaq 
Ahmed (1985) argues similarly that the Quranic answers to questions 
concerning whether or not the relationship between God and humanity also 
should be manifested politically and whether or not humans become good 
Muslims through the establishment of an Islamic state, are far from clear. 
The Quran is esoteric, its language rhythmic and explanations sometimes 
indirect. The task of interpretation is therefore a very complicated one 
(Ahmed, ibid. 48). Ahmed further argues that the confluence of religion and 
politics in the state of Medina led by the Prophet guiding his followers in 
both spiritual and mundane matters, has resulted in a populär belief that in 
Islam there is no separation between religion and politics (Ahmed, ibid. 46). 
Indeed Islam is often referred to as embracing all aspects of human life but 
the Quran and the history of Islam may be interpreted also to support a 
separation of religion and politics. Proponents of such an interpretation 
contend that Islam says nothing about politics and prescribes no particular 
form of govemment. In Abdullahi A. An-Na'im's words: (...) "the relationship 
between Islam and politics was never premised on the so-called Islamic state 
or the comprehensive application of Shari'a. Trae, ruling elites have usually 

19 According to Halm, a large majority of the Shia ulama supports the rationalist school today 
(Halm, ibid. 99). 

Halm thinks that the strength and flexibility of Shia Islam may be accorded to the 
conviction that all living authorities are fallible. As a consequence, judgements, interpretations 
and solutions may always be re-evaluated (Halm, ibid. 105). 
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sought Islamic legitimacy for their politicai power, but that can hardly define 
an "Islamic state" as a clear model that can be implemented today." (An-
Na'im, 1999, 116-117). In An-Na'im's opinion, the Islamic state is therefore 
a dubious construct, an innovation developed in the second half of the 
twentieth Century. He further argues that since the divine sources of Islam 
cannot be understood without the use of human reason, the institution that 
emerges from a combination of human reason and divine guidance is not a 
theocratic state but rather (...) "a human attempt to apply religious values to 
politicai, social, and economic affaire." (An-Na'im, ibid. 117). 

A sharia judge and an academic at the Al-Azhar University (in Cairo) Ali Abd 
al-Raziq (d. 1966) also asserted that Islam was a message, not a government 
and a religion, not a state. He argued that no particular form of government is 
specified in Islam and that Muhammed was a messenger of a religious cali and 
little else. His leadership must therefore not be confused with that of mundane 
rulers (Raziq, 1998, 29-30). Raziq's argument was so controversial at the time 
that he was fired from his judgeship and academic position. The book in which 
he presented his ideas generated controversy throughout the entire Muslim 
world. 

III. The quandary of interpretation 

The purpose of this part of the chapter is to address the issue of interpretation 
by highlighting some of the debates and differences of opinions when it comes 
to the relationship between the Quran and the Sunna, the sharia, women's 
rights, legal theoiy and the use of ijtihad. However, it should once again be 
emphasized that although this dissertation explores and analyses visions of the 
Islamic state in relationship to modernity, it does not argue that such visions 
are either in consonance with or contrary to the Quran or the history of Islam. 

Interpreting the Quran, the Sunna and the sharia 
Muslims regard Muhammad as the seal of prophets, the last human being 
through whom God communicated. He received his first revelation in 610 
(sura 96) and his last right before his death in 632 (verse 176 of sura 4). The 
Quran is a collection of Prophet Muhammad's revelations. Its 114 chapters 
ordered according to length, were revealed to Muhammad during a period of 
22 yeare. The Prophet's revelations may roughly be divided into two larger 
categories: those revealed to him in Mecca and those revealed to him in 
Medina. During the Meccan phase the revelations were primarily concerned 
with messages of tawhid (the unity and oneness of God), reward, punishment 
and last judgement, whereas the revelations during the Medina phase mainly 
concerned politicai, social, economic and ritual matters (Masud, Messick, 
Powers, 1996,4-5). 
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Interpretation of Muhammad's revelations is no novelty. The Prophet himself 
interpreted what was revealed to him and after his death, Muslims have of 
course continued to ponder upon the meaning of the messages in the Quran 
(Leemhuis, 1988, 13-14). In general there has been a difference of opinion 
between those who have argued that interpretation should follow tradition 
and those who have advocated interpretation by personal opinion (Rippin, 
1988,2). The latter have often been criticized for giving interpretations without 
regard to the knowledge of earlier generations of Muslims. In their defence they 
have claimed that die Quran gives Muslims reason and personal opinion as means 
by which to elaborate upon new forms of approaching and understanding Islam.21 

Since the Sunna is the normative example of the Prophet it is even more 
intimately connected to Muhammad than the Quran. However, a standard for 
ethical behaviour and mundane activities, it is, Daniel W. Brown (1996) 
writes, encapsulated in the imperfect vehicle of the hadith-literature (Brown, 
1996, 1, 81). A hadith is a report of what the Prophet has said or done in a 
specific situation. The hadith-literature covers matters concerning personal and 
domestic life as well as public, commercial, politicai, military, fiscal and 
administrative issues. Muslims may turn to the collection of ahadith (pl. of 
hadith) to look for guidance and search for answers. Essential of course is that 
the hadith is authentic, that it teils an episode from the Prophet's life that is true. 

A hadith is composed of two parts; the text and the chain of transmission. A 
hadith needs an authentic chain of transmission with reliable reporters to be 
acceptable. Düring and after the lifetime of the Prophet, his Companions22 

used to refer to him directly when quoting his sayings. The Successore, the 
generation following the Companions, either quoted the Prophet through the 
Companions or simply skipped the intermediate authority. As the Muslim 
empire grew, the number of ahadith increased dramatically. The need to 
prove that a hadith had a credible chain of transmission, that those who had 
communicated the report were reliable people and that the hadith itself had a 
credible origin therefore became urgent. Tracing ahadith back in time 
developed into a science in itself and an important one since different groups 
tried to support opposite positions for instance in legal theory, with ahadith.23 

There are two Arabie words for interpretation, tafsir and tawil. While tafsir, according to 
Mohammad H. Kamali, involves explaining the meaning of a given text, tawil goes beyond 
the literal meaning, hoping to discover hidden ones (Kamali, 1991,88ff). 
22 The Companions were about 130 of the Prophet's closest and earliest followers. 
23 Gautier H. A. Juynboll (1996) has shown how the Egyptian government during the late 
1960s struggled to make use of ahadith to support their birth control policies. While 
conservative ulama fuelled their anti birth control arguments with ahadith in which the 
Prophet blessed large families, the progressive ulama, siding with the government, pointed to 
ahadith in which the importance of healthy families, Emilies that could provide for 
themselves, was stressed (Juynboll, 1996,373-378). 
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Another difficult problem was that more reporters were involved in each 
chain of transmission as time went by, which demanded that rules dictating 
what was to be considered as just and authentic ahadith had to be 
established. Eventually six compilations of ahadith became recognized in 
much of the Sunni world as the most authoritative ones. Two of the most 
famous and most important compilations are those of al-Bukhari (d. 870) 
and Muslim (d. 875) (Hallaq, 1997,10-14; Hjärpe, 1992,104). 

The Quran and the Sunna are interrelated in a rather complex way. A matter 
of controversy has been and still is the nature of this relationship. While 
some have argued that the Sunna clarifies the Quran, others have claimed 
that the Quran explains everything and needs no supplement. The second 
position has been supported with the argument that the Sunna is the word of 
the Prophet, and not the word of God, therefore the Sunna falls short of the 
Quran (Brown, ibid. 43ff). In addition, the Quran and the Sunna are both 
sources of the sharia. The Quran encompasses pieces of legislation on 
matters concerning for instance alms-tax, inheritance, usury, marriage, 
divorce, adultery, theft, homicide and the consumption of alcohol. Penalties 
for what is refeired to as hudud-crimes, (crimes for which God has set 
limits), are issued in some of the verses. Five crimes are considered hudud: 
fornication, false reports on fornication, consumption of wine, theft and 
robbery. The penalties prescribed include flogging and execution. According 
to Hallaq, there are about 500 verses in the Quran with a legal content and 
according to Esposito, only 80 discuss legal matters in a strict sense, i. e. 
referring for instance to crime and punishment (Hallaq, ibid. 2; Esposito, 
1994, 77). Consequently, the Quran does not provide Muslims with a settled 
and developed system of law. It is silent on many matters and ambiguous on 
others. The Quran is therefore only the first source to the sharia. The second 
source is the Sunna, the third qiyas or analogy,24 the fourth ijma or 
consensus25 and the fifth ijtihad or independent analysis. The law may hence 
be derived front the Quran and the Sunna and through ijma, qiyas and ijtihad 
(Hallaq, ibid. I).26 

Two cases that well illustrate the difference of opinions concerning how to 
interpret the sharia involve the penalties for hudud-crimes and women's 
rights. According to the Quran, the penalty for theft is amputation of one 

24 The logie of analogy runs as follows: since drinking wine is prohibited in the Quran, 
drinking whisky must be prohibited as well. 
25 Consensus in this respect refers to a consensus among the ulama. 
26 It should be stressed that the sharia does not distinguisi! between different spheres of the 
law, all human behaviour and action may rather be divided into five different categories: what 
is a duty, what is recommended, what is indifferent, what is blameworthy and what is 
prohibited (Nordberg, ibid. 90). 
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hand but some experts on the sharia argue that if a theft is motivated by 
starvation and if the thief repents, that penalty cannot be issued. According 
to Jan Hjärpe (1991), some experts would go so far as to argue that these 
penalties may be employed only in a perfect Islamic society devoid of 
poverty and starvation.27 Also David Herbert (2001) stresses that the penalties in 
practice are interpreted with flexibility, which means that locai qadis 
(judges) are able to exercise considerable discretion when implementing the 
sharia (Herbert, 2001, 76). As a consequence, the sharia is not, he writes, a 
monolithic system that is implemented mechanistically (Herbert, ibid.). 

The coming of Islam is often argued to have improved women's situation on 
the Arabian Peninsula. In pre-Islamic society women had no right to 
inheritance and infanticide of newborn girls was widely practiced28 (Hjärpe, 
1991, 89-101). Muhammad condemned infanticide, preached on the equality 
of men and women and argued that it was the duty of both sexes to enhance 
their ilm (knowledge). Concerning the interpretation of the sharia with 
respect to women's status and rights, it is usually observed that a literal 
reading gave women unusual rights considering the time and in comparison 
to the rest of the world. One was the right to property, a right not affected by 
marriage. On the other hand, according to a literal reading of the sharia, a 
woman has fewer, or at least more restricted rights than a man. A sister 
inherits only half of what her brother inherits, in some court-cases two 
female witnesses may be replaced by one male witness, a husband has an 
unconditional right to divorce while a wife wanting one usually has to make 
her divorce a^judicial matter. In addition, a man has the right to marry up to 
four women. 

In recent decades feminists in Muslim societies have challenged and 
criticized literal interpretation of the sharia. Many argue that oppression of 
women is an outcome of patriarchal traditions and misinterpretations of 
Islam (Svensson, 1996, 59). Feminists claim that men have manipulated 
history and tried to convince women that inequalities between the sexes are 

It is also often emphasized that the demands on the Submission of evidence in these cases 
are high. For anyone to be convicted of fornication for instance, four independent witnesses 
must be brought to court by the prosecution (Hjärpe, ibid. 70-88). 
28 Some scholars challenge the view that Islam improved the status of women; in fact women 
were better off in pre-Islamic Arabia, they argue. They point out that when Muhammad met 
his first wife (Khadidja) she was a wealthy merchant's widow who was in charge of her late 
husband's business. This could hardly have been possible if women lacked essential and 
necessaiy civil and economic rights. For a development of this view see Yamani (1997), see 
also Ahmed (1992). 
29 The former rulers of Afghanistan, the Taliban, interpreted the sharia in a way that 
prohibited women from working outside their homes and leaving their homes without the 
burqa and the company of a male relative. 
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divinely ordained (Svensson, ibid. 67fi). "True" Islam or Islam reinterpreted 
is believed to be able to contributo greatly to the improvement of the 
conditions of women. In this respect some feminists argue that real reform is 
needed in the area of family law. They call for ijtihad on a general basis and 
regard the Quranic precepts as functions of social dynamics rather than as 
fixed texts legitimizing patriarchal claims (Yamani, 1997). 

The core of much of the feminist messale is that there is a spirit of equality 
in Islam that needs to be rediscovered.0 Traditional male interpretation of 
the Quran, they argue, has been and still is, an elite-activity and it must be 
replaced by an interpretation that sets both women and men free. The latter 
can be accomplished if the Quran is reinterpreted from various perspectives, 
one of which is semantic.31 The Arabie language is ambiguous; a semantic 
reinterpretation therefore seeks alternative meanings to specific Arabie 
words that may alter the contents of a particular Quranic verse. Other 
feminists argue that Quranic verses cannot be referred to or quoted out of 
context. The Quran addresses problems and provides solutions appropriate 
for the particular socio-historical context it was revealed to, they think. Such 
solutions are bound by time and cannot be regarded as valid for 
contemporary Muslims. Replacing two female witnesses by one male 
witness must hence be understood from the perspective that women during 
the seventh Century lacked education. Now that women' s overall education 
has improved greatly, the basic Quranic principle of equality is more 
important than a rule stemming from a completely different historical and 
social context.32 

Feminists also criticize the vast body of hadith-literature. Fatima Mernissi33 

claims for instance that ahadith to a large extent have been manufactured to 
suit the interests of politicai elites (Svensson, ibid. 87-91).34 

Margot Badran (2002) argues that Islamic feminism is a global phenomenon (...) 
"produced at diverse sites around the world by women inside their own countries, whether 
they be from countries with Muslim majorities or from old established minority 
communities." (Badran, 2002,3). 
31 For an elaborate discussion on feminist reinterpretation of Islamic sources, see Roald 
11 998). 

For a discussion and analysis of women's human rights and Islam, see Svensson (2000). 
For an account of Iranian women's (both religious and secular) strategies for improving their 
rights, see Kar (2001). 

Fatima Mernissi is a Moroccan feminist sociologist. Among her books on the subject are 
The Veil and the Male Elite ( 1991 ) aadThe Forgotten Queens of Islam (1993). 
34 Mernissi is especially criticai of the ahadith stemming from Abu Hurayra, many of which 
are unfavourable to women. Abu Hurayra was one of Prophet Muhammad's Companions. He 
transmitted numerous ahadith. 
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Ott legal theory 
The idea of divine law is expressed primarily by the words sharia and fìqh. 
According to Norman Calder (1995), fiqh originally meant ''understanding" 
but as the first judicial literature emerged in the early ninth Century it carne 
to be associated with: "All efforts to elaborate the details of the law, to state 
specific norms, to justify them by reference to revelation, to debate them, or 
to write books or treaties on the law (..(Calder, 1995,450). Fiqh is hence 
the attempt to discover and give expression to the sharia.35 

The purpose of legal theory is to formulate rulings on cases that lack 
solutions in the Quran and the Sunna.36 Many methods and techniques have 
been developed in order to formulate such solutions. Naskh is one of them.37 

In the classical understanding of naskh it may be defined as to remove 
something, to move from one place to another or simply as cancellation. In 
practice it means that one Quranic verse may be "overruled" by another. The 
earliest works on the subject date as far back as the mid eighth Century but 
there has been considerable disagreement on the scope of naskh. The number 
of verses that were considered to be abrogated by others increased from 
about 40 to about 240 between the eighth and eleventh centuries. This 
increase was due mainly to the expansion of the semantic range of the term 
(Powers, 1988,117ff).38 

There are two kinds of literature of fiqh,ywrw al-flqh and usui al-flqh. According to Calder, 
the former consists primarily of norms regulating all areas of community ritual and public 
social life (Calder, ibid. 452). 
36 Shafi'i's (d.820) al-Risala is considered the first work written on legal matters that may be 
designated as usui al-fìqh. In al-Risala Sahfi'i discussed the method by which the law was to 
be derived. ShafPi argued that Muslims at all times must increase their knowledge of the 
scripture and that when new cases arose to which the texts provided no solution, it was both 
necessary and mandatory to exercise ijtihad. In Shafi'i's view the law was to be derived from 
the revealed scripture but he also considered the Sunna a binding source of law. There was, 
according to Shafì'i, no contradiction between the Quran and the Sunna; these two sources 
rather complemented each other. On the matter of who should be allowed to exercise ijtihad, 
Shafi'i wrote that such a person must know Arabie, the legai contents of the Quran, the 
technique of naskh as well as be able to employ the Sunna in interpreting equivocai Quranic 
verses (Hallaq, 1997,15ff). 
37 David S. Powers (1988) observes that the naskh phenomenon is poorly understood by 
Western scholars, and that Muslim scholars constantly stress that it is impossible to 
understand the Quran without naskh (Powers, 1988,117). 
38 One good example of abrogation with legai implications is the progressive banning of 
drinking alcohol. At first the Quran praises wine, later Muslims are encouraged not to come to 
prayer intoxicated, and eventually wine-drinking is prohibited altogether. By deciding the 
chronology of the verses containing information about the consumption of alcohol, it may be 
conclude! that the early verse praising wine is abrogated by later verses. Yet other verses 
abrogate themselves. The rule is that an abrogated verse must be revealed prior to the verse 
that it is abrogated by. However, there is disagreement as to whether or not the verse being 
abrogated must also be written (in the Quran) before the abrogating verse (Powers, ibid. 128-136). 
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In order for a jurist to properly deduce rules from the textual sources, knowledge 
of the rules of interpretation is necessary. According to Mohammad H. 
Kamali (1991), this means that the jurist must be able to separate definitive 
Quranic texts from speculative ones, manifest from explicit, general from 
specific and literal from metaphorical ones (Kamali, 1991, 2). Texts need to be 
separated from each other since not all of them are open to ijtihad. In Kamali's 
words: "The Quran is specific on matters that are deemed unchangeable but 
in matters liable to change it lays down general guidelines." (Kamali, ibid. 29). 

Working with the sharia in different parts of the Muslim world, four schools 
of law have developed in Sunni Islam. The Shafi'i school dominates the 
islands of the Indian Ocean and parts of East Africa and Egypt; the Maliki 
school is found in North Africa; the Hanafi in Turkey and Central Asia and 
the smallest of the schools, the Hanbali one, is found predominantly in Syria 
and Palestine (Hjärpe, 1992, 106).39 In Shia Islam the Ja'farite school, which 
originates from the ideas of the sixth imam, Ja'far as-Sadiq (d. 765/766), is 
the dominating one.40 Since 1979 this school of law has been the basis for the 
judicial system of the Islamic Republic of Iran.41 

As the discussion of feminist challenges to literal interpretation showed, 
there are different views on how religious sources should be approached. 
The history of legal theory and Quranic interpretation has to some extent 
been one of differing opinions where traditionalists and rationalists 
sometimes have been main contenders. Düring the eighth Century, the latter 
was expressed in a battle between literalists and mu'tazilites (rationalists). 
While the former held that the Quran should be interpreted literally, the 
mu'tazilites strongly emphasized the importance of reason. The mu'tazilites 
argued that revelation must be complemented by reason and that reason was 
a legitimate means by which to interpret the Quran and formulate opinions in 
legal theory (Morewedge, 1995, 215-217). The Asharites42 helped bridge the 
gap between the literalists and the rationalists. They tried for instance to 
make a distinction between the eternity of the messages of the Quran and the 
temporality of the language that expressed these messages, thus steering a 
middle course between the mu'tazilites, who argued that the Quran was 
created, and the literalists, who held that the Quran was eternai and 
uncreated therefore unchangeable (Qadir, 1988,60ff). 

39 These schools bear the names of their founding fathers: Shafi'i (d. 820), Malik ibn Anas 
£d. 795), Abu Hanifa (±767) and Ahmad ibn Hanbal (d. 855). 

For a discussion and analysis of Shia views on legal theory, see Dahlén (2001). 
41 Hjärpe argues that differences between the schools of law not should be exaggerated. These 
schools are not sects or congregations but represent different interpretations of the praxis of 
Islam, he writes (Hjärpe, ibid. 106-107). See also footnote 45 in this respect. 

Named after Ali al-Ash'ari, (d. 935), prominent in the development of much of Sunni theology. 
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The closùtg of the gate to ijtihad? 
One of the most controversial issues concerning interpretation revolves 
around ijtihad. There are many different definitions and translations of ijtihad but 
most scholars describe it with words like "independent", "effort", 
"judgement" or "personal reasoning". Arkoun argues that ijtihad is an 
"intellectual effort, independent judgement in a legai or theological question." 
(Arkoun, 1995, 132). In Kamali's view the essence of ijtihad is to relate the 
divine message to changing conditions. Ijtihad aims, he writes, at balancing 
reason and revelation in this process (Kamali, ibid. 366). However, it should 
be emphasized, here in the words of Robert Gleave (1997) that (...) "ijtihad 
is a slippery term and the quest for a definitive description is far from over." 
(Gleave, 1997,1). 

In Renaissance, a Pakistani Islamic Monthly Journal, Shehzad Saleem 
(2002) explains ijtihad in the following way: "The term Ijtihad means to 
derive and deduce religious opinion about some matter that is not mentioned 
in the sources of Islam, keeping in view the spirit and overall framework of 
Islam. In other words, the area of Ijtihad is the area in which Islam is silent 
and one must use one's common sense, intellect and experience to arrive at 
an opinion that should be in conformity with the spirit of Islam. For example, 
matters like test-tube babies, organ donation and cloning are some of the 
recent developments in science and one needs to know whether they are 
permitted by religion or not. It is in such matters that need for Ijtihad arises." 
(Saleem, 2002). 

It should be stressed that ijtihad has more than one form. Istihsan (equity) is 
an important branch of ijtihad that has played a prominent role in the 
adaptation of Islamic law to the changing needs of society. Istihsan is 
translated by some scholars as "juristic preference", implying that an 
alternative ruling that serves ideals of pubUc interest and justice better, is 
favoured over an established one. Caliph Umar ibn al-Khattab had the higher 
objectives of the sharia in mind when he decided not to enforce the hudud-
penalties during a period of famine for instance. However, istihsan is 
controversial since it lacks explicit support in the Quran. Some religious 
scholars have even argued that istihsan is nothing but arbitrary lawmaking 
(Kamali, ibid. 245-247). 

Maslahah mursalah (istislah), or considerations of the public interest, is 
another important branch of ijtihad. Maslahah concerns considerations to 
secure benefit or prevent harm to the people without violating the objectives 
of the sharia. The latter implies the protection of five essential values: 
religion, life, intellect, lineage and property. According to Kamali, the 
majority of the Sunni ulama regard maslahah as a proper basis for 
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legislation.43 Critics of legislation based on juristic preference or public 
interest argue that the sharia is ali-inclusive, therefore there is no need for 
human discretion. Those who defend maslaha are of another opinion: "The 
changing conditions of life never cease to generate new interests. To dose 
the door of maslaha would be tantamount to enforcing stagnation and 
unnecessary restriction on the capacity of die Shariah to accommodate social 
change." (Kamali, ibid. 280-281). Another basis for ijtihad is urf or custom, 
i.e. (...) "recurring practices, which are acceptable to people of sound 
nature." (Kamali, ibid. 283). Valid urf must represent a common, recurrent 
phenomenon, it must be prevalent at the time when legislation is enacted and 
it must not violate the the definitive principle of the law. 

As discussed earlier, the exercise of ijtihad is restricted. A person allowed to use 
his independent opinion is called a mujtahid (a legai scholar). Contemporary 
scholars disagree on what the conditions on a mujtahid in past times used to 
be.44 It has been argued that the demands on a mujtahid gradually became so 
difficult that no one was able to fulfìl them, the consequence of which was 
that ijtihad ceased to be exerted. Conventional wisdom on Islamic legai 
theory long held that ijtihad as a legai activity carne to a halt about the end of 
the ninth Century. It was argued that the jurists by then had concluded that 
every important issue had been discussed and settled. Since there was no 
further need for independent reasoning, generations to come must follow the 
principle of taqlid or accepting and following without questioning the 
doctrines of the established schools and authorities. According to Wael B. 
Hallaq (1994), orientalist scholars not only agreed that there indeed was a 
closing of the "gate" of ijtihad as the metaphor would have it, but that this 
procedure also led to overall decadence and rigidity in Islam. Hallaq 
instead claims that: (...) "a systematic and chronological study of the 
original legal sources reveals that these views on the history of ijtihad after 
the second/eighth Century are entirely baseless and inaccurate." (Hallaq, 

On the other hand, a number of important and somewhat difficult conditions need to be 
fulfilled before maslaha is accepted. First of all, maslaha needs to be genuine, which implies 
that the probability of a hukm (regulation) to make benefits greater than harms, must be 
reasonable. Second, maslaha must be general in character, i.e. it must benefit or prevent harm 
to everyone. Third, maslaha must not be in conflict with a principle upheld for instance by 
consensus (Kamali, ibid. 274). 
44 Hallaq argues that a mujtahid must have an adequate understanding of the Quranic verses 
that contain legal matter, know the hadith-literature relevant to the law as well as the hadith-
criticism. Knowledge of Arabie and an understanding of the metaphorical usages of the 
language are also necessaiy. An equally thorough knowledge of the theoiy of abrogation is an 
important condition as is knowledge of the procedure of inferential reasoning. Last but not 
least, a mujtahid must know cases of consensus and not by to reopen them (Hallaq, 1997, 
118). Some add living a pious life and having a complete knowledge of the four schools of 
jurisprudence to these demands (Qadir, ibid. 130). 
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1994, 4).45 Nevertheless, beginning in the late eighteenth Century, opposition 
began to what by some Muslim scholars was perceived as the "taqlid-
mentality" of the Muslim world (Hallaq, ibid. 31-32). Calls were made for 
the explicit return of ijtihad in theory as well as in practice. In general these 
scholars opposed blind imitation of the past, emphasized the fallibility of the 
founders of the schools of law, the fallibility of other early authorities and 
argued that the sharia was adaptable to places, times and cultures.46 

What is referred to as Islamic modernist thinking emerged during the latter 
half of the nineteenth Century.47 Scholars expressing modernist views at that 
time belonged to the Salafiyya reform-movement.48 Sayyid Ahmad Khan 
(d. 1898), Jamal, al-Din al-Afghani (d. 1897), Muhammad Abduh49(d. 1905) 
and Allama Muhammad Iqbal (d. 1938) were among the most prominent 
figures of this movement. The Salafiyya reformers were concerned both with 
how Islam could and should face Western colonialism and with the 
relationship between religion and modern science. They argued that the 
Muslim world could do well without imitating Western solutions, that 

45 Hallaq offers an alternative explanation as to why there has been a discussion on the closing 
of the gate to ijtihad. In his view, this discussion emerged from a controversy concerning the 
possible extinction of mujtahids. Since ijtihad is the duty of mujtahids, the gate to ijtihad may 
close only if there are no mujtahids in the Muslim community (Hallaq, ibid. 20). There was 
indeed a heated debate in usul-al-fiqh on the existence of mujtahids. There seems to have 
been, Hallaq writes, some kind of consensus among jurists that mujtahids were absent, 
therefore the doctrine of taqlid must be supported. It is possible, however, to distinguish 
between different schools of law in this respect. While the Hanafis were convinced that 
mujtahids were extinct and therefore denied the right of ijtihad to låter scholars, the Hanbalis 
and some Shafi'is claimed that mujtahids must exist at all times (Hallaq, ibid. 130). Hallaq 
argues that one of the most important reasons to why there was a controversy in the first 
place, had - due to the deteriorating politicai situation and to overall instability during the 
eleventh Century - to do with the circulation of doctrines on the end of religion and the Coming 
of the day of Judgement. If the day of Judgement was approaching then there was no need for 
either ijtihad or mujtahids (Hallaq, ibid. 134). 
46 Those scholars included Shah Wali Allah (d. 1762), Muhammad Abd al-Wahhab (d. 1834) 
and Muhammed al-Sanusi (d. 1859). 
47 See for instance Rahman (1982). 

The name of the movement stems from the Arabie word salaf, which means ancestor or 
yredecessor. 

Muhammad Abduh is by many considered the "architect of Islamic modernism" (Cragg, 
1995, 11). Born in Egypt, Abduh was during his lifetime a theologian, a jurist, a journalist as 
well as the grand mufti of Egypt for six years. As grand mufti Abduh advocated taqlid but 
after having left his office, he argued that it was an important task to emancipate the Muslim 
world from what he too referred to as a mentality of taqlid. In Abduh's view the sharia as well 
as Islamic theology, were flexible. Abduh also argued that what was revealed to humankind 
must be rationally possessed. He went so far as to argue that it was shirk (sin) not to make use 
of human reason. Abduh's opinions and ideas were not well received within the leading legal 
and academic circles in Egypt and he was eventually forced to leave his country of origin 
(Cragg, ibid. 11-12). 
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modernization without Westernization was desirable and that religion had an 
important part to play in the twentieth Century (Svensson, ibid. 17). The 
thrust of the Salafiyya-reformers' argument was that Muslims needed to 
rediscover the potentials of ijtihad as well as profoundly reform educational 
and judicial systems (Svensson, ibid. 18). These reformers also advocated a 
revision of the entire hadith-literature. Not only the chain of transmission of 
ahadith was questioned, scholars also challenged the text, arguing that if the 
contents of a hadith was not in agreement with the Quran, it should be 
dismissed. They further argued that ahadith should be dismissed also when 
they did not concur with reason or with better and improved knowledge 
(Svensson, ibid. 85-86). The message was consequently that Islam needed 
overall reinterpretation (Rahman, 1982, 49ff). Some argued, opposing the 
traditional ulama, that only a handful of the Islamic principles were 
permanent in nature and that the majority of them needed rethinking and 
reinterpretation in the light of the changing socio-economic realities of 
human life (Qadir, ibid. 161). Khan and Abduh both argued that the Muslim 
community could not be bound in detail by revelation concerning politicai 
and civil life and therefore made a distinction between binding and non-
binding parts of revelation. If mundane matters needed detailed guidance, 
they were convinced that a prophet must be sent to every age to help people 
understand how to cope with changing circumstances (Brown, ibid. 64f). 

Ijtihad in the twentieth and twenty-first centuries 
Due to educational and legal reforms the power and authority of the ulama 
have declined in the Muslim world during the twentieth Century. As secular 
legal codes have been introduced, their field of expertise has been narrowed 
to areas of family law. Contemporary Islamists often demand that the sharia 
should be given a more prominent place in the judicial system, but re-
introducing the sharia does not necessarily strengthen the position of the 
ulama. In fact, Islamist movements, organizations and parties in some instances 
seem to be questioning and challenging the ulama (Eickelman, 2000, 132). 
Göle observes for instance: "As contemporary Islamist movements offer a 
radicai critique of the classical tradition and of the ulema, that is, those who 
hold religious authority and legitimacy because of their knowledge of 
religious texts, they open up a space for the interpretative process." (Göle, 
2000, 97). Islamists thereby instigate a "democratization of religious 
knowledge", which means that many different actors lay Claims to the 
interpretation of Islam (Göle, ibid.). 

In Hallaq's view it is possible to identify several positions on ijtihad and 
legal theory today. There are secularists who reject Islamic law altogether. 
Then there are traditional groups seeking to or already implementing the 
sharia in a puritan form. The Saudi regime is a good example. These groups, 



100 

Hallaq argues, do proclaim the right to exercise ijtihad but often choose not to. 
However, according to him, there are two other groups or trends that dominate 
the Muslim world today. On the one hand there are religious utilitarianists 
and on the other, there are religious liberals. These two groups share the 
same goal: to reformulate legal theory (...) "in a manner that brings into 
successful synthesis the basic religious values of Islam on the one hand, and a 
substantive law that is suitable to the needs of a modern and changing society, 
on the other." (Hallaq, 1997, 214). Utilitarianists stress the importance of the 
"public interest". Since worldly matters are subjected to change, divine guidance 
is limited to broad and general principles. According to utilitarianists, God 
therefore trusts Muslims to make independent decisions on mundane affairs. 
Making such decisions, the public interest should be the point of departure. 

Liberals concentrate on the relationship between the revealed text and the 
realities of the modern world and argue that a distinction must be made 
between religion as a pure idea and religious thought as an elaboration of 
that idea. Human understanding and interpretation of revelation is hence 
depicted as fallible and it is argued that religious thought never can be 
isolated from the reality and history of the society of which it is a product 
(Hallaq, ibid. 246ff). 

What Hallaq calls religious liberalism is similar to what others refer to as 
contemporary religious modernism. According to Forough Jahanbakhsh (2001), 
religious modernism can be defined (...) "as an intellectual endeavour to re-
establish harmony between religion and a changing society in which religion is 
considered to be in position of weakness and dysfunctional." (Jahanbakhsh, 2001, 
50; cf. Chehabi, 1990,26). Religious modernism is advocated by individuals who 
despite their commitment to religion, are not part of the religious establishment. 
Religious modernists also challenge Islamist conceptions of the world and in 
contemporary Iran, intellectuals like Abdulkarim Soroush argues that a 
distinction must be made between religion and religious knowledge. While 
the former remains eternai and immutable, the latter is relative and time-
bound (Jahanbakhsh, ibid. 148). Soroush also thinks that religion needs de-
ideologization. Turning religion into an ideology of the state is making it 
inflexible, he argues. Inflexibility is likely to give rise to totalitarian regimes. 
Soroush therefore advocates what he calls a religious democratic state: 
"Soroush's notion of a religious democratic state can be better understood in 
light of the distinction he makes between two different understandings of 
religion, each one yielding an alternative type of religious society which in 
turn reflects one of the two contrasting notions of a religious state. In one, 
the fiqh-based, the state will be, in the final analysis, of a totalitarian nature, even 
though it may take on some democratic forms. In the other, the faith-based, 
the state can be nothing less than a democratic state." (Jahanbakhsh, ibid. 153). 
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Concluding commento 
The historical and theoretical legacies with respect to the vision of the 
Islamic state form, together with some observations on interpretation, the 
backdrop against which the discussions and analyses in chapters 5, 6 and 7 
will take place. 

With regard to history, it can be argued that one important issue is whether 
or not Muhammad's life and rule in Medina show that Islam is all-
encompassing and therefore makes no distinction between religion and 
politics. Did, in other words, the Prophet set an example to be emulated by 
every new generation of Muslims or is his rule beyond emulation? As 
discussed in this chapter, both the latter and the former have been answered 
in the affirmative. It is clear, however, that early Sunni theorists took the 
Prophet's rule in Medina as their point of departure. They wrote extensively 
on the ideal rule and the personal qualifications of the caliph but in practice 
they found ways to legitimate existing politicai conditions and power shifts 
by discussing delegation and the necessary (if only symbolic) recognition of 
the caliph as the Prophet's successor. The Shia ulama referred to the 
imamate as the politicai ideal but were divided concerning their own role 
during the time of the absence of the imam. Gradually, however, they carne 
to assume his duties one after the other. Both Sunnis and Shias stressed the 
position of learned men, the importance of the sharia and that absolute 
sovereignty belongs to God. 

Interpretation of the early history of Islam and of the Quran and the Sunna is 
decisive in many respects. Issues concerning how the Quran relätes to the 
Sunna, by whom and according to what rules the sharia should be derived, 
and whether Muslims are bound in detail by revelation are cruciai to 
discussions pertaining to perceptions of wrong and right, good and evil. 
Depending on what position is adopted, the consequences for what is to be 
considered "Islamic" with regard to politics, democracy, human rights, 
economics and women's rights may indeed be very different. 

Having sketched a broad background in this chapter I now turn to a more 
detailed study of the ideas of Qutb, Mawdudi and Khomeini. 
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5. Visioning the Islamic state, part two. Three twentieth 
Century visions 

Introduction 

The modern concept of the Islamic state emerged as a reaction and response 
to the decision made by the Turkish national assembly in 1924 to abolish the 
caliphate. The national assembly agreed with the Turkish leader, Mustafa 
Kemal Atatürk, that the institution was obsolete and therefore should not be 
associated with modem Turkey. A plethora of ideas and normative theories 
were developed throughout the Muslim world as a consequence of this 
decision. Some theorists and activists wanted to re-establish the caliphate and 
reunite the Muslims of the world. Others argued in a more pragmatic vein 
that - although still an ideal - unity was long lost.1 Instead the goal was to 
establish several independent Islamic states. This chapter explores and analyses 
three twentieth Century visions of such states; visions that to some extent 
reflect an uneasy balance between the goal of unity and surrounding realities. 

Part I, II and III address the Islamic state as envisioned by Sayyid Qutb, Abu 
al-Ala al-Mawdudi and Ayatollah Ruhollah Khomeini respectively. These 
parts follow the logie of the content-oriented analysis described in chapter 2 
and use the dimensions constructed in chapter 3 as analytical tools. The 
fourth and final part of the chapter briefly compares the Islamic state as 
envisioned by Qutb, Mawdudi and Khomeini and discusses these visions in 
relation to the contexts in which they were developed. 

L Replacing the jahiliyya with an Islamic state as envisioned by Sayyid Qutb 

Background 
Sayyid Qutb was born in 1906 in a village in Upper Egypt. According to 
William Shepard (1996), Qutb memorized the Quran as a child and was sent 
to Cairo for secondary education at about the age of 13. Between the years 
from 1929 to 1933 he attended Dar-al-Ulum, at which he received his 
Bachelor of Arts degree in education. After graduating he worked as a 
teacher for several years before joining the Ministry of Education. Politically 
Qutb sympathized with the Wafd party, which, among other things, 
propagandized for independence from the British. Düring the 1930s Qutb 
wrote poetry and began to gain a reputation as a writer and literary critic. 
Düring the 1940s his works were focused on the Quran but, in Shepard's 
view, he was still a literary critic and not an Islamist. The change was to 

1 For an account of the debate following die abolishment of the caliphate, see Hedin (2001). 
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come in 1948 when he wrote Social Justice in Islam. By then he had become 
influenced by the views of the Islamist Organization the Muslim Brotherhood 
and was criticai not only of the British but also of domestic leaders. Qutb left 
for the USA after having completed Social Justice, officially to study the 
American educational system but some sources report that Qutb's trip to the 
USA was arranged by friends of his in the govemment who feared that he 
would be arrested in Egypt (Shepard, ibid. xvi). Qutb studied at Wilson's 
Teachers' College and at Stanford University. He spent three years abroad 
also visiting England, Switzerland and Italy. Shahrough Akhavi (1995) 
writes that Qutb was impressed by the economic and scientific progress 
made by the Americans but that he was appalled by what in his view was 
America's (...) "racism, sexual permissiveness and pro-Zionism." (Akhavi, 
1995, 401). Returning to Egypt Qutb resigned from the Ministry and joined 
the Muslim Brotherhood (Haddad, 1983, 69). He quickly became one of the 
movement's leading ideologists. Qutb was first appointed the editor of the 
Brotherhood's weekly paper but soon became the director of the propaganda 
section of the Organization and was later chosen to serve on its highest 
bodies, the Working Committee and the Guidance Council (Akhavi, ibid.). 

Qutb initially applauded the revolution in 1952, he even became an advisor to 
the Revolutionary Council (Choueiri, 1997, 148; Moussalli, 1999, 132 ). 
However, he withdrew his support for the Free Officers when he realized that 
they were not interested in launching an Islamic programme for Egypt based on 
the ideas of the Muslim Brotherhood. The Brotherhood and the government 
clashed in 1954 and Qutb was among the Brotherhood members who were 
arrested. He was to spend most of the remaining years of his life in prison, more 
specifically, due to poor heallh, in the prison hospital. In prison, the revision of 
earlier work began. Shepard suggests that Qutb's more radicai views, expressed 
in later works and in newer editions of Social Justice, sprang from the torture 
and general degrading treatment of Qutb himself and of other Muslim 
Brotherhood members. From September 1965 Qutb's writings were banned in 
Egypt (Sivan, 1990,102). The following year he was tried for conspiring against 
the government, convicted and sentenced to death. He was executed by 
hanging the same year (Shepard, ibid. xiv-xvii). 

Reconstruction 

The setting: worldview and major points of departure 
Two of the most centrai themes in Qutb's texts are jahiliyya, and what he refers 
to as the Islamic concept. Jahiliyya is usually a denotation of the pre-Islamic 
era but in Qutb's view, a jahili society is one in which laws, manners, morals 
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and institutions lack divine guidance.2 According to Qutb, all existing 
societies are jahili, even those which call themselves Muslim: "Our whole 
environment, people's belief and ideas, habits and art, rules and laws - is 
Jahiliyya, even to the extent that what we consider to be Islamic culture, 
Islamic sources, Islamic philosophy ans (sic!) Islamic thought, are also 
constructs of Jahiliyya!" (Qutb, 1989, 32). Qutb explains that jahiliyya is a 
rebellion against God, since his sovereignty on earth is challenged when 
humans are made lords over each other. Qutb writes that, living in this utter 
ignorance of God's guidance, humans have invented rules which do not even 
in the remotest sense resemble what God has prescribed. In addition, they 
have created social, economic and politicai systems that upset the balance and 
harmony of the universe, (Qutb, ibid. 15, 81). 

Connected to the description of the world in jahili terms was, according to 
Youssef M. Choueiri (1997), also an assumption of history as a scene for a 
continuai battle against Islam. In Qutb's opinion polytheists, Jews, Christians 
and secular rulers (communists and capitalists alike) all conspired against 
Islam3 (Choueiri, ibid. 91-92). 

The Islamic concept is Qutb's solution to the problem of jahiliyya. In the 
first chapter of Social Justice in Islam (entitled "Religion and Society in 
Christianity and Islam") Qutb encourages his fellow Muslims to consider their 
own spiritual and intellectual heritage before rushing to borrow from other 
systems. Qutb concedes that Muslim societies have their share of social 
problems but he thinks that it would be a mistake to look for solutions to 
these problems either in Europe, America or Russia. It would be a mistake 
because all "nationalistic and chauvinistic ideologies" as well as "the 
movements and theories derived from them" have lost their vitality (Qutb, 
1989, 9-10). Qutb writes that since all "man-made individuai or collective 
theories" have proved to be failures, Islam is the only viable answer left (Qutb, 
ibid.). For that reason he is very criticai of those who argue that religion is a 
private concern. According to Qutb, this is a notion unknown to Islam (Qutb, 
1996, 1-2). In the book In the Shade of the Qur'än, he therefore criticizes 

2 According to Youssef M. Choueiri (1997), the term jahiliyya was first put into use by Indian 
Muslim writers and politicai leaders in the 1930s and 1940s. Qutb was inspired not only by 
Mawdudi but by the Indian Abu al-Hassan 'Ali al-Nadawi (the rector of the Ulama Institute in 
Lucknow), who in 1950 published the book What hos the World Lost by the Decline of the 
Muslims? Al-Nadawi argued that Europe had become pagan and materialistic (jahiliyya-
maddiyya). One year later Qutb wrote an introduction to al-Nadawi's book in which the term 
jahiliyya was used to describe European civilization (Choueiri, 1997,93). 
3 In In the Shade of the Qur'än, Qutb refers several times to the "wicked designs" of the 
Zionists using the Protocols of the Elders of Zion as proof (see for instance Qutb, 2002, 37). 
For an analysis of Qutb's view of Jews, see Nettler (1987). 
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Atatürk's secular policies in Turkey as well as the Turkish decision to abolish 
the caliphate. In Qutb's opinion Atatürk was a false hero since he did not 
realize that the mission of Islam is to create a new and infallible form for 
human life (Qutb, 2002, 338-339). In Qutb's words: "This religion cannot be 
rightly practiced in isolation from society. Its people cannot be Muslims if they 
do not put it into effect in their social, legal and economic system. Their 
society cannot be Islamic if its ordinances and laws are excluded from their 
laws and systems of govemment and all they have of Islam is its rituals and 
forms of worship, for Islam is servanthood to God alone and ascription to 
Him alone of the attributes of deity, the first of which is "sovereignty" 
(hakimiyyah)..." (Qutb, 1996, 8). Only when Islam is appreciated and 
implemented in terms of its all-embracing nature, can the problems Muslims 
face be addressed and resolved properly (Qutb, ibid. 17). Qutb writes that in 
Islam everything is linked to everything else in a comprehensive sense. Islam is 
a puzzle into which all aspects of human life fit perfectly: "Islam is the 
religion of unity between worship and social relations, creed and Shari'ah, 
spiritual and material things, economic and spiritual values, this world and the 
afterlife, and earth and heaven." (Qutb, ibid. 33). 

In Qutb's view, Islam is consequently not a silent, private, theoretical 
religion but a loud, public and practical one. It has been sent to humans for 
the purpose of changing their lives for the better. Islam is therefore, Qutb 
emphasizes, not a theory derived from assumptions, but an actual way of life 
(Qutb, 1989, 57; Qutb, 2002, 11). He also thinks that trae belief requires the 
formation of a movement that struggles against the jahiliyyah (Qutb, 1989, 
68-69). According to Qutb, Islam means: (...) "to bring human beings into 
Submission to God, to free them from servitude to other human beings so 
that they may devote themselves to the One Trae God, to deliver them from 
the clutches of human lordship and man-made laws, value systems and 
traditions so that they will acknowledge the sovereignty and authority of the 
One Trae God and follow His law in all spheres of life." (Qutb, ibid. 80-81). 

In The Islamic Concepì, Qutb writes that in order to make life and death 
intelligible, humans need a pattern in which to fit themselves (Qutb, 1991, 
18). For Muslims the Islamic concept constitutes such a pattern. It is 
therefore with regret he notes that foreign elements have been incorporated 
into the original Islamic concept due to the introduction into Islamic teachings 
of Greek philosophy and metaphysical speculation. As a consequence, people 
have drified away from the Quran (Qutb, ibid. 6). However, The Islamic 
Concept is not intended as a contribution to Islamic philosophy, rathen "We 
want the knowledge of the Islamic concept to lead people toward the realization 
of its contents in the real world. We desire to awaken the conscience of the 
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"human being" so that he may fulfill (sic!) the purpose of his creation as 
delineated by this divinely-revealed concept." (Qutb, ibid. 5). 

Qutb describes the Islamic concept as the antithesis of jahiliyya; infallible 
and superior to all man-made concepts, ideas and worldviews. It is 
unchangeable but stili a framework within which human beings can evolve. 
Qutb explains this contradiction in terms by stressing that clear boundarìes 
do not prevent flexibility. He wrìtes that the Islamic concept simultaneously 
allows fixations and movement, permanence and change. Like planets in their 
orbits or electrons revolving around the atom, humans move within the 
realms of this Islamic concept (Qutb, ibid. 68). In Qutb's words: "Mankind 
can continue to evolve, progress, grow, and advance indefinitely within the 
framework of this concept, because the spaciousness of this framework is 
very wide and the ability of this concept to set ever higher goals is 
unlimited." (Qutb, ibid. 37). 

In the context of all-encompassing concepts, Qutb also discusses what he 
perceives as the general trend in Western thought. Having begun with criticism 
of the Catholic Church, this trend, according to Qutb, is characterized by an 
objection to all religions and religious doctrines. In his opinion die corrupt 
and tyrannical Catholic Church deserved to be criticized for its persecutions 
of astronomers and physicists who revealed faulty perceptions of the 
universe. However, the silencing and torture of critics turned European 
intellectuals away from God as they hoped and fought to rid themselves of 
the authority of the Church. God became synonymous with oppression and 
the actions of the Church were taken as pretext for abandoning religion 
altogether. In Qutb's view after the scientific achievements and discoveries, 
reason has become a new deity in Europe (Qutb, ibid. 8-9, 13). Europeans 
therefore project religious belief as a medieval remnant, oblivious of the fact 
that the Islamic concept is independent of both time and place. Qutb argues 
that what the Europeans are not realizing, is that without God people are as 
free floating as particles of dust; aimless and subjected to accidental 
occurrences (Qutb, ibid. 18). When absolute values and principles are made 
redundant, the universe is devoid of meaning and permanent truths. Instead 
he thinks that the universe should be regarded as an opportunity to learn more 
about God's creation: "Allah calls attention to His rules of operation within the 
universe as proof of His control and administration of the universe, so that 
man, as much as he can understand these rules, may apply them to his life-
situations." (Qutb, ibid. 114). According to Qutb, natural laws are determined 
by a transcendent will operating in the universe, and cannot, as argued by the 
Europeans, be ascribed to nature (Qutb, ibid. 73-74). 
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Even if the Islamic concept will not implement itself, Qutb, as he discusses 
the necessary revival of Islam, nonetheless warns those of impatient minds. 
The revival must be graduai and begin within the individuai in order to 
succeed. He argues that people's hearts need to be purified before an Islamic 
system, social or otherwise, can be established (Qutb, 1989,145-146). In his 
view the history of Islam reveals to modern Muslims a specific method by 
means of which revival can be accomplished. Muhammad received 
revelations of different kinds for a period of 22 years. From his preaching and 
thereby winning souls to Islam, a society moulded by this new way of life 
slowly but surely developed. For thirteen years the Quran pondered on the 
central question of faith and on the relationship between the divine and the 
human. Specific features of the Islamic society were revealed much låter. Qutb 
thinks that the lesson to be learned here is that without a profound understanding 
of the Quranic injunction, "there is no deity except Allah", true and lasting change 
of society is unachievable (Qutb, ibid. 37-40). Such a profound understanding 
entails acknowledging (...) "no sovereignty except God's, no law except from 
God, and no authority of one man over another, as the authority in all respects 
belong to God." (Qutb, ibid. 44). Thus, the jahili societies of the modern world 
can also be transformed as Arabia once was. Out of many individuai 
submissions to Islam, a movement will develop which by its sheer size and 
strength will transform society at large (Qutb, ibid. 7ff). Modern Muslims must 
therefore return to the source of Islam's guidance, the Quran, since as Qutb 
explains it: "Our primary purpose is to know what way of life is demanded 
of us by the Qur'an, the total view of the universe which the Qur'an wants us 
to have, what is the nature of our knowledge of God, taught to us by the 
Qur'an, the kind of morals and manners which are enjoined by it, and the 
kind of legai and constitutional system it asks us to establish in the world." 
(Qutb, ibid. 33-34). 

The main objective of the Islamic movement is to gradually change the 
practices of society, to uproot the jahili system and replace it with Islam 
(Qutb, ibid. 34).4 Instrumental here is the sharia, which, according to Qutb, is a 
universally valid law. The sharia includes not only legal injunctions but also 
guidance in issues concerning administration, justice, morality and human 
relationships. It includes politicai, social and economic affairs since the 

4 
Choueiri argues that Qutb eventually developed other views on how the jahiliyya should be 

fought and defeated. Instead of a mass movement he believed that a small elite had to be 
chosen, organized and dedicated to the one purpose of replacing the jahiliyya with Islam 
(Choueiri, ibid. 141-143). According to Choueiri, these new views were an outcome of the failures 
of the Muslim Brotherhood, as a mass movement, to attain power in the 1950s (Choueiri, ibid. 
140). For an interpretation of Qutb's transformation from advocating graduai reform and 
education to the necessity of complementing gradualism with more radicai methods, see also 
Sivan (1990) especially pages 85-90 and 117 and Haddad (ibid.). 
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whole of society is supposed to reflect complete Submission to God (Qutb, 
ibid. 200). In Qutb's view, the sharia is a law that does not differ from the 
laws that govern the physical world and it is a law according to which 
humans can organise their lives in harmony with the rest of the universe 
(Qutb, ibid. 163fl). Through the sharia humans will be able to make peace with 
themselves and find their true place in the divinely created universe. Since it 
emanates directly from God, the sharia is superior to all human-made laws and 
must be accepted without questioning. Still, Qutb does leave room for human 
discretion. He writes that although Islam lays down the rules, it also puts its 
trust in human conscience to accept the rule or go beyond it if necessary. He 
stresses that there is flexibility between the lower limit demanded and the higher 
limit desired as expressed by a certain rule (Qutb, 1996, 100). Qutb further 
emphasizes that the sharia and Islamic values and principles are independent of 
time and place. He argues that Islam establishes values and morals that aie 
"human" and therefore natural. As a consequence, Islam suits all kinds of 
societies, be they agricultural, industriai, nomadic or urban (Qutb, 1989,182). 

The tenets of an Islamic state 
On a more concrete level, with regard to the institutional consequences of 
replacing existing governments with Islam, Qutb's discussion focuses on the 
meaning of God's sovereignty and the characteristics of an Islamic 
government He elaborates on the former in Milestones: "In short, to 
proclaim the authority and sovereignty of God means to eliminate all human 
kingship and to announce the rule of the Sustainer of the universe over the 
entire earth." (Qutb, 1989, 103). And he continues: "The way to establish 
God's rule on earth is not that some consecrated people - the priests - be 
given the authority to rule, as was the case with the rule of the Church, nor 
that some spokesmen of God become rulers, as in the case in a "theocracy". 

To establish God's rule means that His laws be enforced and that the final 
decision in ali affairs be according to these laws." (Qutb, ibid. 104). In 
another discussion on the relationship between those leamed in religion and 
the politicai leader, Qutb argues that since Islam has no priesthood or 
clergymen, the learned in religion (the ulama) have no special right to 
govern an Islamic state. However, he also refers to the ruler as "the imam" 
for whom the doors to ijtihad always are open (Qutb, 1996,13,295-296). 

Concerning the practicalities surrounding the establishment of God's rule, 
Qutb on the one hand emphasizes that there is no compulsion in Islam but, 
on the other, he underlines the importance of jihad in an external sense. He 
describes Islam as a religion of liberation. When confronted with a politicai 
system or power that tries to prevent people from accepting its teachings, 
Islam will not surrender, but will fight back (Qutb, 1989, 100-101). Qutb 
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promises that no one will be forced to submit but he also argues that in its 
mission to set everyone free, Islam has the right to destroy "obstacles" in its 
way (Qutb, ibid. 112-113,136)/ 

To establish the rule of the lord of the universe on earth, preaching alone is 
consequently insufficient (Qutb, ibid. 105). As Qutb's ideas on the nature of 
Islam show, he perceives an active Islamic movement as being complementary 
to preaching. While the latter addresses beliefs and ideas, the former is 
concerned with material obstacles, the most significant of which is what 
Qutb calls "politicai power". Islam must release people from governments 
that are based on the rule of man over man and replace them with a 
government based on the equality of all men under one sovereign God 
(Qutb, ibid. 106-109). 

In his works Qutb returns repeatedly to the point that Islam liberates human 
beings from servitude to anyone other than God. As such a message of 
freedom, it cannot be restricted by geography, race, colour or language. Qutb 
is therefore careful not to put an emphasis on territory. The homeland of 
Islam is wherever people have accepted the Islamic faith. Islam will elevate 
man from the bonds of the earth and soil but also from the bonds of blood. In 
Milestones Qutb argues that a Muslim has no nationality besides his or her 
belief (Qutb, ibid. 223). The home of Islam is (...) "that place where the 
Islamic state is established and the Shari'ah is the authority and God's 
limits are observed, and where all the Muslims administer the affairs of the 
state with mutuai consultation." (Qutb, ibid. 221). Any country where the 
Islamic faith is dominant and the sharia implemented, is dar-al-Islam, the 
abode of Islam. According to Qutb, a new brotherhood above family, lineage, 
tribe and elan will thus emerge when Islam is accepted (Qutb, ibid. 236). 

In Social Justice Qutb dedicates a whole chapter to the subject of government 
in Islam. He argues that the enforcement of Islamic social justice as well as 
the implementation of the sharia are dependent on an Islamic government 
(Qutb, 1996, 104). Such a government is based on the principle of God's 
sovereignty, which means that God alone legislates. Qutb criticizes those 
who either compare Islam to other systems such as socialism or democracy, 

5 Qutb discusses the doctrine of jihad versus the Quranic injunction that there is no compulsion in 
religion in In the Shade of the Qur'än. He writes that it is clearly forbidden to compel someone to 
embrace Islam. This may seem hard to reconcile with the duty of jihad but it should be remembered 
that jihad calls for defence and protection, not aggression, he argues. On the other hand, another 
objective of jihad is to establish and defend an Islamic social order, which, Qutb admits, has involved 
and will continue to involve Waging war against tyraimical regimes (Qutb, 1999,327-330). According 
to Haddad, Qutb believed that those who opposed Islam by force had to be fought by force 
(Haddad, ibid. 84). 
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or argue that Islam, in politicai tenns, has nothing to offer the modem world. 
He thinks that Islam is independent of and superior to all other systems as 
well as perfectly suitable for contemporary times (Qutb, ibid. 105-108). Qutb 
writes that the theory of government in Islam is based on the testimony that 
there is no god but God from which follows that sovereignty belongs solely 
to him. An order must therefore be established that adheres to God's law, the 
sharia. Government in Islam is furthermore based on (...) "justice on the part 
of the rulers, obedience on the part of the ruled, and consultation between 
rulers and ruled." (Qutb, ibid. 112). On the matter of obedience Qutb argues 
that the one who holds authority should not be obeyed for his own sake but 
because he submits to and recognizes the authority and sovereignty of God 
and because he upholds the sharia. In this respect Qutb stresses that the ruler 
does not rule by heavenly mandate, but can become a ruler only by Muslims' 
free choice. The Muslim community is not bound by any choice made by the 
ruler' s predecessor and the position cannot be inherited. The ruler is 
dependent on the people to the extent that (...) "if the Muslims do not accept 
him he has no authority, and if they do accept him but then he abandons the 
Shari'ah of God, no obedience is due to him." (Qutb, ibid. 114-115). 
Moreover, the ruler has no rights that do not also belong to each and every 
Muslim and no ruler is allowed to oppress the people in any way. An unjust 
ruler should not be obeyed even if he governs by the sharia and confesses 
that sovereignty belongs only to God (Qutb, ibid. 115-121). 

Choueiri observes that although Qutb thought that everyone should participate 
in the selection (which is the word Qutb uses) of a leader, he was fairly 
uninterested in procedures and details. Choueiri writes that whether the 
leader is selected by an assembly of representatives or directly was, for 
Qutb, a technicality. All matters pertaining to an Islamic state, the banking 
system, insurance companies, birth control, fiscal and monetary policies and 
selection procedures, could be decided only when Islam had been reinstituted 
completely (Choueiri, ibid. 114). Discussing the central role of consultation 
in Islamic government in In the Shade of the Qur'än, Qutb therefore writes: 
"What form this consultation takes and how the principle is implemented are 
matters which can be adapted to the prevailing conditions of any particular 
Islamic society. Any forms and mechanisms which ensure that consultation 
is really, not superficially, practiced are acceptable to Islam." (Qutb, 2000,265). 
He expresses it similarly in Social Justice in Islam: "As for the manner of 
consultation, no particular system has been specified, so its application is left 
to existing circumstances and needs." (Qutb, 1996, 116). However, Qutb 
argues that countries which have established assemblies where elected 
representatives legislate laws are usurping a right that belongs to God alone 
and in Milestones he writes that democracy in the West cannot provide 
humanity with high ideals or sound values (Qutb, 1989, 7-9,151). 
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As obvious from the discussion above what makes a government Islamic is 
in Qutb's view the enforcement of the sharia: "Every government that is 
based on the principle that God alone has sovereignty and then enforces the 
Islamic Shari'ah is Islamic government, and every government that is not 
based on the recognition that God alone (S) has sovereignty and does not 
enforce this Shari'ah, is not recognized by Islam, even if it is run by an officiai 
religious group or bears the name of Islamic." (Qutb, 1996, 115). According to 
Choueiri, Qutb argued that the sharia was both unambiguous and in need of 
reinterpretation in light of modern developments. The hudud-penalties could 
be considered unequivocal and therefore enforced provided that there were 
no mitigating circumstances but the law could also be used to deduce 
innovative codes (Choueiri, ibid. 96-97,99). 

Connected to his perception of the sharia is also Qutb's contention that one 
of the leader's greatest concerns must be the welfare of the community. As 
long as no authoritative religious text is violated, the ruler can and must do 
everything to prevent that harm is done to the community and everything he 
can to bring benefit to it (Qutb, ibid. 119). Qutb further emphasizes that 
government in Islam is based more on conscience than on legislation. 
Together with the fear of God, human conscience will help people make the 
right decisions (Qutb, ibid. 120-121). 

In his book The Battle between Islam and Capitalismi published as the 
Egyptian revolution began to unfold, Qutb argued that since people were 
exploited on a daily basis and the streets filled with beggars, the right to 
vote, freedom of thought and the sovereignty of the people had become 
nothing but meaningless phrases. The oppressed voted only to comply with 
their masters; therefore, no one could take any references to parliamentary 
democracy seriously (Choueiri, ibid. 96; cf. Haddad, ibid. 72). 

The place of the individuai 
Qutb takes social justice as his point of departure when discussing the place 
of the individuai in an Islamic state. In the book Social Justice, he stresses 
that in the relationship between the individuai and the community neither 
must ride roughshod over the other. Every individuai has the right to enjoy 
his (to Qutb the individuai is always a he) full capacities and the community 
the right to enjoy the benefits of the efforts and capacities of the individuai. 
The politicai system must be designed in a way that does not restrict the 
freedom endowed on every human being but it is a freedom (...) "within 
limits that protect the community and the individuai himself from harm and 
do not conflict with the aims of the higher life." (Qutb, ibid. 35). There are in 
other words rights, duties and responsibilities within certain limits set by the 
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goals of the higher life. As far as these limits are concerned, everything that 
is not explicitly prohibited is allowed, according to Qutb (Qutb, ibid. 35-36). 

Qutb explains that social justice in Islam may be distinguished from 
conceptions of social justice found elsewhere by its ability to balance 
economic and other values. He claims that justice in a communist society is 
nothing more than mere equality of wages. By comparison, equality in an 
Islamic society will be genuine. In an attempt to clarify this argument Qutb 
writes that social justice (...) "is equality of opportunity and then allowing 
free play to people's natural talents within limits that do not conflict with the 
highest goals of life." (Qutb, ibid. 36). He underlines that Islam has a wider 
conception of justice than do other systems. Islam does not, for instance, 
focus narrowly only on economic justice. In practice this means that wealth 
need not be literally just. He argues that the acquisition of wealth depends on 
individuai abilities and since individuals have different abilities, some will 
inevitably end up with more than others. It is important to grant everyone 
equal opportunities in the sense that no one should be held back or be 
discriminated against because of background or race. The strong and talented 
must be allowed to develop their gifts but the weak must be encouraged and 
provided with ampie opportunity to be as successful as they can be. Qutb writes 
that Islam acknowledges the principle of equality of opportunity as well as the 
principle of justice for all, but that there is also room for individuai effort and 
economic and professional competition (Qutb, ibid. 36-38). 

Elaborating further on the nature of social justice in Islam, Qutb explains 
that it rests upon the principles of the absolute liberation of the inward soul, 
complete human equality and firm social solidarity. The liberation of the 
human soul is a liberation from servitude or Submission to anyone other than 
God. This is a process that may take time since the soul needs to be freed 
from the chains of servitude, also from money, background or family. When 
the soul is liberated and released from all servitude to anyone or anything 
except God, equality will follow naturally. However, Qutb writes, Islam is not 
content only with inward liberation. The principle of equality will therefore 
be "explicitly established" (Qutb, ibid. 39-57). Finally, no society is decent 
without social solidarity. Human fieedom is important but it is not without limits: 
"Society has a higher interest which must limit the freedom of the individuai, 
and it is the individual's own interest to have definite limits to his enjoyment 
of freedom so that he does not get carried away by his instincts, desires and 
pleasures to the point of destruction, and also so that his freedom does not 
clash with the freedom of others, resulting in endless quarrels, turning 



114 

freedom into a torment and a hell, and arresting the growth and perfection of 
life in the interests of a short-sighted individualism." (Qutb, ibid. 68).6 

Qutb discusses non-Muslims and their status in some sections of Social 
Justice. He assures that non-Muslim minorities will be protected in an Islamic 
state and endowed with rights to social security in sickness and old age. In 
return non-Muslims must contribute financially by paying jizyah, a tax not 
paid by Muslims (Qutb, ibid. 213-215). It should be stressed also that Qutb, 
concerning issues of tolerance towards non-Muslims, displays an unembarrassed 
contempt for Jews when he argues that they are in control of most of the banking 
institutions and financial houses of the world and use usury to dominate others.7 

Qutb also addresses the question of the relationship between the sexes. In his 
Quranic tafsir he argues that women were treated badly in pre-Islamic 
Arabia. He explains that human rights were not extended to women and 
writes that with the Coming of Islam, the situation improved considerably 
(Qutb, 2001, 77). In Social Justice he argues: "As between the two sexes, 
woman has been guaranteed complete equality with man in respect to sexual 
difference as such and to human rights and precedence of one sex over the 
other is established only in some specific situations connected with natural 
and recognized capacities, skills or responsibilities, which do not affect the 
essential nature of the human situation of the two sexes." (Qutb, 1996, 61). 
Qutb believes that men and women are equal in spiritual matters, as well as 
in economic and financial competency. Brothers do inherit more than sisters 
but this is due to men's responsibilities. A man is obliged to support the 
woman he marries and the children they have together. Different 
responsibilities therefore demand a difference in inheritance. Moreover, 
some inescapable differences between men and women make the two sexes 
suitable for different things in life. Motherhood makes women emotional and 
passionate. Men, who are reflective and deliberative, are therefore better at 
managing the affairs of society (Qutb, 2001, 131-132; Qutb, 1996, 61-66). 
Qutb also explains why one male witness can replace two female witnesses 
in court by referring to women's emotions and passions; if two women 
testify in court together, they can help and correct each other. Discussing 
reasons for permitting polygamy in In the Shade of the Qur'än, Qutb argues 

With regard to desires and instincts, Qutb argues that steps must be taken to prohibit the 
consumption of alcohol. He uses Sweden (one of the most civilised of contemporary societies 
in Qutb's view) as an example of a country that experienced severe problems with alcohol-
related crimes and illnesses during the first half of the 19"1 Century. On average, he writes, an 
individuai consumed 20 litres (per annum). He commends monopolisation and restrictions put 
on drinking in public places but argues that ever since the latter have been relaxed, the 
number of alcoholics among teenagers has grown (Qutb, 2001,151). 

Moreover, in Qutb's view communism was a Zionist invention created with the purpose to 
spread atheism (Qutb, 2002,134). 
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that since Islam is a practical and positive system for human life, which 
cares for man's morality and purity, polygamy is permitted for those very 
reasons. Sometimes the number of women exceeds the number of men, 
sometimes men's natural desires cannot be satisfied because of women' s old 
age and sickness. To counter such situations of emergency Islam permits 
polygamy but Qutb stresses that men are only allowed to marry more than 
one woman ifthey can maintain fairness between them (Qutb, 2001,32-38). 

Qutb emphasizes the importance of not forgetting that Islam in the 7* 
Century granted women the rights to own property, earn their livelihood by 
legal means, marry the man of their choice and move around freely as long 
as they were decently dressed. He Claims that the materialistic West today 
offers women nothing but a shallow freedom. He writes that women in the 
West are allowed to work outside their homes but are used as cheap labour 
and exploited sexually in their working environments. This goes to show, 
Qutb contends, that Islam gave to women rights fourteen centuries ago that 
the West has yet to catch up with (Qutb, 1996, ibid.; Qutb, 2001,46). 

Women's behaviour and dress are important also from Qutb's perspective on 
international relations. In Islam and Universal Peace, he claims that the 
universal goal of world peace can be reached through Islam. He explains that 
everything begins in the mind of the individuai and that universal peace 
starts with peace of conscience. In Qutb's view Islam teaches nothing that is 
contrary to human nature, which is why individuals who embrace Islam and 
behave according to Islamic teachings, soon develop a peace of conscience. 
As a result, peace in families, societies and finally the entire world will 
follow (Qutb, 1993). Peace in families means for instance that women take 
care of children and look after the household. Qutb writes that homes of 
working mothers disrupt family life and puts peace in jeopardy (Qutb, ibid. 30; 
Qutb, 1999, 268). Only under certain circumstances (which are not specified) 
is work for married women justified (Qutb, 1993, 30). Moreover, Qutb 
wams that free mixing of the sexes will lead to nothing but appalling 
numbers of teenage pregnancies, adultery and divorces. When in public 
Muslim women must therefore behave modestly and refrain from dressing in 
an alluring way (Qutb, ibid. 31-32; Qutb, 1999,240; Qutb, 2002,357). 

The Islamic state in a broader societal perspective 
In The Islamic Concepì and Its Characteristics, Qutb criticizes some of his 
fellow-Muslim scholars for deviating from the Islamic concept in their 
attempts either to reconstruct religious thought or adapt Islamic thought to 
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the standards of Western reason (like Muhammad Abduh8 did). Although Qutb 
does assert that human reason plays a cruciai part as the recipient of 
revelation, Abduh, in his view, went too far when he argued that human 
reason was an act of God and therefore in perfect harmony with the divine 
revelation. Qutb agrees that reason and revelation are harmonious but he 
thinks that revelation is superior to reason and a source to which human 
reason must refer (...) "in judging norms, standards and concepts, and in 
removing errors and shortcomings." (Qutb, 1991, 14). Accoiding to Qutb, there 
are some permanent reahties within which all development and change must 
take place. While what he calls "constituents" and "values" derived from the 
Islamic concept are permanent, styles and forms of societies may be both 
different from one another and subjected to change. Qutb writes that the 
Islamic concept does not paralyze human thought and action; instead it 
encourages movement around its axis. Among the permanent values and 
constituents is everything related to God (his eternity, his Oneness, his power 
etc.), the universe and all of God's creation. However, Qutb underlines: "As 
the circumstances of a living society expand, so does the scope within which 
the meaning of these norms and values are expressed." (Qutb, ibid. 70). The 
varieties of expression of these values and constituents also expand when 
human knowledge increases and Qutb continues: "To illustrate this point, let 
us consider the permanent reality that man is the deputy of Allah on earth. 
This reality is expressed in various forms. It is expressed when man tills the 
land to produce food, and it is expressed when man smashes the atom or 
sends satellites into space to investigate the earth' s atmosphere or other 
planets. All such activities from one end of the spectrum to the other, as well as 
whatever may come in the future, are various expressions of man's 
vicegerency on this earth. While the varieties and scope of these expressions 
may increase and expand, the reality of man's vicegerency on earth remains 
fixed and unchanged. Its permanent nature demands that no man should be 
denied the dignity belonging to him of being Allah's vicegerent on earth and 
sharing with all other human beings this honor in the way prescribed by 
Allah, and that his value should not be sacrificed for the sake of increasing 
material production or for making spaceships. Man, every man, is the master 
of the satellites and the master of material production." (Qutb, ibid. 70). 

Discussing the importance of human reason he argues: "An inherent and 
central part of the Islamic concept is that human reason is a great and valuable 
faculty to which is assigned the task of understanding the characteristics and 

See chapter 4. 
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constituents of this concept originating from their Divine Sonrce. From them 
it is the task of human reason to deduce values and norms, without adding to 
them anything from external sources and without distorting or impairing 
them in anyway (sic!)." (Qutb, ibid. 44). In another section he continues: 
"We proclaim that the Islamic concept leaves a vast field of activity for 
human reason and scientific experimentation. It does not put any obstacles in 
front of reason for doing research and for engaging in contemplation in order 
to discover the universe and its workings." (Qutb, ibid. 64). And he låter 
concludes: "Thus the Muslim benefits from the constancy of the natural 
laws, which can be discovered through scientific experimentation and 
practical experience in his interaction with the universe, and benefits from its 
secrets, forces and treasures. He does not neglect any of the fruits of 
experiments in various sciences or any knowledge gained through practical 
experience. At the same time, his heart remains connected with Allah, and 
this connection keeps his heart and conscience alive to the sensitivities of 
high morals and good manners, which raise his humanity to the highest level 
of perfection possible during his sojourn on this earth." (Qutb, ibid. 116). 

Qutb addresses materialism, material production and progress in Milestones 
and The Islamic Concept. In the former he expresses admiration for the genius 
of Europe with regard to science, culture, law and material production, 
which all have progressed mankind to great heights of "creativity and material 
comfort" (Qutb, 1989, 12). In the latter, at some length, he criticizes idealism, 
positivism and dialectical materialism for being Western expressions of a 
revolt against religions and religious thought (Qutb, 1991, 55). Qutb argues 
that diese schools of thought at best are mental gymnastics but that they 
never provide any answers to the practical affairs of human life (Qutb, ibid. 
61-62). With regard to dialectical materialism he writes: "Think of all the 
great forces of the physical universe and their miraculous harmony in 
producing the exact conditions suitable for human life and human endeavors, 
and think of the special place that human beings occupy in the scheme of 
existence, and then think of how Marx and Engels turned their backs upon 
all this greatness and beauty to hide their heads within the narrow confines 
of economics and factors of production, not merely as the goal and 
motivation for human activity, but as the First Cause, the Creator God, and 
the Controlling Lord." (Qutb, ibid. 64). According to Qutb, criticizing Marx 
and Engels does not imply that the Islamic society downgrades the material 
aspects of reality. In fact material production is very important to the welfare 
of society but it is not the highest of values and should never be 
accomplished at the expense of human freedom, morals or values (Qutb, 
1989, 180). In Qutb's own words, (...) "Islam does not look with contempt 
at material progress and material inventions; in fact; it considers them, when 
used under the Divine system of life, as God's gifts." (Qutb, ibid. 189). 
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Nonetheless, Qutb criticizes the pursuit of an ever increasing growth, which 
in his opinion has turned millions of people into machines and he adds: 
"Standing on the periphery of this miserable mankind is a gang of exploiters 
whose sole aim is to profit from other people's miseries and confusion. 
These gangsters consist of usurers, film producers, manufacturers of fashion, 
and publishers of pornographic books and magazines." (Qutb, 1991, 72-73). 

In the context of material production Qutb considera "learning all the 
sciences", as he puts it, as extremely important but is hesitant about Muslims 
learning from non-Muslims in the humanities and social sciences (Qutb, 
1989, 210). While sciences like astronomy, biology, physics, chemistry and 
geology all lead man toward God, other sciences (that is the humanities and 
social sciences) may include philosophical speculations that are against 
Islam, therefore caution is necessary (Qutb, ibid. 216-217). Elaborating on 
the relationship between science and faith in In the Shade of the Qur'än, 
Qutb writes: "The Islamic mentality combines believing in what lies beyond 
the reach of human perception, the secrets of which are known only to God, 
with a belief in the Constant laws of nature. Hence, a Muslim benefits by 
scientific achievements. At the same time, he remains at peace with the fact 
that there is a complete world which our faculties cannot fathom, and which 
is known only to God who determines how much He reveals of it to those 
whom He chooses." (Qutb, 2002,186). 

The principles and values upon which the Islamic civilization is based are 
indeed eternai and unchangeable. Nonetheless, Qutb argues, depending on 
the conditions that surround it, the Islamic civilization may have different 
forms and may even change due to industriai, economic or scientific 
progress. The eternai principles and values are: (...) "the worship of God 
alone, the foundation of human relationships on the belief in the Unity of 
God, the supremacy of the humanity of man over material things, the 
development of human values and the control of animalistic desires, respect 
for the family, the assumption of the vicegerency of God on earth according 
to his guidance and instruction, and in ali affairs of this vicegerency, the rule 
of God's law (al-Shari'ah) and the way of life prescribed by Him." (Qutb, 
ibid. 196). It is as a consequence of the flexibility of Islam that various forms 
of Islamic civilization develop. Qutb emphasizes, however, that the flexibility 
is limited and does not extend to matters of Islamic belief (Qutb, ibid.). 

In the book The Battle between Islam and Capitalism, Qutb discussed the 
desperate need for social and economic reform: "This evil social condition, 
sustained by the masses in Egypt, cannot last long.. .It is at variance with the 
nature of things, and glaringly short of all the essential factors of survival. It, 
moreover, contradicts the real purpose of human civilization..., the nature of 
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all religious beliefs, and the spirit of the age in all its requirements. More 
importantly, it is contrary to the most elementary principles of sound 
economics, a fact that entails the obstruction of economic growth, let alone 
social and human progress." (Qutb, quoted in Choueiri, ibid. 95). Qutb 
further argued that every economic system has a dominant characteristic. In 
capitalism it was usury, in socialism common ownership and in Islam the 
corporate and income tax of zakat. Qutb criticized both capitalism and 
socialism on the grounds that they were underpinned by a materialistic view 
of life. Instead he advocated an Islamic economy free from usury and in 
which the circulation of money could be regulated so as to direct investment 
towards projects, both commercial and industriai that benefited the entire 
community (Choueiri, ibid. 121). Outlining some of the general principles of 
an Islamic economy in Islam and Universal Peace, Qutb stresses social 
justice, prohibition of usury and monopoly, public control over natural 
resources and other Utilities and the right to private ownership (Qutb, 1993, 
61-64). With regard to private ownership, Qutb argues that in Islam no 
private ownership is justified unless it has been legitimately acquired. 
Acquisition through fraud, looting, confiscating, cheating, corruption, usury 
and monopoly is unlawful. He further adds that Islam does not advocate a 
life of privation. Extravagance and luxury are condemned because they exist at 
the expense of other less fortunate people (Qutb, ibid. 64-66; Qutb, 1999,262). 

Analysis 

Qutb's Islamic state and the dimensions of modernity 
As opposed to the interpretations and fabrications of others, Qutb argued that 
his accounts of what Islam is were real. He presented, to borrow Roxanne L. 
Euben's words, what he strongly held to be the "objective truth" about Islam 
(Euben, 1999, 66). As a consequence he envisioned a society completely 
different from the one in which he lived and worked; a society devoted to 
God and governed by the rules of the sharia. In his books he describes the 
deplorable state in which Muslims find themselves by unravelling what in his 
view are the evils of the jahiliyya. He complains that Muslims have deviated 
from Islam to the extent that they no longer can be called Muslims but he is 
convinced that Islamic revival is possible. He wants to replace the jahiliyya 
with Islam by replacing all systems and govemments that are man-made 
with a system and a govemment that adhere to the sharia. He first argues that 
such an Islamic revival can be accomplished by an active movement that 
struggles against the jahiliyya and gradually defeats it. The early history of 
Islam is referred to as a source of inspiration in this respect. It proves that a 
piecemeal substitution of the jahiliyya with Islam is possible to achieve. 
However, as observed by Choueiri and others, it appears as if Qutb ran out 
of patience when he was confronted with the politicai failures of the Muslim 
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Brotherhood. In the place of a mass movement enters instead a dedicated 
elite, who, focused on their mission, can lead the way for others to follow. 

Discussing the jahiliyya and the Islamic concept Qutb's ideas are quite easy 
to follow but he does become contradictory, inconsistent and unclear on 
other matters and on certain aspects of the jahiliyya and the Islamic concept. 
As will be discussed in this section and in the last part of this chapter, the 
latter could perhaps be explained by his focus, not on the details, but on the 
general principles and overarching framework of the Islamic state. 

It seems obvious that Qutb, with regard to the dimensions of modernity that 
concern processes of transformation, rejects secularisation and functional 
differentiation. In his view the ailments of humanity are human lordship, the 
man-made laws and the misconception that Islam is significant only as a 
personal belief. Secularisation and functional differentiation are, in terms of 
ignorance of the guidance of God,9 responsible for the shortcomings, fai Iure s 
and hollowness of Muslim societies. Since the sharia covers all aspects of 
life and the Islamic concept is a comprehensive one, Qutb thinks that the 
solution is not less but more Islam. Islam by necessity encompasses 
everything, from the workings of the universe to the laws of inheritance and 
Muslims are not really Muslims if Islam is not applied also to the legal, 
social and economic spheres of their societies. 

Other processes of transformation seem more acceptable to Qutb. He does 
criticize Western obsession with materialism but argues that Islam welcomes 
material production, social progress and development, all of which are 
considered important to the welfare of society. It could therefore perhaps be 
argued that, as long as the morals of society are not compromised, 
industrialization, urbanization, technology, development and (natural) science 
are accepted, to some extent even praised, in Qutb's Islamic state. Qutb argues 
that, handled with care and provided that Islamic morals and values are 
protected, development and progress can actually be regarded as God's gifts. 
He also refers to industriai, economic and scientific progress as factors that 
influence and promote change in the Islamic civilization. He even refers to 
the smashing of atoms, the launching of satellites and the construction of 
spaceships, which further supports the argument of acceptance. 

With regard to functional differentiation it should be noted that Qutb does not seem hostile 
to the idea of different branches of government performing different tasks but he stresses that 
they all should perforai these tasks guided by Islamic principles. 
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Qutb writes that the Islamic concept leaves ampie room for human reason 
and scientific experimentation and allows research on the universe. Despite 
this ampie room, however, he firmly holds that revelation is superior to 
reason. Reason is used by humans to grasp the contents of the characteristics 
of the Islamic concept but nothing can be added or distorted in the process. 
He criticizes Abduh and others for going too far in their endeavour to 
advocate the use of reason. Rationalization in the Weberian sense is, although 
not explicitly addressed, therefore rejected. An Islamic society can never 
turn into an iron cage of instrumental rationality. Instead, it seems to me, 
Qutb tries to strike a balance between human reason and divine revelation. 

Concerning the dimensions of modernity that revolve around politicai 
consequences, it follows logically from the discussion above that Qutb is not 
interested in the rationalization of authority. It is upon the bedrock of divine 
authority and sovereignty that an Islamic state must rest. In Qutb's writings 
there are profound ambiguities, if not outright antipathies, concerning 
democracy and human rights.10 On the one hand he argues that since Islam is 
superior to all other systems, a comparison between Islam and democracy is 
as unjustified as it is pointless. On the other hand, he does refer to some 
elements and mechanisms that resemble democracy in a formal sense but 
these elements and mechanisms are vague and to some extent contradictory. 
The principles of justice, obedience and consultation aie for instance supposed 
to characterize the relationship between the ruler and the ruled and he thinks 
that the Muslim community must choose its ruler freely. As noted earlier, 
Qutb is not very interested in a detailed and concrete discussion on the 
procedures of such a choice. He further argues that the manner of consultation 
should be decided by existing circumstances and needs. His main argument for 
not being preoccupied with technicalities is that nothing can be firmly 
decided until the whole of society is based on Islam. Euben argues that this 
lack of details expresses an unwillingness to play an intellectual game in 
which Qutb himself does not determine the rules. In his view, she writes, 
Islam cannot be reduced to a theory of the state and should therefore not be 
cast in terms identical to those used in man-made theories (Euben, ibid. 78). 
It is nonetheless somewhat paradoxical that Qutb portrays Islam as a practical 
religion but does not offer any practical solutions when it comes to issues 
concerning government. In Social Justice Qutb does assert that the nature of 
an Islamic government merits a study of its own, but it still strikes me as 
remarkable that not even his notion of consultation, which is referred to in terms 
of being a fundamental principle of life, is discussed in any deeper sense. 

10 According to Sivan, Qutb went from being sceptical about democracy to outright 
denouncing it (Sivan, 1990,73). 
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In my opinion, there also seems to be a problem of consistency with regard 
to the leader of Qutb's Islamic state. Qutb emphasizes that the ulama are in 
no way self-evident leaders of the community. They are not in possession of 
a heavenly mandate, as he puts it, and the Islamic state is not a theocracy. 
However, the Islamic government is a government that is legitimate only if it 
upholds the sharia and Qutb explains that the doors to ijithad always are 
open to the leader of the Islamic state. For these reasons it is hard to imagine 
that Qutb had an ordinary layman in mind as the leader of the Islamic state. 
Knowledge of the sharia and exertion of ijtihad usually demand trained and 
experienced religious scholars. Questions could also be raised with regard to 
the necessary obedience of the leader. People are allowed, perhaps even 
expected, to disobey an unjust leader, but what if they disagree on whether 
or not the leader is in fact unjust? 

Another difiiculty concerns equality. The inhabitants of Qutb's Islamic state 
are equal in all respects to the extent that they are male and Muslim. He 
writes that discrimination on the basis of race or ethnicity is prohibited. A 
just society is one in which the natural differences between human beings 
are accepted but not tolerated as a basis for discrimination. It is the 
responsibility of the state to assure everyone equal opportunities. Still, non
Muslims must pay a special tax in exchange for protection and security, Jews 
are considered evil conspirators and women are portrayed as different by 
nature from men.11 This difference not only legitimates a certain division of 
labour but also a literal interpretation of the sharia conceming for instance 
inheritance and testimonies in court. In addition, it is hard to know whether 
the free choice of a leader includes the opinions and voices of women but 
according to Choueiri, Qutb never discussed women's politicai rights 
(Choueiri, ibid. 99). 

There seems to be a contradiction also between, on the one hand arguing that 
Islam has the right to destroy obstacles that stand in its way and on the other 
emphasizing that there is no compulsion in religion.12 Humans are entitled to 
make a choice, they are free to choose Islam, but does freedom also entail 
choosing the jahiliyya? Is it at all possible for the Islamic revival to fail, or does 

Choueiri writes that with regard to women, Qutb's arguments were inspired by the French 
biologist and Nobel Prize Winner, Alexis Carrel. Qutb quotes Carrel on the differences in 
structure of the tissues and specific chemical substances between men and women to support 
^e argument that, by nature, they are different (Choueiri, ibid. 132). 

Euben discusses this paradox in terms of Qutb echoing Rousseau's claim that sometimes 
human beings must be "forced to be free". Coercion would hence be justified in the pursuit of 
liberation from oppression (Guben, ibid. 75). 
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Qutb expect every individuai who is educated enough on the characteristics 
of the Islamic concept to embrace it? As Euben puts it: "Islam means 
freedom from jahiliyya, freedom from the enslavement of one individuai to 
another, freedom to exercise the freedom to choose. But freedom to choose 
what? Islam of course." (Euben, ibid. 75). 

Individuai choices and human rights presuppose a certain amount of 
individualism Individuai freedom seems acceptable to Qutb but with some 
reservations. He declares that the individuai is free, not in a narrow egoistic 
sense, but within the limits of Islam. Human freedom and creativity are 
hence perceived as revolving around the axis of the Islamic concept. This 
axis is comprised by permanent constituents and values, which in my 
opinion are simultaneously both explicit and elusive. They are explicit 
because they concern the oneness of God and other related matters but 
elusive because their implications and scope are unknown. To some extent 
these limits serve the purpose of protecting the individuai from him- or 
herself since Qutb argues that it is pivotal that instincts, desires and pleasures 
are not pursued to the point of destruction. However, what instincts, desires 
and pleasures he has in mind is less than clear. 

In Qutb's opinion the Islamic govemment and the sharia are interdependent. 
Without an Islamic govemment there can be no social justice and no 
implementation of the sharia and without the sharia there is no Islamic 
govemment. On this point Qutb is quite clear. He returns repeatedly to the 
importance of accepting and implementing the sharia as it is but he also 
emphasizes the flexibility of the law. The latter implies that there is room for 
some human discretion. Exactly where that room is located is unfortunately 
less clear and therefore more difficult to know. In some instances he refers to 
a literal interpretation of the sharia, in others he argues that God puts his 
trust in the human conscience to accept or go beyond a rule if it is deemed 
necessary. Implementing the sharia as it is with respect to crimes and 
punishments means that the hudud-penalties must be enforced unless there 
are mitigating circumstances. 

Against the backdrop of Qutb's appeal to the ideal unity of all Muslims there 
is ambivalence also towards the nation-state. He downplays the importance 
of territory, arguing that Muslims have no nationalities and that wherever the 
sharia is upheld, there is an Islamic state. According to Choueiri, nationalism 
was an abomination to Qutb (Choueiri, ibid. 104). The early history of Islam 
proved beyond any doubt that nationalism contradicted Islamic teachings, 
Qutb thought. He therefore argued that Arabs must choose between their 
Islamic identity and Arab nationalism (Choueiri, ibid. 104-105). Qutb also 
criticizes Kemal Atatürk's project to secularise Turkey and his destruction of 
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the last symbol of Islamic sovereignty (the caliphate). In practical terms 
however, Qutb worked in Egypt and was disappointed when Nasser showed 
no interest in implementing the ideas of the Muslim Brotherhood. It is 
therefore plausible to argue that Egypt was his prime concern. In theory he 
discarded the nation-state but in practice he worked to transform a nation-
state into an Islamic one. 

Qutb does not explicitly refer to an administrative apparatus implementing the 
decisions made by the government in the Islamic state but he argues that the 
sharia includes principles and guidelines that concern administration. The 
way in which he discusses politicai, social and economic affairs (referring for 
instance to the marginalized beggars on the streets) also seem to presuppose 
an active, redistributing state, an administrative apparatus and a certain amount 
of bureaucracy. It seems that administration and bureaucracy as such (even if 
he does not address them directly) are unproblematic to Qutb as long as they 
are imbued with the values and norms that emanate from the Islamic concept 

If the dimensions of modernity that concern economic consequences are 
considered, Qutb appears to have no problems either with large-scale production 
or specialization. In Social Justice he elaborates on the management of wealth. 
He retums several times to the importance of achieving economic development 
without compromising the values and principles of Islam. He is impressed by 
the American economic and scientific progress but criticizes the use of cheap 
labour. He also stresses that Muslims by necessity must learn from their own 
heritage instead of borrowing from others. Qutb therefore proposes an Islamic 
economy that allows private ownership, prohibits usury and in which the 
essential means of production are owned by the community. In Mousslli's 
view, Qutb combined elements from capitalism and communism when he 
argued that the market economy was a means of satisfying the needs of the 
community but that the state had to intervene whenever it deemed necessary 
(Moussalli, ibid. 148). Qutb therefore seems to accept some elements of 
capitalism and reject others. On integrated märkets, there is no explicit discussion. 

On the one hand the economic system envisioned by Qutb seems to accept 
mass-consumption, on the other he is appalled by those who profit by other 
people's miseries and confusion by offering a ceaseless supply of everything 
from pornographic magazines to fashion and motion pictures. The latter 
involves an amount of criticism directed both at consumerism and populär 
culture. Extravagance and luxury are explicitly condemned. 

With regard to the dimensions of modernity that concern social consequences, 
the rights of women have already been discussed. Emancipation, at least in 
the sense that women have been emancipated in the West, is firmly rejected. 
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In Qutb's view, women in the West are used and exploited but led to believe 
that they are free and emancipated. As noted earlier, men and women are in 
Qutb's view created equal but different Assigning different tasks to men and 
women is therefore, in his opinion, not discriminatory but consistent with 
their respective natures. Likewise, some of the inequalities between men and 
women that emerge as consequences of a literal interpretation of the sharia 
are not really inequalities, but outcomes of these naturai differences. Qutb 
has a conservative outlook in this respect, arguing that women being 
emotional and passionate creatures, are best suited for child rearing and 
household responsibilities. 

Qutb's career at the Ministry of Education and as a teacher is reflected in his 
books as he argues that learning the sciences, at least the naturai sciences, is 
important. Disciplines like physics, chemistry and biology in his view bring 
people closer to God because the laws in these disciplines are part and parcel 
of God's creation. The social sciences on the contrary may include speculations 
and assumptions that are anti-Islamic why they should be approached with 
caution, especially if taught by non-Muslims. Qutb does not refer to mass-
education but he complains about the educational level of the Egyptian 
people and advocates social change. It therefore seems likely that education, 
in consonance with the precepts of Islam, is a cruciai element of the social 
change he deemed necessary. 

I have not been able to identify many clues on Qutb's position on the role 
and importance of the media in an Islamic state but it seems plausible that he 
would consider the media a means in the battle against the jahiliyya. As far 
as participating in social and politicai networks is concerned, he does not 
address the issue directly. However, it seems, given Qutb's stress on social 
change from an Islamic point of departure, that the only networks he would 
consider worth participating in are those dedicated to Islamic revival. 

Concluding commento 
In my opinion, Sayyid Qutb was not a traditionalist backward-oriented nostalgie 
in the sense that he rejected all innovations or modem developments. Instead 
he argued that even the sharia had to be reinterpreted in light of the changing 
needs of the Muslim community. In his view Islam was relevant to the 
modem age. He was not fighting the present, armed with the principles of the 
past. I would argue that Qutb's ideas on the Islamic state express acceptance of 
industrialization, urbanization, bureaucratisation, development, technology, 
natural sciences, an administrative apparatus, large-scale production, 
specialization, and mass-education. I therefore disagree with Derek 
Hopwood (1998) who argues that Qutb believed that modernization was the 
triumph of the West and the defeat of Islam. In Hopwood's words Qutb 
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claimed that: "The past of Islam must be summoned up to combat the West 
and modernization and all ideas of jahiliyya should be destroyed." 
(Hopwood, 1998, 7). Also Sivan argues that Qutb carne to know modemity 
and decided not only to turn his back on it, but also to advocate the 
launching of an all-out offensive jihad against modernity (Sivan, 1990, 22ff). 
Moreover, Shepard (1997) writes that Qutb rejected the "myth of progress" 
or the belief in the Constant improvement of human societies. That means, 
Shepard argues, that Qutb rejected an essential component of what in the 
Western world is called modernity (Shepard, 1997, 255). According to 
Shepard, Qutb, predominantly in Milestones, emphasized the need for the 
establishment of a moral and spiritual Islamic society before the need for 
material progress. That argument is indeed to the point but in my opinion it 
does not mean that Qutb's ideas express indifference to or rejection of 
material progress.13 

Euben interprets Qutb's ideas in a way similar to mine. She writes that the 
state he envisions would be committed to (...) "the acquisition of modem 
technology, the pursuit of scientific advancement, free education and health caie, 
and the eradication of poverty and extreme wealth." (Euben, ibid. 83). Euben 
further writes, as I argued above, that Qutb's Islamic state would not represent 
an attempt to recreate the seventh Century. Rather, many social and economic 
processes associated with modernization would be embraced (Euben, ibid. 83).14 

However, Qutb does have problems with other dimensions of modernity. In his 
Islamic state he rejects secularisation, fiinctional differentiation, rationalization 
(also of authority), democracy, human rights, consumerism, populär culture and 
(in theory, not in practice) the nation-state. Trae, with regard to democracy 
and human rights, it may be observed that there are some traits of the 
Qutbian Islamic state that bear a resemblance with what democracy and 
human rights normally imply, but only in a very superficial sense. Rights are not 
universal and principles of consultation and free choice are ambiguous at best. 

Moreover, Qutb adds the Islamic concept to all matters pertaining to the 
state. Natural sciences do not exist independently of Islam but are considered 
legitimate ways to discover the divine laws that govern physical nature and 

It should be stressed that Shepard analyses the development of Qutb's ideas from his time 
as a literary critic onwards. Compared to ideas expressed in the early days (and in non-
Islamist works) on the importance of borrowing from European countries since they were so 
far ahead of the Muslim world, later ideas may seem problematic with regard to progress and 
development. 

Euben also analyses Qutb's ideas in relationship to modernity but without constructing 
analytical tools that concern modernity. 
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the universe. Economic growth, material progress and development are 
similarly accepted on the premise that the values and principles of Islam are 
not compromised and provided that human freedom, morals and values are 
safeguarded. In conclusion, the relationship between Qutb's Islamic state 
and the dimensions of modernity is a somewhat complicated one. If 
emphasis is put on the dimensions he does not accept, Qutb seems to be 
rejecting modernity, but if his vision is related also to other dimensions, it 
becomes more difficult to analyse his texts in terms of rejection (cf. Euben, 
ibid. 85). I will return to this issue in chapter 8. 

II. A Witness Unto Mankind - The Islamic state as envisioned by Abu 
al-Ala al-Mawdudi 

Background 
Abu al-Ala al-Mawdudi was born in 1903 in Awrangabad in Deccan, India. 
Seyyed Vali Reza Nasr (1996) writes that in addition to a traditional 
education in Persian, Urdù, Arabie, logie, fiqh and hadith, he also learned 
English and was very interested in modern science. At the early age of 
fifteen he started a career as a journalist writing for the journal Madinan, 
edited by his brother. In 1932 he bought a journal of his own, the Tarjumanu 
'l-Qur'an (Quranic interpretation), in which he articulated his visions and 
ideas with regard to Islam and politics (Nasr, 1996, 12ff, 30). He developed 
a systematic politicai interpretation of Islam between 1932 and 1937. The 
background was an India on the road to a democracy that in Mawdudi's 
view, (in spite of Ghandi's promises), would never be a safe place for 
Muslims. Anti-Islamic sentiments and communal violence seemed to support 
that view. In the late 1930s Mawdudi was therefore occupied with a project 
to create an Organization for the purpose of promoting and organizing 
Muslim politicai activity and training leaders for the community. Such an 
Organization, the Daru'l Islam, was established in Pathankot but due to 
internal divisions Mawdudi soon left for Lahore. There he founded a new 
Organization in August in 1941, the Jamaat-e-Islami (JI) (Nasr, ibid. 27-39). 
According to Choueiri, Mawdudi and his followers did not initially support 
the migration of millions of Muslims to areas that in 1947 were to become 
Pakistan. The JI also campaigned against the Muslim League and its secular 
leader Muhammed Ali Jinnah, who supported the establishment of a separate 
state for the Muslims of India. Not until Pakistan had been established did 
Mawdudi change his mind. From its birth the Jamaat was engaged in the 
politics of the country. Attaining politicai power was in Mawdudi's view the 
best way to ensure implementation of religious values and norms (Nasr, ibid. 
82). By 1971 he was, according to Choueiri, a staunch supporter of the 
Pakistani state (Choueiri, ibid. 103). Nasr describes the JI as tightly knit and 
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well structured but often, due to its emphasis on Islamization, balancing on 
the edge of confrontation with the Pakistani government. In some cases there 
were open clashes. The JI did for instance initially challenge the legitimacy 
of the government by arguing that Muslims should not take an oath of 
allegiance to the new state until it became Islamic (Nasr, ibid. 41-42). There 
was also a conflict with the government concerning the status of the 
Ahmadis.15 Mawdudi was imprisoned for supporting the anti-Ahmadi 
agitations that took place in Punjab in 1953 and 1954. The Organizers, the 
ulama and other religious activists, demanded that the foreign minister of 
Pakistan, Zafaru'llah Khan (an Ahmadi) should be dismissed and that the 
Ahmadis should be declared a non-Muslim minority. Mawdudi was first 
sentenced to death but his sentence was later commuted into fourteen years 
in prison. The Supreme Court reversed the verdict in 1955. 

The JI and the government also clashed on the issue of the Constitution. The 
party pushed for an Islamic Constitution and gained some influence in 1956 
through the prime minister, who was a friend of Mawdudi's. However, the 
history of military coups and constitutions replacing each other in Pakistan 
did not allow for any long-term influence. In 1958 a military coup brought to 
power Muhammad Ayub Khan, who closed the JI's offices and confiscated their 
funds. Düring Khan's rule Mawdudi was imprisoned twice and the party 
made allies among the secular parties and campaigned for the restoration of 
democracy (Nasr, ibid. 43-44). 

In 1971 the PPP (Pakistani Peoples' Party) won the parliamentary elections 
and Zulfiqar Ali Bhutto became the prime minister of Pakistan. Bhutto's 
government was not populär with the JI. The party objected to what it perceived 
as the PPP's socialism, populism and challenges to the Islamic foundations of 
Pakistan. It was when general Mohammad Zia ul-Haq seized power in a new 
military coup in 1977 that Mawdudi, who by the general himself was 
accorded the position of a senior statesman, saw a chance to turn his vision 
of Pakistan as an Islamic state into reality (Nasr, ibid, 45-46). Members of 
the JI were included in the new government and Zia-ul-Haq did implement 
some of Mawdudi's ideas.16 However, Mawdudi passed away only two years 
after the coup and before his death he expressed concern about the JI's 
support for a military dictatorship that had grown increasingly unpopulär 
among the Pakistani people (Husain, 1995, 56). 

Mirza Ghulam Ahmad (d. 1908) founded the Ahmadiya-movement towards the end of the 
19a Century. Ahmad saw himself as an incarnation of Khrishna, the Messiah and al-mahdi. 
Some Muslims therefore regard the Ahmadis as heretics (Baek-Simonsen, 1994, 39). 

For elaboration on the JI's participation in the government, see chapter 6. 
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Reconstruction 

The setting: worldview and major points of departure 
Two of Mawdudi's key concepts are din and what he calls act-witness. In 
Let Us Be Muslims, he explains what the latter implies by emphasising the 
importance of knowledge. He argues that Islam is not a birthright. One can only 
become a good Muslim if Islam is followed consciously and if knowledge of 
what it means to be a Muslim is acquired. A mere verbal profession is not 
enough. It is imperative for a Muslim to translate knowledge into practice, 
since it is the possession of knowledge that separates a Muslim from a kafir 
(an unbeliever) (Mawdudi, 1983b, 47-57). Discussing the responsibilities 
and duties of the umma, Mawdudi stresses that Muslims must bear witness 
unto mankind through both word and action, which is what act-witness means. 
Our actions, he writes in Witness Unto Mankind, should demonstrate the 
principles of faith: "Let Ihe world taste in our conduct, individuai and collective, 
that sweetness and flavour which only the faith in One God can impart to 
character and morality. Let the world see what fine examples of humanity 
are fashioned by Islam, what a just society is established, what sound social 
order emerges, what a clean and noble civilization arises, how science, 
literature, and art flourish and develop on sound lines, what a just economy -
compassionate and free from conflict - is brought about. Indeed how every 
aspect of life is set right, developed and enriched." (Mawdudi, 1985,32). 

According to Mawdudi, Islam is consequently a comprehensive way of life 
and the Muslim witness is not complete unless an Islamic state is established 
(Mawdudi, 1995, 67). Islamic values and ideas should be translated into 
public policies and demonstrate how the guidance of God (...) "leads to 
equity and justice, reform and upliftment, caring and efficient administration, 
social welfare, peace and order, high standard of morality in public servants, 
virtue and righteousness in internal policies, honesty in foreign policies, 
civilized conduct in war, integrity and loyalty in peace." (Mawdudi, 1985, 
32-33). In Mawdudi's view life is a unity embraced by religion and since 
God is the creator of the whole universe, his laws are not restricted to certain 
aspects of life but apply to everything. 

Mawdudi expresses his understanding of Islam in the concept of din." He 
refers to and calls upon those who have accepted Islam as their din, their 

17 Din is Arabie for religion. Sometimes din refers to the pattern of life and rites determined 
by religion. In that capacity din is separated from iman, faith and theology. More often 
though, din is used in a wider sense, denoting not only iman, but also religious duties (ibadat) 
and eveiything related to economic, politicai and social life determined by revelation and by 
the collections of ahadith (mu'amalat) (Hjärpe, 1992,8-9). 
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path in life, and encourages them to live by the din of Islam wherever they 
are and whatever they do (Mawdudi, ibid. 46; Mawdudi, 2001, 204-205). To 
Mawdudi the din of Islam is to acknowledge the supremacy of God as Lord 
and Master, to obey and serve only him, to be accountable to him and to 
obey his messengers. To comply with the wishes of God, all aspects of 
public life, from the conduct of the army to financial transactions, must 
therefore be governed by the sharia (Mawdudi, 1983b, 299). The latter 
means that the "lordship of man over man" must come to and end 
(Mawdudi, ibid. 288). Indeed Mawdudi Claims that change (...) "is needed in 
the framework of all human governments." (Mawdudi, ibid. 290). Like Qutb 
he argues that a life led oblivious to the guidance of God and based on man-
made laws is bound for disaster. It is instead as God's deputies and trustees 
on earth that humans must rule. The ultimate objective of Islam is: (...) "to 
abolish the lordship of man over man and bring him under the rule of the 
One God. To stake everything you have - including your lives - to achieve 
this purpose is called Jihad." (Mawdudi, ibid. 285). As understood by the 
meaning of act-witness, the abolishment of the lordship of man over man 
cannot be achieved only through silent confessions. The basis of government 
must be actively changed by those who believe. However, since the dream of 
an Islamic state cannot come true unless Muslims have the necessary 
knowledge and Islamization of institutions takes place gradually, Mawdudi 
emphasises that it is the prayer, fasting, almsgiving and pilgrimage that 
provide the best preparation and training for, as he puts it, "the assumption 
of just power." (Mawdudi, ibid. 291). 

Explaining the goals and methods of the JI in Witness Unto Mankind, Mawdudi 
encourages those who have accepted Islam as their din to, as a first step, 
implement it in their homes and families. From thereon Islam will spread, like 
ripples on water, until it embraces everything from education to economic 
affairs. The JI's main objectives are consequently both to remind Muslims of 
their duty to bear witness to Islam in everything they do and lead a collective 
and organized struggle to transform society into a truly Islamic one (Mawdudi, 
1985, 6,45-46). The Islamic state will be established as a consequence of the 
conscious efforts to make people aware of what Islam is and to gather them 
in an Organization that lead the way. Members of the JI should all be living 
examples and role models for other Muslims and together develop a society 
that (...) "through its incessant and utmost striving, should overthrow the 
domination of Godless systems and replace them with that just system which 
is a true and faithfiil example of Islam." (Mawdudi, ibid. 51). Mawdudi writes 
that the JI conveys the following message to the people: "In your homes and 
family lives, in your education, literature, and journalism, in your business 
and economic affairs, in your organizations and national institutions, indeed 
in your entire national policy, you must live by Islam." (Mawdudi, ibid. 45). 
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Discussing the graduai transformation of Pakistan into an Islamic state Mawdudi 
explains that eventually everything related to the state must undergo profound 
change: "Thus the educational system will be reoriented in all the means of 
propaganda - the press, the platform, the cinema and the radio - will be used 
for the purpose of creating a new Islamic consciousness, a new healthy 
outlook; and an incessant and systematic effort will have to be made to mould 
the society and its culture into Islamic pattems." (Mawdudi, 1992,102). 

Mawdudi believes that the existing politicai order needs to be removed but 
his writings indicate on the one hand, as obvious above, that such a removal 
must be graduai. Society can be changed only through dedicated individuals 
and devout believers. On the other hand, as is discussed below, there is also 
a more impatient revolutionary dimension in his texts. 

The tenets of an Islamic state 
Mawdudi first dismissed nationalism, which according to him, contradicted 
every essential element of Islam. A humanity divided along racial and 
linguistic lines in modern times was no better than the rivalling tribes of pre-
Islamic Arabia. If nationalism was to be referred to at all, it was in terms of 
belief and unbelief (Choueiri, ibid. 102). The reason being, Mawdudi argues, 
that Islam cannot be restricted by geography. It has brought fundamental and 
universal rights to humanity as a whole. It is for instance (...) "not permissible 
to oppress women, children, old people, the sick or the wounded; women's 
honour and chastity must be respected in all circumstances; and the hungry 
must be fed, the naked clothed, and the wounded or diseased treated 
medically." (Mawdudi, 1986,33). 

As indicated earlier, however, Mawdudi did become a supporter, if initially a 
reluctant one, of the state of Pakistan. His reluctance shines through as he 
argues against the background of an increasing European integration that: 
"After the Second World War different Muslim countries scattered from 
East to West were blessed with deliverance from Western colonial rule. The 
emergence of those nations as separate independent states is the inevitable 
outcome of a historic movement which cannot be altered. What is regrettable 
is that all these Muslim countries are following the same doctrine of 
nationalism that they had imbibed from their Western masters.. .They are not 
even fully conscious of the revolutionary rule of Islam because of which 
they are linked to each other, which can unite their Muslim populations into 
one ummah, promote goodwill and Cooperation among them .. .[and] turn them 
into comrades in arms defending each other's territorial independence." 
(Mawdudi quoted in Choueiri, ibid. 103). 
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Mawdudi also argued that Islam was revolutionary in a global sense, 
implying that the aim of the Islamic movement was a worldwide revolution 
transcending national borders. He called this inevitable revolutionary 
struggle "jihad". In jihad everything was included, from the writing of an 
article to the use of force (Choueiri, ibid. 144). 

Mawdudi refers to verse 59 of sura 4 in the Quran as (...) "the cornerstone of 
the entire religious, social and pohtical structure of Islam, and the very first 
clause of the Constitution of an Islamic state." (Mawdudi, 1996, 50).18 In The 
Islamic Way of Life he argues that die politicai system of Islam is based on three 
principles: tawhid (unity of God), risalat (prophethood) and khilafat 
(vicegerency). The first principle means that no individuai, family or group 
are above God, who is the sole ruler (Mawdudi, ibid. 128). Prophethood is the 
means by which humanity has received both divine guidance (the Quran) and 
an authoritative interpretation of that guidance (the Sunna). According to the 
last principle, man is God's vicegerent on earth: "That is to say, by virtue of 
the powers delegated to him by God, he is required to exercise his God-
given authority in this world within the limits prescribed by God." (Mawdudi, 
1986,30; cf. Mawdudi, 1999, 59-60). 

Developing his views of what vicegerency entails and what constitutes an 
Islamic state in First Principles of the Islamic State, Mawdudi begins by 
arguing that, contrary to those who contend that Islam says nothing about 
politics, there are four sources from which a modern Islamic Constitution can 
be derived. The Quran is the undisputable first and primary source in which 
all divine directives and injunctions are found. The Sunna, the Quranic guidance 
translated into practice by the Prophet, is second. The Conventions of the 
Rightly Guided caliphs (the four first caliphs) constitute the third source. 
"Conventions" refer to the Rightly Guided caliphs' interpretations of the 
Quran and the Sunna in matters pertaining to governance. The fourth and last 
source is the rulings of the top-ranking jurists in matters that concern 
constitutional problems (Mawdudi, 1983a, 3-5). 

From these four sources can be learnt that sovereignty in Islam belongs only 
to the omnipotent God, an indisputable fact which must be acknowledged 
also in politicai terms. In Mawdudi's words: "Whatever human agency is 
constituted to enforce the politicai system of Islam in a state, will not possess 

18 
The verse reads: "Believers! Obey Allah and obey the Messenger, and those from among 

you who are invested with authority; and then if you were to dispute among yourselves about 
anything refer it to Allah and the Messenger if you indeed believe in Allah and the last Day; 
that is better and more commendable in the end." (Quran, 4:59). (English translation in 
Mawdudi, 1996,50). 
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real sovereignty in the legal and politicai sense of the term, because not only 
that it does not possess de jure sovereignty but also that its powers are 
limited and circumscribed by a supreme law which it can neither alter nor 
interfere with." (Mawdudi, ibid. 24). Humans are instead vicegerents of the 
sovereign God. This vicegerency does not belong to a certain class or 
dynasty; it is instead the collective right of everyone who has accepted 
God's absolute sovereignty. According to Mawdudi, the Islamic Khilafat 
(here vicegerency) is therefore democratic in essence. As such it is the 
antithesis not only of theocratic, monarchical and papal forms of government 
but also of Western secular democracies, he explains (Mawdudi, ibid. 25). 
What distinguishes Islamic democracy from Western democracy is that 
while the latter is based on populär sovereignty the former is underpinned by 
the principle of populär khilafat (Mawdudi, 1986, 31). He declares that the 
purpose of the Islamic state is to: (...) "encourage the qualities of purity, 
beauty, goodness, virtue, success and prosperity which God wants to flourish 
in the life of His people and to suppress all kinds of exploitation and 
injustice. As well as placing before us this high ideal, Islam clearly states the 
desired values and the undesirable evils. The Islamic state can thus plan its 
welfare programmes in every age and in every environment." (Mawdudi, 
ibid. 32). In Mawdudi's opinion, the Islamic state is all-embracing in a way 
that resembles fascist and communist states. However, while the latter are 
totalitarian and authoritarian, he assures us that the Islamic state does not 
suppress individuai liberties (Mawdudi, 1992,146). 

The democratic khilafat or the "theodemocracy" as Mawdudi also calls it, 
has a legislature, an executive and a judiciary. Discussing the division of 
power between the different branches of government, Mawdudi argues that 
the legislature cannot legislate in contravention of the Quran or the Sunna 
even if people demand it (Mawdudi, 1993, 45). However, it does have a 
number of other important tasks, one of which is to make rules and 
regulations for the purpose of implementing clear and explicit divine 
injunctions found in the Quran and the Sunna. The legislature should also, in 
cases where more than one interpretation of a certain injunction is possible, 
decide on an interpretation. Mawdudi emphasizes that it is necessary that the 
legislature consist of learned men able to interpret the religious sources. 
Furthermore, if an explicit directive is lacking in a certain situation, the 
legislature must enact new laws in the general spirit of Islam. If there is no 
basic guidance whatsoever, the members of the legislature are allowed to 
formulate laws without restrictions, provided that such laws do not 
contravene the letter or the spirit of the sharia (Mawdudi, 1983a, 29-31). 

Mawdudi describes the major executive task in an Islamic state in terms of 
enforcing the directives of God and moulding a society ready to accept and adopt 
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these directives. People are expected to obey the executive unconditionally 
provided that he (Islam does not approve of female leaders Mawdudi explains) 
obeys God at all times (Mawdudi, ibid. 31-33). As far as the judiciary is 
concerned, it must be independent of other branches of government and 
enforce the divine code in the Islamic state: "It is the independence and 
impartiality of the judiciary which ensures the internai peace of a country and 
the tranquillity (sic!) of its people." (Mawdudi, 1992,319). 

On how to relate the various branches of government to each other, 
Mawdudi writes that under the head of state, all three organs of the state, as 
he calls them, must function and operate separately and independently of one 
another. Furthermore, their activities and decision-making processes should be 
characterized by mutuai consultation. Continuous dialogue is pivotal but the 
head of state can veto any decision made by the legislature even if the latter 
is unanimous (Mawdudi, 1983a, 35ff). However, in The Islamic Way of Life 
Mawdudi argues that eveiy citizen has the right to criticize the leader and the 
government and that the former can retain office only as long as he enjoys 
the confidence of the people (Mawdudi, 1986,34). 

Mawdudi explicitly addresses the issue of appointing the head of state and 
the members of the legislature in First Principles ofThe Islamic State. After 
a brief historical exposé he concludes that while God appointed the Prophet, 
the Rightly Guided caliphs were ali appointed in different ways. He argues 
that the caliphs were approved of by the Muslim community when they 
decided to accept the caÙph-title. Mawdudi explains that history consequently 
proves that no head of state in an Islamic state can be appointed without the 
consent of the general public and that no one has the right to proclaim 
himself the new leader. An election without force or coercion must therefore 
take place. He continues: "How this opinion of the masses is to be determined, 
is a point where Islam does not limit its scope by prescribing specific 
methods. Different methods can be adopted in different circumstances, 
provided such methods are designed only to determine as to who enjoys the 
greatest measure of the nation's confidence and regard." (Mawdudi, 1983a, 49). 

Concerning the appointment of members of the legislature (he refers to it 
also as the consultative assembly, the majlis-e-Shura), Mawdudi again turns to 
history, arguing that during the rule of the Prophet and the Rightly Guided 
caliphs, voting was unnecessary. Instead important individuals perfectly suitable 
to govern the state detached themselves naturally from the umma (Mawdudi, 
ibid. 52). They were ali sincere, able, loyal and enjoyed the confidence of the 
community. Modern members of the legislature must distinguish themselves 
in the same way. However, in order to identify these people Mawdudi argues 
that ali possible and permissible methods, one of which is modem elections, 
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should be employed. In Mawdudi's opinion, elections do not require politicai 
parties of the kind found in Western democracies. In an Islamic state, parties 
must not become venues for self-seeking and ambitious people (Mawdudi, 
ibid. 55-58). In fact, the formation of cliques and parties within the parliament 
should be constitutionally prohibited. Parties may participate in elections, 
but as their candidates enter into parliament, the latter should owe allegiance 
only to the state, the Constitution and the entire nation. Discussing the 
existence of more than one Islamic party in Witness Unto Mankind, 
Mawdudi writes that in the initial stages of the Islamic movement it is 
inevitable that several organizations, parties and groups emerge but that a day 
will come when they ali unite (Mawdudi, 1985,49). 

Any male, sane and adult Muslim citizen of the Islamic state is eligible to 
become head of state or hold a seat in the legislature. Anyone who is running 
for head of state or a seat in the legislature must, however, be trustworthy, 
God-fearing, knowledgeable and not seduced by the power of the office for 
which he is running. Moreover: "A self-styled candidate for election should 
be declared ineligible." (Mawdudi, 1983a, 52). The latter is a point he 
elaborates upon in Islamic Law and Constitution, stating that a prohibition 
against self-canvassing should be incorporated in the Constitution. 
Parliament is no place for egoistic individuals. Mawdudi thinks that seats 
should be reserved for those who, in an unselfish manner, have their minds 
set on the interests of the Islamic state (Mawdudi, 1992, 322). An Election 
Tribunal or a judge has the final say on whether or not a candidate is legally 
eligible for a public office (Mawdudi, 1983a, 59). 

The place of the individuai 
In Mawdudi's words the Islamic state is an ideological one in which there 
are two types of citizenship, the Muslim and the Zimmi. Every believer born 
in or having migrated to the Islamic state will enjoy full citizenship (with the 
exception of women, see below) but will also have to Shoulder the bürden of 
the duties incumbent upon him. Muslim Citizens have the right to choose the 
head of state, to become members of parliament and to occupy key posts in 
the state but are also expected to carry out all the directives of the Islamic 
state, be they religious, moral, cultural or politicai (Mawdudi, ibid. 53, 64-66). 
All Muslim Citizens also have the right to protection of life, property, 
honour, personal freedom and freedom of opinion and belief. Mawdudi 
writes that these rights can be curtailed only on valid legal grounds. In 
addition, he promises that all Citizens, without distinction of creed, will have 
their basic needs provided through the tax of zakat (Mawdudi, ibid. 67-70). 
In return, the state demands obedience, Cooperation and loyalty from its 
Citizens but people are not expected to obey a leader who is disobedient to 
God (Mawdudi, 1992,180). 
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By Zimmis, Mawdudi means all non-Muslims who have promised to be 
loyal and obedient to the state. For Zimmis the Islamic state promises 
protection of (...) "life and limb, property and culture, faith and honour." 
(Mawdudi, 1983a, 66). Zimmis have equal rights with Muslims in all civil 
matters and are, with the exception of key posts, eligible for all kinds of 
employment. Zimmis are also equal to Muslims in economic matters, preferably 
they should pay a special tax, the jizyah, but cannot be coerced to do so. 
Mawdudi argues that since Zimmis are exempt from the responsibility of 
defending the state, the Islamic system is far more generous to its minorities 
than any other system. Minorities will be treated with a respect that is lacking 
elsewhere, especially in Western secular democracies. In Islamic Law and 
Constitution Mawdudi attempts a comparison between the rights of non
Muslims in an Islamic state and the rights of minorities in what he calls a 
national state. Mawdudi claims that while a national state treats its racial and 
cultural minorities in discriminatory and intolerant ways, an Islamic state always 
takes pride in treating non-Muslims fairly and without hidden discriminatory 
agendas (Mawdudi, 1992,274-277). Zimmis therefore have the right to decide all 
of their personal matters according to their own laws; the sharia does not apply 
to them. As a consequence, if something is prohibited in the sharia but allowed 
in their own system, it must be allowed (for the minority) also in an Islamic 
state. As far as freedom of religion is concemed, Zimmis are free to practice 
their religions. Places of worship belonging to the Zimmis and built in the past 
may not be interfered with even in they are located in purely Muslim areas. 
The Zimmis may rebuild or repair such places but not build new ones (Mawdudi, 
ibid. 282-291). Non-Muslims are also allowed to criticize Islam and propagate the 
good points of their religion but Muslims are not allowed to leave Islam and 
choose to live according to Ihe rules of another faith (Mawdudi, ibid. 297). 

Besides general rights the Zimmis also have other additional ones, of which 
politicai representation is one. According to Mawdudi, non-Muslims can 
become members of parliament but should refrain from trying to alter the 
ideological character of the state. Their sphere of influence is instead limited 
to matters relating to the general problems of the country or the interests of 
minorities. Mawdudi thinks that it would also permissible to estabUsh a separate 
representative assembly for all minority groups through which demands may 
be passed on to the parliament. In such a separate assembly, minorities may 
propose new laws in the area of personal or family law or make amendments 
to existing personal and family laws. They may also question the parliament 
on any issue they wish (Mawdudi, ibid. 296). 

In Human rights in Islam, Mawdudi is less concerned with making distinctions 
between Muslims and non-Muslims. Instead he focuses on differences in the 
Western and the Islamic approach to human rights and on describing Islamic 



137 

basic human rights. The latter are rights granted by God. In contrast to rights 
defined by humans, rights granted by God cannot be withdrawn, which, 
according to Mawdudi, is the main difference between Western and Islamic 
human rights (Mawdudi, 1980, 15). Basic human rights in Islam include the 
right to life, safety of life, a basic standard of life, respect for the chastity of 
women, freedom, justice, equality and the right to co-operate or not (Mawdudi, 
ibid. 17-22). As far as respect for the chastity of women is concerned, 
Mawdudi writes: (...) "a woman's chastity must be respected and protected 
at all times, whether she belongs to one's own nation or to the nation of an 
enemy, whether we find her in a remote forest or in a conquered city, 
whether she is our co-religionist or belongs to some other religion or has no 
religion at ali." (Mawdudi, ibid. 18). 

When it comes to the right to co-operate or not Mawdudi argues that every 
individuai that undertakes noble and righteous work (irrespective of his 
whereabouts) has the right to expect support and co-operation from Muslims. 
In comparison, those who practìce vice or aggression (Muslims or non-Muslims) 
have no right to expect help, support or co-operation (Mawdudi, ibid. 22). 

Apart from these basic rights, Citizens living in an Islamic state are also 
entitled to the following: the right to participate in the affairs of the state; 
ownership; equality before the law; security of private life; freedom of 
expression, association, conscience and conviction; the right to protection of 
honour; to basic necessities of life; to avoid sin; the right to protest against 
tyranny; to protection of religious sentiments and the right to protection from 
arbitrary imprisonment (Mawdudi, ibid. 23-34). Protecting peoples' honour 
is tantamount to not speaking ill of them, making fon of or defaming them. 
Freedom of expression is granted to everyone on the condition that it is not 
used for spreading evil. The same goes for freedom of association. Non-
Muslims can convert to Islam only by their own free choice, compulsion is 
prohibited and people of other faiths (peoples of the Book) must not be either 
ridiculed or verbally harassed. The right to avoid sin means that Citizens are 
allowed to refose to commit what they know is a sin even if asked to do so 
by their government (Mawdudi, ibid. 28-33). The right to participate in the 
affairs of the state is an outcome of the fact that vicegerency belongs to the 
entire community. Since the state should be run through a method of 
consultation, the head of the government and the members of the assembly 
must be elected freely and independently by the people (Mawdudi, ibid. 34). 

In Human rights in Islam Mawdudi discusses human rights in general terms 
and makes no reservations regarding women. Similarly, in The Islamic Way of 
Life he writes that: "All adult men and women who accept the fundamentals 
of the Constitution are entitled to vote in the election of the leader." (Mawdudi, 
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1986, 34). In contrast, in Islamic Law and Constitution, he quotes a hadith 
saying: "A nation that entrusts its affaire (of the State) to a woman can never 
prosper", arguing that heavy duties connected to the presidency, any ministry, 
seat in the legislature or post in any department cannot be entrusted to a 
woman. Politics and administration belong to men's sphere of responsibilities. 
As with non-Muslims, however, a separate assembly elected by female 
voters in which the membership is confined to women may be established. 
The main function of such an assembly would, Mawdudi writes: (...) "be to 
look after the special affairs of the women such as female education, female 
hospitals etc. Of course, it should have the full right to criticise matters 
relating to the general welare (sic!) of the country. Moreover, this Assembly 
must be consulted by the legislature on all matters that concern the welfare 
of women." (Mawdudi, 1992, 322-323). 

In Purdah and the Status of Woman in Islam, Mawdudi discusses in detail 
why it is that women should not be engaged in politics and why they cannot 
be elected to the real parliament or become heads of state. He states that men 
and women are different by nature. Upsetting or trying to eradicate naturai 
differences by means of politics, as done in the West, will unconditionally 
lead to the disruption of family life and to serious social problems. 
Therefore, with great concern, Mawdudi notes that some men and women in 
Muslim societies seem eager to imitate the ways of the West also in this 
respect. Imitation would be unfortunate when Islam has a specific social 
system aiming at (...) "canalizing man's sex energy by moral discipline so 
as to render it conducive to the building up of a clean and pious culture instead 
of wasting it in dissipation and erotic passions." (Mawdudi, 1997, 23). He 
explains that any restrictions concerning women's clothes or the mixing of 
men and women in public places that may seem as limiting women's rights 
therefore are in the best interest of everyone. In fact, women's lives would 
be miserable if they were expected to engage themselves in activities also 
outside the household, inasmuch as nature has endowed them with bodies, 
brains and emotions suitable only for housework. As a consequence of 
women's emancipation in the West, Western societies are characterized by 
disrupted families, moral corruption, promiscuity, venereal diseases and 
sexual delinquency among children (Mawdudi, ibid. 37ff). Islam by 
comparison knows what laws of nature apply to men and women. Men and 
women are equal as human beings but: "Nowhere in life has the woman been 
able to equal the man." (Mawdudi, ibid. 112). Mawdudi informs us that 
biological research shows that women are different from men also in the 
protein molecules of tissue cells and that women during menstruation 
become lethargic, have problems concentrating and that their overall mental 
abilities suffer a setback. If women worked the same jobs as men this would 
lead to the following: "A lady tram conductor, for instance, would issue 
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wrong tickets and get confused while counting small change. A lady motor 
driver would drive slowly as if under strain, and become nervous at every 
turnìng. A lady typist would type wrongly, take a long time to type and omit 
words in spite of care and effort, and would press wrong keys inadvertently. 
A lady barrister's power of reasoning would be impaired and her presentation 
of a case would lack logie and the force of argument." (Mawdudi, ibid. 1 IS). 
Even worse than menstruating is being pregnant, which, according to Mawdudi, 
makes women mentally deranged and sick or nearly sick for almost a year 
(Mawdudi, ibid. 116-117). It is for these reasons not fair or justified to demand 
that women perform the same duties as men when women cannot possibly 
be expected to perform them with manly vigour. However, since women are 
responsible for bringing up children, they need to be educated in a way that 
prepares them for marriage, motherhood and housekeeping (Mawdudi, ibid. 152). 

Mawdudi further argues that the correct relationship between a man and a 
woman is based on the institution of marriage. Like Qutb, Mawdudi establishes 
that Islam pennits polygamy provided that wives are treated fairly (Mawdudi, 
1996, 7-8). Men, being providers and protectors, are in charge of the family. 
Wives and children must obey their husbands and fathers. Women are not 
allowed to leave their homes (except under special circumstances) without 
being accompanied by a male relative. This may seem harsh or odd but, 
Mawdudi stresses, since the objective of the Islamic system is to keep the 
social environment as void as possible of all sorts of sexual excitements and 
stimulations, men and women should be separated to as great extent as 
possible. The two sexes are indeed equal but have different responsibilities 
that correspond to their respective nature. Women are entitled to the same 
social and economic rights as men but equality does not imply that men and 
women share everything and are involved together in every social activity. 
In Mawdudi's view this is a Western fallacy (Mawdudi, 1997,141ff). 

With regard to the penai code, Mawdudi explains in The Islamic Way of Life 
that Islam prescribes severe punishments for extramarital sex and other types 
of irresponsible behaviour both because marriage is the correct relationship 
between a man and a woman and because would-be offendere will be deterred 
(Mawdudi, 1986, 39). But he also argues: (...) "we all know that Islam 
imposes the penalty of amputating the hand for the commitment (sic!) of 
theft. But this injunction is meant to be promulgated in a full-fledged Islamic 
society wherein the wealthy pay Zakat to the state and the state provides for 
the basic necessities of the needy and the destitute; wherein every township 
is enjoined to play host to visitors at its own expense for a minimum period 
of three days; wherein all Citizens are provided with equal privileges and 
opportunities to seek economic livelihood; wherein monopolistic tendencies 
are discouraged; wherein people are God-fearing and seek His pleasure with 
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devotion; wherein the virtues of generosity, helping the poor, treating the 
sick, providing for the needy prevail to the extent that even a small boy is 
made to realize that he is not a true Muslim if he allows his neighbour to 
sleep hungry while he has taken his meal." (Mawdudi, 1992, 54; cf. 
Mawdudi, 1996, 159-160). The aim of Islam is in other words to create a 
society in which no one is compelled to steal or commit any other crime. 

The Islamic state in a broader societal perspective 
Like Qutb, Mawdudi argues that the enforcement of the sharia is what makes a 
state Islamic. The main objective of the sharia is to regulate human life on the 
basis of promoting virtue and fighting vice in all walks of life, including politics, 
economics, education and social relations (Mawdudi, 1992, 50). However, 
according to Mawdudi, two parts of the sharia may be distinguished. One that is 
permanent and unalterable in character and another that is flexible. The 
permanent part of the sharia outlines the unchanging principles upon which every 
Muslim society must be built. Examples of such principles are the piohibition of 
alcoholic drinks, gambling and interest. The flexible part enables the sharia 
to keep up with the changing demands and requirements of every time and 
age (Mawdudi, ibid. 59). That part consists, Mawdudi writes, of four elements: 
interpretation, which means probing into the meanings of Quranic and Sunna-
injunctions, qiyas, ijtihad (which in Mawdudi's view is the disciplined judgement 
of the jurists on matters lacking explicit injunctions) and istihsan. The last of these 
is explained both as juristic preference and the development (in conformity 
with the spirit of the sharia) of rules in non-prohibited matters. Interpretation, 
qiyas, ijtihad and istihsan together prove, Mawdudi asserts, that there is ampie 
room for adaptability and dynamics in Islamic law. However, he stresses that 
only a few people are entitled to explore this flexible part of the Islamic law. 
Those allowed to do so have a profound legal knowledge, are trained in legal 
matters, have a knowledge of Arabie and of the historical reality behind the 
Islamic injunctions, a special insight in Quranic style and expression and a 
thorough knowledge of the hadith literature (Mawdudi, ibid. 59-61). 

In Mawdudi's opinion, the part played by humans in understanding, interpreting 
and implementing the sharia provides the Islamic system of law with its 
dynamism and flexibility. Ijtihad, defmed in Islamic Law and Constitution as 
a particular type of academic research and intellectual effort, is cruciai in this 
respect. Ijtihad does not mean, Mawdudi emphasizes, the independent use of 
one's own opinion. In the Islamic system there can be no such independence. 
In order to exert ijithad the following is necessary: faith in the sharia; 
knowledge of Arabie; an appreciation of the basic principles of the sharia 
and its objectives; acquaintance with the contributions of earlier jurists and 
thinkers and an acquaintance with the problems and conditions of, as he puts 
it, "our" times (Mawdudi, ibid. 72-78). 
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Discussing Islam with explicit references to the modern age, Mawdudi 
argues that the sharia should be introduced gradually as society slowly is 
transformed into an Islamic one. Some people, Mawdudi writes, ask how a 
modern state can rest upon the foundations of the Quran and the Sunna and 
indeed there are many aspects of a modern society that the Quran and the 
sharia do not touch upon. This, however, is not a problem. The silence of 
God only indicates that some matters - municipalities, railways or telegraphs 
for instance - have been left to the discretion of Muslims, he explains 
(Mawdudi, ibid. 182). Nonetheless, when Mawdudi discusses the implementation 
of the sharia in modern Pakistan he argues: "The Islamic Law has not been 
in force for the last one Century or so. Consequently, our Legal Code has 
become stagnant and lags behind the time, while our urgent need is to bring 
it in level with the latest developments of the modern age. Obviously, this 
would require a considerable amount of hard work." (Mawdudi, ibid. 98). 
An academy of law must therefore be established that educates the learned 
men Pakistan needs but also provides the legal system with fresh insights 
and perspectives (Mawdudi, ibid. 105). Mawdudi considera the flaws of the 
educational system to be an additional problem. Those who have chosen the 
theological branch have kept themselves ignorant of modern subjects such as 
Pohtical Science and Economics. As a consequence they (...) "do not possess 
even an elementary understanding and grasp of current politicai and constitutional 
problems enunciated in the simplest modern terminology (...)" (Mawdudi, 
1983a, 9). On the other hand, he adds, those who have received a modern 
education know almost nothing about Islam. 

Discussing economic issues in The Islamic Way of Life, Mawdudi explains 
that: "Islam has laid down certain principles and limits for the economic 
activity of man so that the entire pattern of production, exchange and 
distribution of wealth may confirm (sic!) to the Islamic standard of justice 
and equity. Islam does not concern itself with time-bound methods and 
techniques of economic production or with the details of oiganisational patterns 
and mechanisms. Such methods are specific to every age and are evolved in 
accoidance with the needs and requirements of the community and the exigencies 
of the economic situation." (Mawdudi, 1986, 45). Equal opportunities and the 
right to private property are two important Islamic principles. However, 
resources cannot be monopolized by anyone and land that is kept unused for 
more than three years will be treated as vacated, which means that others 
can make use of it. Mawdudi stresses that Islam aims to balance the rights 
of the individuai and the interest of the community by protecting the legai 
rights of individuai and (...) "at the same time compel them to fiilfil their 
obligations to the community as enjoined by law. That is how Islam strikes a 
balance between individualism and collectivism." (Mawdudi, ibid. 47). 
Striking this balance will never include nationalizing the country's means of 
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production since the latter in Mawdudi's opinion would lead to the 
annihilation of the individuai by the community (Mawdudi, ibid. 49). Nor 
does Islam favour a system of unbridled economic and social freedom, rather 
(...) "the individuai is first called upon, in the interest of the community, to 
accept certain restrictions, and is then left free to regulate his own affaire." 
(Mawdudi, ibid. 50). In Towards Understanding Islam he writes in this 
respect: "What Islam totally disapproves of is conceited self-centeredness 
(sic!), which neglects the welfare and well-being of others and gives birth to 
an exaggerated individualism." (Mawdudi, 1977,107; cf. Mawdudi, 1995,36). 

Equality of opportunity does not imply that artificial economic equality is to 
be established but that people are able to secure their livelihood and strive to 
live life to the füllest according to their capacities and talents. Everyone 
therefore struggles on their respective levels: "He who has inherited an 
aeroplane should make use of it; while he who has only a pair of legs should 
stand on his feet and try to improve his lot." (Mawdudi, 1986,48). At the end of 
the race the baiefooted may well possess an aeroplane. However, the 
economic race cannot take place in an atmosphere characterized by moral 
neutrality or social apathy. Participants must be kind to each other and Islam 
aims at creating a feeling of mutuai love and affection among people. The 
zakat, levied at a rate of two and a half per cent per annum on the total 
accumulated wealth of every individuai and on invested capital (as well as 
five to ten per cent on agricultural produce and twenty on certain minerals) is 
for instance a social insurance by means of which eveiyone is provided with at 
least the basic necessities of Ufe (Mawdudi, ibid. 49). 

Mawdudi also emphasizes that Islam does not prohibit people from 
becoming millionaires but that Islam has declared as illegal many practices (such 
as gambling and the sale of liquor) that make people millionaires in a 
capitalist system. Moreover, Muslims must not waste their wealth on idle luxury 
(Mawdudi, ibid. 51). 

Analysis 

Mawdudi's Islamic state and the dimensions of modernity 
Mawdudi wants his fellow Muslims to realize the full implication of what it 
means to be Muslim. He argues that through knowledge and act-witness 
great things can be accomplished. If Islam is embraced in its entirety, a just, 
moral, clean and noble order will emerge. In his writings Mawdudi therefore 
addresses both the Muslim community in a direct and straightforward way 
and the sceptics who argue that Islam says nothing about politics in a more 
sophisticated manner. His arguments in the latter case are detailed and 
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focused on the institutional arrangements of an Islamic state. To some extent 
his discussion is characterized by clarity and claims are usually supported by 
reasons, but there are also some apparent inconsistencies in his writing, 
which will be highlighted below. 

Like Qutb Mawdudi is rejecting secularisation and rationalization. In his 
opinion, Islam is all-embracing and does not allow a separation between 
religion and politics. As a consequence of this comprehensive nature of 
Islam, there is sufficient guidance in the religious sources for all spheres of 
life, from economic and legal issues to cultural and social ones. Mawdudi 
contends that to be a Muslim one must not only bear witness but also act to 
abolish all man-made laws and governments based on the lordship of man. 
The ultimate goal is to implement the sharia in its entirety, which can be 
done only within the framework of an Islamic state, the purpose of which is 
to serve the Lord. With regard to functional differentiation it can be argued 
that the different branches of government in the Islamic state together with 
various ministries and departments are expected to perform specific and 
separate tasks but under the auspices of the sharia. 

Even if he discusses industrialization only in passing, as when he argues that 
there is no need for the state to be in control of the means of production or 
refers to aeroplanes, railways or telegraphs, the way in which he portrays the 
Islamic state shows that an industriai and urban society is what Mawdudi has 
in mind. Referring to aeroplanes, railways and telegraphs also indicates that 
he accepts new technology and development. He further argues that science 
will flourish and develop along sound lines in such a state and that public 
administration will be efficient and the morality of a high standard among 
public servants. He also refers to ministries, departments, social welfare and 
a just distribution of wealth, which indicates an acceptance of a certain 
amount of bureaucracy and an administrative apparatus. 

With regard to those dimensions of modernity that concern politicai 
consequences, the writings of Mawdudi explicitly reject rationalization of 
authority. Mawdudi declares that absolute sovereignty and authority belong 
to God alone. The entire politicai system must therefore be a reflection of 
that authority. As noted earlier, like Qutb, Mawdudi has some principal 
objections to the nation-state. He finds that uniting people under banners of 
race or language appalling and in contradiction to the teachings of Islam. 
However, still appealing to Muslims' sense of solidarity and loyalty, he 
became in practice very much engaged in outlining an Islamic Constitution for 
Pakistan. Observing inter-state co-operation in Europe he also encouraged 
Muslim countries to develop economic and other ties among themselves. 
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If Mawdudi at times displayed an uneasy balance between the ideal unity of 
all Muslims and the necessity of separate Islamic states, his discussions on 
democracy expose yet another difficult tightrope walk. However, it can be 
observed initially that he is relatively clear and detailed on matters concerning 
the Constitution, the legislature, the judiciary, the executive, how to appoint 
leaders and the rights and duties of Citizens. As Choueiri argues: "Living in a 
country whose leaders were frequently engaged in debating the feasibility 
and exact nature of an Islamic Constitution, al-Mawdudi could not resist the 
temptation to offer a detailed blueprint of his ideal state, or "Kingdom of God"." 
(Choueiri, ibid. 112). At the outset Mawdudi stresses that the Islamic state, the 
theodemocracy, is democratic in character. The latter springs from the premises 
that vicegerency belongs to every faithful Muslim, that the members of parliament 
and the head of state should be appointed in general elections, that consent is 
pivotal and that the relationship between the different branches of government 
and the people must be one of continuous consultation and dialogue. However, 
as both Nasr (1996) and Ahmed (1985) have observed, the elaboration of these 
premises is not compatible with what is usually understood by democratic 
principles. A case in point is the legislature into which "everyone" is eligible. As 
it turns out the only ones eligible in practice are male Muslims. Furthermore, 
since the legislature is to consist of learned men able to interpret the religious 
sources, logically only learned men are allowed to run for parliament. Moreover, 
while male Muslims enjoy full citizenship, zimmis and women have only partial 
rights. Even if women are allowed to elect an assembly of their own, they 
seem (this is imcertain because Mawdudi is contradictory when he discusses 
women's rights) to be ineligible for a place in the real parliament. Zimmis 
are allowed a consultative assembly of their own and are eligible for seats in 
the parliament but not allowed to alter the ideological character of the state.19 

The legislature differs also in another respect from a conventional Western 
one. Mawdudi does allow human legislation in an Islamic state but only in a 
limited sense and within the framework of the sharia. However, this supreme 
law is unalterable and flexible at the same time. Mawdudi admits that the 
sharia lags behind the times and needs reinterpretation to catch up with the 
latest developments of the modem age. Moreover, since the sharia does not 
address each and every need of a modem society, one of the tasks of the 
legislature is therefore to formulate rulings and make decisions in matters 

19 
It should be noted that Mawdudi obviously adapts his tone and message to different audiences. He is 

general and seems without reservations as faras the rights of women and Zimmis are concerned when 
he talks on the radio or before non-party members (as in Human Rights in Islam and The Islamic 
Way of Life). However, in other speeches and texts, special conditions are attached to equality and 
rights. 
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that lack explicit guidance. Logically that would demand quite a large amount of 
work and logically, since legislation must follow the spirit of the sharia, the 
representatives in the parliament must be knowledgeable in that respect. The 
latter supports the conclusion that only learned men are eligible in practice. 

There are uncertainties also concerning the role of politicai parties in an 
Islamic state. Mawdudi writes that parties cannot be anything but platforms 
before the elections. Once their candidates have been elected to parliament, 
the parties must refrain from influencing them in any way. It is not addressed 
exactly how this is to be achieved or to what extent other parties than 
Islamist ones are allowed to take part in elections. The latter is important 
since it is closely related to issues of pluralism and tolerance. Pluralism and 
tolerance are in turn connected to freedom of opinion (which Mawdudi 
argues that every citizen is entitled to) and human rights in general. 

Mawdudi argues that Islam strikes a balance between individualism and 
collectivism by protecting the freedom of the individuai within the limits set 
by Islam. He also, in contrast to Qutb, specifies what rights a citizen of an 
Islamic state is entitled to. Besides politicai rights Muslim Citizens also have 
a set of other rights that include the protection of üfe, property, honour, personal 
freedom and freedom of opinion and belief. However, these rights must be 
interpreted in the context of the state's purpose being to mould virtuous 
Citizens. Citizens are allowed to criticize Islam but it is hard to imagine that 
freedom of opinion and belief includes the tight to quesdon the sharia. Besides 
making clear that Muslims cannot abandon Islam, Mawdudi does not, as 
observed by Charles J. Adams (1983), enter into a detailed discussion of the 
precise limits of freedom in the Islamic state (Adams, 1983,120). He instead 
describes a perfect society that will emerge from the collective Subordination 
to the sovereignty of God and in which Citizens will be so morally righteous 
and in general terms so content that the hudud-penalties will be very rarely 
resorted to. In this society Zimmis will have a set of specified rights, which 
include politicai representation and the right to their own culture and faith. In 
return they are expected, but cannot be forced, to pay a special tax. 

The manner in which Mawdudi discusses economic activity (in terms of 
patterns of production and distribution) also indicates that he accepts large-
scale production and specialization. He emphasizes that the economy in an 
Islamic state will be just and free from conflict. He explicitly accepts some 
basic elements of capitalism such as the logie of demand and supply, private 
ownership and moderate profits. It is the excessive consumerist features of 
capitalism that are rejected. Mawdudi refers for instance to the wasteful 
pursuits of entertainment and pleasures. It therefore seems to be capitalism 
with a moral face that Mawdudi endorses. Also Choueiri argues that Mawdudi 
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accepted the basic principles of a capitalist economy. It was the excesses of 
Western capitalism, the selfish drive to accumulate wealth, that did not meet 
with his approvai (Choueiri,ibicL 118-119). Mawdudi does not discuss integrated 
märkets except in passing and when he does, he encourages Muslim 
countries to develop closer economic ties among themselves. 

From the discussion above, it follows that Mawdudi hardly has in mind a 
consumerist society centred around populär culture when he describes a 
virtuous community in which culture is pious and clean, vice is combated 
and where men and women are separated in public spaces. The cinemas and 
magazines in an Islamic state should rather assist the executive in the 
process of moulding people into good God-fearing Citizens. Furthermore, he 
criticizes Western societies for disrupting family life and wams his fellow 
Muslims not to uncritically accept and imitate Western ways. 

It can be argued that Mawdudi, who was a journalist himself, seemed to 
believe in the power of the media in setting the Islamic revolution in motion. 
Every means possible, of which writing artides was one, was to be used in 
the service of Islam. It is more uncertain how he perceived the role of 
journalists after the Islamic state has been established. 

Mawdudi returns several times to the importance of education. He argues 
that science and literature will flourish in the Islamic state and he even refers 
to women's education as one of the issues that could be debated and assessed 
in a consultative assembly with female members only. He also emphasizes that 
those who run the affairs of the state must be updated on the needs and 
special circumstances of a modern society, which implicitly includes education. 
Regarding the emancipation of women, defined in terms of politicai, economic 
and social independence, Mawdudi is quite hesitant if not outright dismissive. 
He refers to men and women not only as physically and biologically different 
but also as emotionally and intellectually so. Women's bodies and brains are 
suitable for household duties, the realm of politics and administration are, for 
these natural causes, out of women's reach. Wives are further expected to obey 
their husbands and women's freedom of movement is seriously circumscribed. 
According to Mawdudi's logie, restricting the rights of women is not discriminatoiy 
or unfair but simply in consonance with how God chose to create them.20 

Finally, participation in networks other than Islamic ones is not discussed. 

However, it should be noted that Mawdudi and the Jamaat-e-Islami in 1965 supported 
Fatima Jinnah (the sister of the founder of Pakistan) when she ran for head of state. The 
reason being, according to Choueiri, to (...) "stave off the implementation of modernistic 
interpretations of Islamic law, initiated by Ayub Khan (1958-69), an army general who 
inaugurated military rule in Pakistan." (Choueiri, ibid. 113). 
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Concluding commento 
According to Sivan, Mawdudi was (...) "the first Muslim thinker to arrive at 
a sweeping condemnation of modernity and its incompatibility with Islam, 
and to formulate a definition of the danger it constitutes." (Sivan, ibid. 22). 
In contrast I would argue that Mawdudi was living in a world of rapid 
changes and openly acknowledged that hard work, not least concerning the 
sharia, was needed in order to accommodate the modern age and its demands 
and challenges. He explains for instance that acquaintance with the modern 
time and its problems is necessary as far as the exertion of ijtihad is 
concerned. It is for this and other reasons difficult to agree with Sivan that 
the Islamic state as envisioned by Mawdudi is a rejection of modernity. 
Urbanization, industrialization, bureaucratisation, development, technology, 
science, an administrative apparatus, large-scale production, specialization, some 
elements of capitalism, mass-education and, in practice, the nation-state are all 
accepted. The media is considered important in terms of setting the Islamic 
revolution in motion. It is not clear how Mawdudi perceives the role of the 
media after such a revolution. Similar to Qutb, however, it can be argued 
that to these accepted dimensions of modernity, Islamic values and 
principles are added. In an Islamic state the administration is effective and 
moral because of Islam. The economy is just and moral for the same reason. 
In all sectors of society, from education to social relations, virtue is 
promoted and vice is fought from an Islamic perspective. 

Like Qutb, Mawdudi rejects other dimensions of modernity. He does accept 
democratic features to a larger extent than Qutb. However, at a closer inspection, 
what seems democratic on the surface turns out to be problematic. The 
restrictions on eligibility are a case in point, the dependency of rights on sex 
and religious affiliation is another. Women's emancipation in terms of, among 
other things, the character of the relationship between husbands and wives 
and women's career possibilities are rejected with references to the biology 
of women. The latter are predetermined to be good wives and mothers. 
Mawdudi also rejects secularisation, functional differentiation, rationalization 
of authority, populär culture and consumerism. It is uncertain how he 
perceives mass-consumption. 

I argue, with regard to the dimensions of modernity Mawdudi accepts, that it 
is a modern and a religious state he has in mind. In his opinion there was 
probably no contradiction between being religious and being modern but I 
will return to the latter in the last part of this chapter. Nasr argues similarly 
that Mawdudi rather enthusiastically said "yes" to modernization but "no" to 
what he perceived as nothing but blind imitation of the West (Nasr, ibid. 52). 
Mawdudi is not a traditionalist in the sense that he wishes to revive the old 
ways, to oppose development and to denounce science, but he is conservative, 
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especially concerning the place of women in an Islamic state. However, it is 
somewhat paradoxical that Mawdudi, on the one hand, argues that the sharia 
needs reinterpretation and on the other intends no revision or criticai assessment 
of how the Quran or the Sunna may be reinterpreted from a perspective that 
emphasizes women's rights. 

III. The velayat-e-faqih as instrumentai in the Islamic state envisioned 
by Ruhollah Khomeini 

Background 
Ruhollah Musavi Khomeini was born in 1902 in Khumayn, a small town in 
the south of Iran. His father and grandfather were both religious scholars. 
Khomeini lost his parents at an early age. His father was murdered the same 
year he was born and his mother died in 1917. At age 19 Khomeini arrived 
in Arak to study the religious sciences. His guide and supervisor was the 
famous Shaykh Abd al-Karim Ha'eri, who was a leading marja-e taqlid, (a 
cleric of the highest rank) but known also for his abstention from politics 
(Abrahamian, 1993,7). Ha'eri accepted an invitation a year låter from the scholars 
of the city of Qum to settle there. After the reorganization of the religious 
teaching institution made by Ha'eri, Qum became, according to Hamid Algar 
(1981), the spiritual capital of Iran.21 Qum was to gain further importance 
when Khomeini in 1962 began to encourage opposition to the Pahlavi 
monarchy from the city. 

When Khomeini established himself in Qum, Riza Khan established the Pahlavi 
state. One of die aims of the new state was to downplay Islam politically, 
socially and culturally. In 1962 Khomeini became the head of the religious 
institution in Qum and thereafter he began agitating against the regime. In 
1963 the shah undertook what was to be called the White Revolution, a series of 
changes initiated to reshape the politicai, social and economic life of Iran. 
Khomeini protested by preaching from Fayziya Madrasa (a religious school) 
and the shah responded by sending paratroopers. Students were killed and 
the madrasa ransacked but Khomeini continued being criticai. At the 
celebrations of Ashura23 the same year Khomeini delivered a speech in Qum, 

According to Abrahamian, Qum became the major scholastic centre in Iran not only thanks 
to Ha'eri but also because elencai refugees from Iraq settled there and because Reza Shah 
rewarded clerics in Qum for staying out of politics (Abrahamian, 1993,7). 

What initially caused Khomeini's anger was a new electoral law that allowed women to 
vote and a referendum endorsing the White revolution. Khomeini denounced the electoral law 
as un-Islamic and the referendum as unconstitutional (Abrahamian, ibid. 10). 

Ashura is the tenth day of the month Muharram, a day on which the Shias celebrate the 
memory of the martyrious death of imam Husayn at Kaibala 680. 
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again denouncing the regime. Two days later he was arrested. Demonstrators 
protested in the major cities of Iran. Khomeini became something of a symbol 
of the resistance against the shah. He even referred to the latter as the "Yazid 
of our time" (Halm, 1996, 140).24 On April 6,1964 he was released in return 
for, as the press would have it, having agreed to refrain from politicai 
activity. Khomeini denied any such agreements. Instead he continued his 
opposition to the shah's rule after his release. He was arrested once more but 
this time sent into exile to Turkey. Later he was permitted to leave for Najaf, 
one of the Shia shrine cities in Iraq. Khomeini stayed in Najaf for thirteen 
years but remained important to the opposition in Iran and when protests 
began in the summer of 1978, his name appeared on slogans and his portrait 
on banners. Following a request from the shah, Khomeini was expelled from 
Najaf. Since no Muslim country offered him refuge he ended up in France at 
the hamlet of Neauphle-le-Chateau near Paris in October, 1978. From there 
his speeches were telephoned directly to Iran. As protests grew in strength, the 
shah left Iran on January 16, 1979 and declared that Bakhtiyar, the leader of 
the secular bourgeois opposition, was the new head of government. 
Khomeini retumed to Iran on February 1. A provisionai revolutionary 
government was formed upon his return and also Bakhtiyar left the country 
(Älgar, ibid. 14-21; Halm, ibid. 146). Khomeini and his supporters managed 
to eliminate other wings of the opposition one by one. The first prime 
minister, Bazargan, and the first president, B ani Sadr, were overthrown. The 
Islamic Republican Party (IRP), led by Khomeini's supporters, carne to 
dominate the politicai scene in Iran. Other parties were banned. Politicai 
opponents and critics were eliminated or cowed into silence and disturbances in 
Kurdistan were suppressed. The army was purged when committees were set up 
to investigate the reliability of military officers. Thousands were removed 
from their positions (Yapp, 1991,342-352). In the new republic there was an 
Islamic Consultative Assembly, a Cabinet, a Prime Minister, a President, an 
Assembly of Experts, a Guardian Council, a Supreme Judicial Council, a 
Supreme National Defence Council and a Leader. The role of the latter, a 
position occupied by Khomeini until his death in 1989, was central. He 
controlied the legislative, the executive and the judiciary powers by (among 
other things) appointing the members of the Guardian Council and the 
members of the Supreme Judicial Council and being in charge of the 
national defence (Hjärpe, Persson, 1991,318).25 

As described in chapter 4, Yazid was responsible for the massacra in Karbala in 680. 
Changes have been made in the Iranian Constitution after the death of Khomeini and 

contemporary Iran is characterized by tensions between the parliament and the leader as well 
as between what are often roughly described as traditionalist and reformist wings. 
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Reconstruction 

The setäng: Worldview and major points of departure 
The key concept in Khomeini's vision of the Islamic state is the velayat-e-
faqih, which involves the duty of the faqih to assume leadership during the 
absence of the twelfth imam. The velayat-e-faqih will be returned to in the 
next section; what follows below is the bedrock upon which the velayat-e-
faqih, as interpreted by Khomeini, rests. 

Like Qutb and Mawdudi, Khomeini criticizes Muslims who confess to Islam 
by word only and like them he stresses that Islam is a politicai religion. 
Muslims gather at festivals and in mosques not only to celebrate and perform 
rituals but to discuss and solve politicai, social and economic problems, he 
explains (Khomeini, 1980a, 22-24). 

Islam being a politicai religion, Khomeini argues that the governance of the 
faqih is as necessary as it is self-evident. He writes that it has been necessary 
and self-evident throughout the history of Islam but that imperialists and 
other anti-Islamic forces have campaigned against Islam and created an 
image of the religion as a non-comprehensive one, occupied only with ritual 
(Khomeini, 1981, 27-28). According to Khomeini, the Jews were the first to 
establish anti-Islamic propaganda but European colonial powers together 
with American imperialists have followed and are, compared to the Jews, 
(...) "in certain respects more satanic than they." (Khomeini, ibid. 27). 

Khomeini declares that Islam is (...) "the religion of those who desire 
freedom and independence. It is the school of those who struggle against 
imperialism. But the servants of imperialism have presented Islam in a 
totally different light. They have created in men's minds a false notion of 
Islam. The defective version of Islam, which they have presented in the 
religious teaching institution, is intended to deprive Islam of its vital, 
revolutionary aspect and to prevent Muslims from arousing themselves in 
order to gain their freedom, fulfil the ordinances of Islam, and create a 
government that will assure their happiness and allow them to live lives 
worthy of human beings." (Khomeini, ibid. 28). The purpose of the imperialist 
propaganda is to convince both non-Muslims and Muslims that there is no 
specific form of government in Islam when, Khomeini explains, everyone 
who knows the early history of Islam knows that the Prophet appointed a 
successor (AU) for the sake of maintaining an Islamic government (Khomeini, 
ibid. 36-37). Moreover, the rulers of Iran constantly depict Islam as a remnant 
from the past and thereby inappropriate for the modern world. To such 
arguments one must respond: "Islam has laid down no laws for the practice 
of usury, for banking on the basis of usury, for the consumption of alcohol, 
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or for the cultivation of sexual vice, having radically prohibited all of these. 
The ruling cliques, therefore, which are the puppets of imperialism and wish 
to promote these vices in the Islamic world, will naturally regard Islam as 
detective. They must import the appropriate pirate laws from Britain, France, 
Belgium, and most recently, America. The fact that Islam makes no provision 
for the orderly pursuit of these illicit activities, far from being a deficiency, 
is a sign of perfection and a source of pride." (Khomeini, ibid. 31-32). 

In Khomeini's view, proof of the necessily of an Islamic govemment is found 
also in the Sunna. The Prophet established a government, implemented laws 
and was engaged in administration by appointing governors and judges to 
different regions, making treaties and pacts and assuming command in battle 
(Khomeini, ibid. 41). In his opinion, it is therefore obvious that an Islamic 
government not is confined to the place and time of the Prophet. Since the 
ordinances of Islam are eternai, an Islamic government is necessary for all 
future to come (Khomeini, ibid. 41). He fiirther adds: "Without the formation of 
a government and the establishment of such organs to ensure that through 
enactment of the law, all activities of the individuai take place in the framework 
of a just system, chaos and anarchy will prevail and social, intellectual and 
moral corruption will arise. The only way to prevent the emergence of 
anarchy and disorder and to protect society from corruption is to form a 
government and thus impart order to ali the affaire of the country." 
(Khomeini, ibid. 42). 

In sum then: "Reason, the law of Islam, the practice of the Prophet (upon 
whom be peace and blessings) and that of the Commander of the Faithful 
(upon whom be peace), the purport of various Qur'anic verses and Prophetic 
traditions - all indicate the necessity of forming a government." (Khomeini, 
ibid, 51). Khomeini therefore encourages his followers to teli the people: 
"We believe in the Imamate; we believe that the Prophet (upon whom be 
peace) appointed a successor to assume responsibility for the affaire of the 
Muslims, and that he did so in conformity with the divine will. Therefore we 
must also believe in the necessity for the establishment of government, and 
we must strive to establish organs for the execution of law and the 
administration of affaire." (Khomeini, ibid. 37). 

Khomeini discusses the programme for the establishment of an Islamic 
government in the last part of the chapter on Islamic government in Islam 
and Revolution. He thinks that propagandizing for the cause is a naturai first 
step. As a result of this first step the number of likeminded people will 
increase and eventually the existing government will be changed or even 
overthrown. Khomeini emphasizes that people must therefore be taught not 
only in mattere of worship but also in the politicai, economic and legai 



152 

aspects of Islam. A wave of intellectual awakening must be generated, a 
wave that later will be transformed into an organized Islamic movement 
made up of the (...) "awakened, committed, and religious masses who will 
rìse up and establish an Islamic government." (Khomeini, ibid. 127). 
Khomeini is confident that people will accept the worldview, doctrines, 
principles and ordinances of Islam if the religion is presented accurately. He 
describes pre-revolutionary Iran as a country in which people are living in 
the shadow of the bayonet and waiting desperately for the freedom of Islam. 
It is hence pivotal that the struggle to defeat tyranny begin. However, the 
establishment of an Islamic government will not necessarily be accomplished 
overnight. Khomeini writes that it is a time-consuming activity. Our efforts 
may not, he cautions his followers, bear fruit until the next generation 
(Khomeini, ibid. 131-133). Long as the road may be, those who strive for an 
Islamic revolution must not give in, but rid themselves of apathy and continue 
the struggle against tyranny: "Let us overthrow tyrannical governments by: 
(1) severing all relations with governmental institutions; (2) refusing to 
cooperate with them; (3) refraining from any action that might be construed 
as aiding them; and (4) creating new judicial, financial, economic, cultural 
and politicai institutions." (Khomeini, ibid. 146). 

As the revolution was unfolding Khomeini declared from Neauphle le-
Chateau on November 23, 1978: "Dear young people at the centers of 
religious learning, the universities, the schools and teachers' training 
colleges! Respected journalists! Deprived workers and peasants! Militant 
and enlightened bazaar merchants and tradesmen! And all other classes of 
the population, from the proud nomadic tribes to the deprived dwellers in 
slums and tents! Advance together, with a single voice and a single purpose, 
to the sacred aim of Islam - the abolition of the cruel Pahlavi dynasty, the 
destruction of the abominable monarchical regime, and the establishment of 
an Islamic republic based on the progressive dictates of Islam! Victory is 
yours, nation arisen in revolt!" (Khomeini, ibid. 244). 

The tenets of an Islamic state 
There are no detailed explanations to or discussions of politicai institutions 
in any of Khomeini's writings analysed here. Institutions are rather implicit. 
Khomeini instead concentrates on the necessity of an Islamic government 
and the responsibilities of the fuqaha in this respect He does make 
references to an elected parliament and to the supervising duties of the faqih 
but without developing his thoughts. After the revolution he did elaborate in 
speeches and declarations on some important issues pertaining to the tenets 
of the Islamic state, I will return to these in a special section. 
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What he clearly states is that the Islamic government does not correspond to 
any other existing form of government. Khomeini makes clear that it is not 
constitutional in the sense that the opinion of the majority serves as the 
government's point of departure or that legislation is assigned to the 
representatives of the people (Khomeini, ibid. 55). Legislation belongs to 
God, but discussing how and by what means society must be reformed, 
Khomeini writes that a body of law is insufficient, an executive power 
together with administrative institutions are necessary to ensure reform and 
thereby the happiness of man (Khomeini, ibid. 40). 

In institutional terms Khomeini also argues that: "The entire system of 
government and administration, together with the necessary laws, lies ready 
for you. If the administration of the country calls for taxes, Islam has made 
the necessary provision; and if laws are needed, Islam has established them 
ali. There is no need for you, after establishing a government, to sit down 
and draw up laws, or, like rulers who worship foreigners and are infatuated 
with the West, run after others to borrow their laws. Everything is ready and 
waiting. All that remains is to draw up ministerial programs, and that can be 
accomplished with the help and Cooperation of Consultants and advisers who 
are experts in different field, gathered together in a consultative assembly." 
(Khomeini, ibid. 137-138). 

As indicated, the duties of the faqih are centrai in Khomeini's Islamic state 
but he approaches them with a set of rhetorical questions. What are Muslims 
to do when God has appointed no particular individuai to assume leadership 
during the time of the occultation? Is Islam to be abandoned? Was it 
politically relevant only during the lifetime of the Prophet and the imams, he 
wonders? Khomeini teils us that of course the answer is that when a person 
with the right qualifications presents himself, a government must be 
established and the ruler enjoy the same authority as the Prophet himself 
(Khomeini, ibid. 61-62). He dedicates a few passages in Islam and 
Revolution to the issue of these right qualifications. Apart from being 
intelligent and administratively skilful, a ruler must, since Islamic 
government is a government of the law, be able to surpass everyone else in 
knowledge of the sharia, be just, "possess excellence in morals and beliefs" 
as well as be untainted by major sin. However, Khomeini also argues that the 
fuqaha has authority over the ruler. The ruler must ask for their advice when 
implementing the sharia. The trae rulers, Khomeini writes, are therefore the 
fuqaha themselves and this is hence what velayat-e-faqih, means (Khomeini, 
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ibid. 59-60 K).26 In Khomeini's words: "It is the duty of the Imams and the 
just fuqaha to use govemment institutions to execute divine law, establish 
the just Islamic order and serve mankind. Government in itself represents 
nothing but pain and trouble for them, but what are they to do? They have 
been given a duty, a mission to fulfil; the governance of the faqih is nothing 
but the performance of a duty." (Khomeini, ibid. 66). Khomeini explains that 
since Islamic government in principle is synonymous with the enforcement of 
divine justice and since the sharia already exists, the Islamic state needs a 
simple planning body where other systems have a legislative assembly. The 
task of the planning body is to follow the ordinances of Islam and provide 
the different ministries and departments with programmes by means of which 
the public services throughout the country can be arranged (Khomeini, ibid. 
55-56). Discussing the implementation of the sharia, Khomeini writes that it 
is impossible and unnecessary for all officiate and administratörs to know 
everything about Islamic law but that they must know the law relevant to 
their duties (Khomeini, ibid. 59-60). It is thus the sharia, the rule of divine law 
over men, that sets the Islamic government apart from all other systems. In 
an Islamic state legislative power belongs only to God. No law other than God's 
may be executed and no one but God may legislate (Khomeini, ibid. 55-56). 

The Islamic government is a government of law but also a government of the 
people in Khomeini's view. In an Islamic state everyone is equal under God 
and free within the limits of the sharia (Khomeini, ibid. 56). It must be 
remembered though that the law is not an end in itself. It is a tool for the 
establishment of a just society and for man's (...) "intellectual and moral 
reform and his purification." (Khomeini, ibid. 80). 

The place of the individuai 
According to Khomeini, the rights, duties and responsibilities of individuals are 
specified in the sharia. As discussed earlier, the latter also includes penalties. 
Comparing the hudud-penalties to other non-religious penalties, Khomeini 
criticizes the Iranian government for being hypocritical when it argues that 
the punishments prescribed by the Quran are too harsh: "I am amazed at the 
way these people think. They kill people for possessing ten grams of heroin 
and say, "That is the law". (...) "Inhuman laws like this are concocted in the 
name of a campaign against corruption, and they are not to be regarded as 
harsh. (I am not saying it is permissible to seil heroin, but this is not the 
appropriate punishment. The sale of heroin must indeed be prohibited, but the 

Many scholars point out that in interpreting the velayat-e-faqih in these terms, Khomeini 
departed from a position adopted in earlier works where he rejected knowledge of fiqh as a 
qualification for politicai leadership. See for instance Jahanbakhsh (2001). 
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punishment must be in proportion to the crime.) When Islam, however, 
stipulates that the drinker of alcohol should receive eighty lashes, they consider 
it "too harsh". They can execute someone for possessing ten grams of heroin 
and the question of harshness does not even arise!" (Khomeini, ibid. 33). 

Khomeini thinks that since the goal of the penai provisions of Islam is to 
keep great nations from being destroyed by corruption, the punishment for 
sexual vice - a hundred lashes for the unmarried and stoning for the married 
man and woman - is appropriate and fair (Khomeini, ibid.). Sexual vice 
especially, in his opinion, is destroying entire generations and causing the 
youth to neglect all forms of work (Khomeini, ibid. 33-34). 

The sharia also regulates marriages and divorces. Rules on divorce 
proceedings are unequal to the extent that it is easier for a husband to 
divorce his wife than vice versa (Khomeini, 1983 125ff). In The Practical 
Laws of Islam Khomeini elaborates in detail on the conditions of marriage. A 
contract must be made and vows taken for a marriage to be legal but the 
same rules do not always apply to men and women. It is, without exception, 
prohibited for a Muslim woman to marry a non-Muslim man. A Muslim man 
in contrast, is allowed to marry a non-Muslim woman as long as it is not on a 
permanent basis. The latter means that he temporarily can marry a woman 
from the peoples of the Book (i.e. a Jew, a Christian or a Zoroastrian) 
(Khomeini, ibid. 110-111). A marriage contract can be annulled under 
certain circumstances such as if a husband after the wedding discovers that 
his wife is insane or has a genital defect that makes sexual intercourse 
impossible. A wife can annui a marriage contract for the same reasons 
(Khomeini, ibid. 113). The rules for permanent marriage also state that a 
wife cannot leave the house without the permission of her husband. The 
husband on his part must provide his wife with food, clothing and housing 
(on the condition that the wife observes the rights of her husband). However, 
he may not force his wife to perform household duties and if he fails to 
support her fmancially, she is allowed to take from his belongings what she 
needs for her daily expenses. In addition, she is (without his permission) also 
allowed to seek her own means of support. If she does the latter she is not 
obliged to fulfil her matrimonial obligations. 

Khomeini explains that temporal marriages may last from an hour to several 
years but a contract must be signed where the length of the marriage is 
specified. No other rules apply. That is, there are no matrimonial duties as in 
permanent marriages, the wife needs no permission to leave the house and 
the husband is not obliged to provide for her (Khomeini, ibid. 116). 
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With regard to the above inequalities Khomeini, in an interview with Le Monde 
on October 17, 1978, stresses that Islam welcomes the emancipation of 
women and that Islam also favours the participation of women in all social 
activities (Khomeini, in Le Monde, 1978, reprinted in Henry, 1980b, 27). In 
another interview, Khomeini argues that women are equal to men but as a result 
of human nature there are some inescapable differences (unspecified in the 
interview) between the two sexes. Attempting to eradicate such natural 
differences is as pointless as it is futile, he contends. (Khomeini in Majmu'e, 
1978, reprinted in Henry, ibid.). 

Concerning the place of the individuai in the Islamic state as envisioned by 
Khomeini it may also be noted that in The Practical Laws of Islam, he states 
that it is forbidden for a man and a woman to look with sexual desire upon 
someone of the same sex (Khomeini, 1983,118). 

The Islamic state in a broader società! perspective 
In Khomeini's view the material progress of imperialist countries has 
impressed some Muslims to the extent that they are ready to rid themselves 
of their own religion and laws. This would be a disastrous mistake: "As the 
imperialist countries attained a high degree of wealth and affluence - the 
result both of scientific and technical progress and of their plunder of the 
nations of Asia and Africa - these individuai lost all self-confidence and 
imagined that the only way to achieve technical progress was to abandon 
their own laws and beliefs. When the moon landings took place, for instance 
they concluded that Muslims should jettison their laws! But what is the 
connection between going to the moon and the laws of Islam? Do they not 
see that countries having opposing laws and social systems compete with 
each other in technical and scientific progress and the conquest of space? Let 
them go all the way to Mars or beyond the Milky Way; they will still be 
deprived of true happiness, moral virtue, and spiritual advancement and be 
unable to solve their own social problems. For the solution of social 
problems and the relief of human misery require foundations in faith and 
morals; merely acquiring material power and wealth, conquering nature and 
space, have no effect in this regard. They must be supplemented by, and 
balanced with, the faith, the conviction, and the morality of Islam in order 
truly to serve humanity instead of endangering it. This conviction, this morality, 
these laws that are needed, we already possess. So as soon as someone goes 
somewhere or invents something, we should not hurry to abandon our 
religion and its laws, which regulate the life of man and provide for his well-
being in this world and the hereafter." (Khomeini, 1981,35-36). 

Moreover, he describes the agenda of the imperialists as a devious one: 
"They are after our minerals, and want to turn our country into a market for 
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their goods. That is the reason the puppet governments they have installed 
prevent us from industrìalizing, and instead, establish only assembly plants 
and industry that is dependent on the outside world." (Khomeini, ibid. 39). 

As previously described, Khomeini elaborates at length on the necessity of 
establishing an Islamic government. He thinks that the taxes Islam levies and 
the form of budget it has established proves that an Islamic government is 
necessary. Taxes are needed for public services relating to health, education, 
defence and economic development and there are four of them in Islam: 
khums, zakat,jizya and kharaj. Zakat is a wealth tax while khums, according 
to Shia thought, Khomeini explains, is to be levied in an equitable manner on 
all agricultural and commercial profits and all natural resources. It applies 
equally to the greengrocer and the shipping magnate, they must both pay 
(...) "one-fifth of their surplus income, after customary expenses are 
deducted, to the Islamic ruler so that it enters the treasury. It is obvious that 
such a huge income serves the purpose of administering the Islamic state and 
meeting ali its financial needs." (Khomeini, ibid. 44-45). The jizya is a tax 
imposed on non-Muslim Citizens and should be decided by the ruler with regard 
to their income and financial capacity. The kharaj is levied on agricultural 
land. The ruler must collect the kharaj also (...) "on those broad lands that 
are the "property of God" and in the possession of the Islamic state. This 
task requires the existence of orderly institutions, rules and regulations, and 
administrative processes and policies; it cannot be fulfilled in the absence of 
order." (Khomeini, ibid. 46). Khomeini writes that it is the duty of those in 
charge of the Islamic state to assess the taxes in due, collect and spend them 
in a manner conducive to the welfare of the Muslims (Khomeini, ibid.). 

Propagandizing for social change Khomeini argues that while hundreds of 
millions of Muslims are poor, hungry and deprived of all form of health care 
and education a minority lives in excessive luxury and wealth (Khomeini, 
ibid. 49). According to Khomeini, a Constant misappropriation of wealth, 
goes on (...) "in our foreign trade and in the contracts made for the 
exploitation of our minerai wealth, the utilization of our forests and other 
naturai resources, construction work, road building, and the purchase of arms 
from the imperialists, both Western and communist." (Khomeini, ibid. 116). 
Khomeini also criticizes the superfluous bureaucracy and "the system of file-
keeping and paper-shuffling", which, he argues, is totally alien to Islam and 
much too expensive. In contrast (...) "the method established by Islam for 
enforcing people's rights, adjudicating disputes, and executing judgements is 
at once simple, practical, and swift." (Khomeini, ibid. 58). 
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Establishing the new republic 
It was stated in the Iranian Constitution, which was approved by a referendum 
on December 2-3 1979, that sovereignty was granted to God alone, that the 
hidden imam was the only legitimate representative of God on earth and that 
the authority of government belonged to the experts during the occultation of 
the twelfth imam. Artide 107 declared that Khomeini was the country's current 
rahbar (leader). He was in other words finally in a position that enabled him 
to translate his vision of an Islamic government into practice. 

On the verge of setting up the institutions and laying down the ground rules 
for the Islamic Republic, Khomeini stressed in a speech delivered on 
February 2, 1979 at a cemetery outside Tehran, that he was not against 
modernization, television, or the cinema but thoroughly against imperialism: 
"Why was it necessary to make the cinema a center of vice? We are not 
opposed to the cinema, to radio, or to television; what we oppose is vice and 
the use of the media to keep our young people in a state of backwardness and 
dissipate their energies. We have never opposed these features of modernity 
in themselves, but when they were brought from Europe to the East, 
particularly to Iran, unfortunately they were used not in order to advance 
civilization, but in order to drag us into barbarism. The cinema is a modem 
invention that ought to be used for the sake of educating the people, but, as 
you know, it was used instead to corrupt our youth. It is this misuse of the 
cinema that we are opposed to, a misuse caused by the treacherous policies 
of oxxr rulers." (Khomeini, ibid. 258). 

On Aprii 3 1979, Khomeini issued a statement in which he declared the 
establishment of the Islamic Republic of Iran. The republic will have, he 
stated, an Islamic government, which is a government of divine justice. The 
people ruled by such a government are equal. Race, colour or ethnicity are 
unimportant and no differences will be made either between men and women 
or between Muslims and religious minorities, he promised (Khomeini, 
1980a, 2). He also encouraged the new government to (...) "clean out the 
remains of the tyrannical regime whose remains have roots throughout the 
country, the culture and justice and other government ministries and Offices 
which are based upon Western models and "westoxication" be changed into 
Islamic forms and show the world the social justice and cultural, economic 
and politicai independence." (Khomeini, ibid. 4). Declaring the establishment of 
the Islamic Republic, Khomeini also stressed that the entire society had to 
undergo fundamental change. It was the duty of the Iranian people to support 
their new government as it took measures to cut ali bonds with foreign 
exploiters and protect the rights of the poor. However, since the government 
was supposed to serve the people, Khomeini argued: "If you see a despotic 
government which wants to commit oppression towards others, you must 
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complain and object and the courts must give them their rights. If they do not 
do this, the people themselves must do it, must deter them." (Khomeini, ibid. 8). 
Such situations seemed unlikely to occur though since Khomeini explained 
that there was no oppression in an Islamic Republic. Khomeini also criticized 
those who raised questions about the protection of human rights in the 
Islamic Republic. Why were no such questions asked during the shah's rule, 
he wondered? Khomeini also defended the execution of those whose orders 
it was to torture and kill people before and during the revolution: "Does the 
Human Rights Society not conceive of the fact that the guilty must be 
executed in order to protect human rights (...)" he wanted to know 
(Khomeini, ibid. 7). In addition, Khomeini promised that in the new Islamic 
Iran, the rights of women and religious minorities would be respected, the 
rieh would be stopped from exploiting the poor and no one would be entitled 
to any special Privileges: "All people are equal to one another. They are all 
given equal rights. They are all equal. The rights of religious minorities will be 
preserved. Islam respects them. It respects all groups, the Kurds and other 
groups who have a different language are all our brothers. We are with them and 
they are with us. We all belong to one nation, to one faith." (Khomeini, ibid. 9). 

On other occasions Khomeini returned to the subject of westoxication of the 
Iranian society and argued that everything, from the names of the streets to 
the economy during the shah's rule had become Western. He made clear that 
with the birth of the Islamic Republic this imitation of Western ways would 
stop. In this context he also asserted that it was unfair and immoral of 
outside critics to be upset about the limits of the Iranian people's freedom. If 
freedom is going to bars, gambling houses, seeking out prostitutes, smoking 
hashish and showing naked women on TV, then indeed people in Iran were 
not free. But such freedoms are "colonialistic", Khomeini made clear and 
therefore worthless (Khomeini, ibid. 28-30). 

The new constitutional law of Iran was almost ready when Khomeini on 
November 5, 1979, spöke at the Isfahan University, addressing students of 
the Faculty of Economy. Critics of the law claimed that it would throw Iran 
back 1,400 years in time, referring to the prominent place the theologian was 
accorded in the Constitution. In Khomeini's view, people who argued in that 
vein considered Islam a reactionary religion. They also failed to acknowledge 
that the Constitution contained a number of progressive ideas. The 
theologian, having served Islam for a lifetime, was in his view the natural 
supervisor of everything that occurred in the Islamic Republic and in 
addition the helping hand of the publicly elected president (IGiomeini, ibid. 
64). In the same speech Khomeini (as he did on numerous other occasions as 
well) also commented on the issue of democracy. The word democracy was 
ambiguous and vague he stated. It meant one thing to the Soviets and 
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another to the Americans. It therefore seems, he continued, that democracy 
became whatever people wanted it to become. Islam in contrast is unambiguous. 
It has one meaning only and hence is superior to the free floating concept of 
democracy (Khomeini, ibid. 64). In the same speech he also discussed some 
regional problems, arguing for instance that evil forces were conspiring to 
turn the Kurds against the Iranian government (Khomeini, ibid. 58-59). 

On the occasion of the Iranian New Year, March 21, 1980, the fears of a 
counterrevolution were evident when Khomeini referred to satanic conspiracies 
and argued that disorder in the army could no longer be tolerated: "Anyone 
who incites disorder in the army will immediately be denounced as a 
counterrevolutionary (...)" (Khomeini, 1981, 288). Khomeini also expressed 
his faith in the Corps of Revolutionary Guards and stressed the importance 
of obeying governmental authorities. He further addressed the press and the 
mass communications media: "Once again, I request the press throughout the 
country to collaborate, to write freely whatever they wish, but not to engage 
in conspiracies. I have said repeatedly that the press must be independent 
and free, but unfortunately, I see some newspapers engaged on a course 
designed to serve the evil aims of the right and the left in Iran. In ali 
countries, the press plays a fundamental role in creating an atmosphere that 
is either healthy or unhealthy. It is to be hoped that in Iran, the press will 
enter the service of God and the people." (Khomeini, ibid. 292-293). 

On many occasions and in several speeches Khomeini tried to downplay the 
difference between Sunni and Shia thought, and make the revolution a global 
Muslim concern. In the New Year message of 1980 he declared: "We must 
strive to export our Revolution throughout the world, and must abandon all 
idea of not doing so, for not only does Islam refuse to recognize any 
difference between Muslim countries, it is the champion of all oppressed 
people." (Khomeini, ibid. 286). 

Analysis 

Khomeini's Islamic state and the dimensions of modernify 
Fighting what he perceives as an unjust, tyrannical regime supported by 
imperialist powers, Khomeini wants an Islamic revolution generated by the 
masses in order to replace tyranny with Islam. He also wants to prove the 
imperialist propaganda wrong with regard to Islam. Muslims are not concerned 
only with ritual and prayer. Islam is in his view a total way of life, a politicai 
religion that is highly relevant to the Iranian people. Khomeini's claim that 
the necessity of an Islamic government transcends time and space and 
therefore needs to be established also in contemporary times, is supported with 
references to history, the Quran, the Sunna, the sharia and human reason. He 
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argues that the Shia ulama are mistaken if they think that waiting for the 
retuming imam implies no politicai duties. The Prophet' s Sunna clearly shows 
that the duty lies upon them to assume the responsibiüty of leadership. The 
ordinances of Islam are eternai and it is the leaders' responsibility to make sure 
that these ordinances bring order to chaos in all aspects of human life. 

Like Qutb and Mawdudi, Khomeini rejects secularisation and functional 
differentiation. In his view, a human society that does not rest upon sound 
values and principles is, irrespective of other successes, lost and morally 
corrupt. According to Khomeini, there are not only sound values in Islam but 
also rules for everything from marriage to the collection of taxes, which is 
why a planning body from which directives to every ministry and department 
may be issued is all that an Islamic state needs. 

As far as industrialization, urbanization, science, development and technology 
are concerned, Khomeini seems to have no major objections. Instead he 
argues that imperialists are exploiting the natural resources of Iran and 
making a thorough industrialization of the country impossible. Khomeini 
also refers to the material progress of the West, to moon-landings and space 
ships. Since the Soviets and the Americans, who represent two different 
systems, are competing in a race that involves technological frontiers, it 
should be obvious to everyone that in order for Muslims to make such 
progress, there is no need to abandon Islam What separates Islam from other 
systems, however, is the soundness upon which Muslim societies are built, 
Khomeini explains. The Americans and the Soviets can go to Mars for all they 
like but Khomeini is convinced that such a joumey will not make them better 
equipped to solve their social problems. Such a comment is slightly reminiscent 
of what in policy analysis literature is referred to as the "moon-ghetto" 
metaphor. The latter springs from the frustration of Hubert Humphrey, 
Lyndon B. Johnson's vice president, who argued that there was something 
deeply disturbing about the fact that the USA could send a spaceship to the 
moon but not win the war against poverty in the ghettos of its major cities. 

It seems then as if Khomeini accepts material progress, development, 
science and technology provided that these spring from a society guided by 
divine justice. Rationalization in the Weberian instrumentai sense is 
therefore rejected. Reason is important (Khomeini even refers to human 
reason supporting his claim that an Islamic government must be established) 
but must be informed by revelation. 

Khomeini criticizes the size of the bureaucracy in the shah's Iran but argues 
that administration is necessary also in an Islamic state. However, he assures 
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that in such a state the administrative apparatus will be considerably smaller 
and more efficient. 

The fundamental element of the Islamic state is divine justice. The Islamic 
government is consequently one that implements the sharia. Khomeini therefore 
denounces rationalization of authority. Authority in politicai terms belongs 
to God. God is the only rightful legislator and, according to Khomeini, he 
can never be replaced by the opinion of the majority. It is in the latter respect 
that Islam is superior to the elusive system of democracy. As the Islamic 
republic emerged however, general elections were part of the politicai 
framework with the restriction that only candidates approved in advance and 
sworn to protect Islam were eligible. The latter of course raises serious 
questions concerning the rights of non-Muslims and secular Iranians.27 It 
must also be emphasized (as described in the background section) that critics 
and Khomeini's politicai opponents were silenced one way or the other. 

The heart of the Islamic state as envisioned by Khomeini is the velayat-e-
faqih. As described in chapter 4, to the velayat-e-faqih used to be attached a 
different and less overtly politicai meaning. It is against that background that 
Khomeini's lengthy discussions on the necessary establishment of an Islamic 
state and the politicai duties of the faqih should be considered. He argues 
that assuming leadership is the duty of the fuqaha. It is a heavy responsibility 
assumed not for egoistic reasons but because Islam demands it. Moreover, 
these arguments can also be interpreted as paving the way for Khomeini's 
own position as leader of the Islamic republic to be. I agree with Heinz Halm 
that the office of the rahbar (leader), which was totally new to Shia thought, 
was in fact custom-made for Khomeini (Halm, ibid. 146-147). Apart from 
the discussion of the velayat-e-faqih, there is, as Michael M. J. Fischer (1983) 
puts it: "precious little" about what an Islamic government might look like 
(Fischer, 1983,158). 

Abrahamian argues that the central structure of the Constitution of the 
Islamic republic was inspired by the French Fifth Republic. There is an 
executive headed by a president, a judiciary that appoints district judges and 
reviews their verdicts as well as a national parliament elected by universal 
adult sufirage. With regard to the latter, Khomeini, who had previously argued 
that allowing women to vote was un-Islamic, changed his mind. In the 

27 
Christians (Assyrian, Armenian and Chaldean), Jews and Zoroastrians are allowed representation 

in the parliament. These representatives (not more than one per group) are elected separately 
(Hjärpe, Person, 1991, 320). For a discussion of religious minorities in contemporary Iran, see 
Sanasarian (2000). 
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Islamic republic universal adult suffrage therefore carne to include also 
women (Abrahamian, ibid. 33-34). 

Like Qutb and Mawdudi, Khomeini thinks of Islam as a comprehensive 
system that must be adopted and implemented in its entirety. It is also within 
the limits set by the sharia that the rights, duties and responsibilities of 
individuals are specified. He argues that everyone is equal in an Islamic state 
and makes explicit references to women and religious minorities but does 
not enter into any lengthy discussions on the status of women or minorities. 
Compared to Mawdudi, he is less specific on rights and freedoms and, with 
regard to the hudud-penalties, he seems less inclined to accept mitigating 
circumstances. Rather, flogging and stoning seem necessary in his Islamic 
state. Concerning the relationship between men and women Khomeini on the 
one hand argues that the two sexes are equal, on the other he refers to natural 
differences and outlines jjrinciples concerning marriage and divorce that are 
unfavourable to women.2 

Like Qutb and Mawdudi there is a rhetoric pertaining to the ideal of a world-
wide umma in Khomeini's writings but in practice Iran became his project. 
The revolution did become a source of inspiration to many Islamists else-
where and Khomeini, by supporting for instance the Hezbollah in Lebanon, 
has been accused of trying to export the Islamic revolution to other parts of 
the world by other means than mere words. 

Regarding the dimensions of modernity that concern economic consequences, it 
could be argued that Khomeini has no objections to large-scale production or 
specialization. It is also clear that he does not endorse an economy based on 
Western capitalism; Islam rejects usury and prescribes certain taxes upon 
which the administration of the Islamic state and the welfare of its population 
rest, he writes. While mass-consumption is not discussed, Khomeini returns 
several times to the importance of protecting the rights of the poor and 
ensuring a just distribution of wealth. He also refers to trade, which at least 
indicates that self-sufficiency and economic isolation were not part of the 
plan,29 even if he does not present his position on integrated märkets. 

In cultural terms the envisioned state is characterized by what Khomeini 
perceives as dignity and morals, not populär culture and consumerism. 
Sexual vice should be fiercely combated and freedom is not measured in the 
number of bars or the availability of hashish. Khomeini emphasizes that he is 

On Islam, gender and the religious debate in contemporary Iran, see Mir-Hosseini (2000). 
See Jahangir (1993) for a discussion of Iran's economy under the Islamic Republic. 
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not rejecting the cinema or television (he even refers to them as acceptable 
features of modernity) as such, but that what is featured or aired must be in 
consonance with Islamic values and principles. The remark made on the role 
of the media in post-revolutionary Iran is also interesting since Khomeini on 
the one hand argues that the media must be free to write what they want but 
on the other criticizes parts of the press for engaging in conspiracies instead 
of serving God and the people. 

Social change in terms of an Islamic revolution is necessary in Khomeini's 
opinion. Education is pivotal for the same reason. Khomeini further argues that 
he supports women's emancipation as long as it does not imply an attempt to 
eradicate natural differences between men and women. As discussed above, 
there are obvious inequalities between the sexes with regard to the 
relationship between husbands and wives. Finally, no other networks than 
those promoting the Islamic revolution are encouraged in the texts analysed here. 

Since Khomeini had the opportunity to turn his vision of an Islamic state into 
reality, a few comments will be made also on how he approached a couple of 
issues that are important from the perspective of the dimensions of modernity. 
Halm refers for instance to a number of examples in Iranian politics illustrating 
how Khomeini used ijtihad to solve difficult problems. One such problem 
was related to the rapid growth of the population. In 1963 Iran had 22 
million inhabitants, in 1979 34 million and in 1990 57 million inhabitants. 
According to tradition, having many children is a blessing but the minister of 
health turned to Khomeini pointing out the dangers of a fast growing 
population. Using ijtihad Khomeini made a formal decision that allowed the 
use of contraceptives. Islam did not prohibit family planning, he argued. 
Islam's support for many children was not absolute, the mental, physical and 
economic conditions of parents must be taken into account, he decided 
(Halm, ibid. 150-152). 

Another interesting example concerns Khomeini's successor. According to 
Abrahamian, Khomeini began to modify velayat-e-faqih towards the end of 
his life as he realized that there would be a problem of succession once he 
was dead. In March 1989 (Khomeini died in June of that year) he declared 
that the ulama could be divided into two groups: those who knew most about 
religious scholarship (including the sharia) and those who knew most about 
the contemporary world (especially economic, social and politicai matters). 
It was the latter group, those more up to date with the problems of 
contemporary society, who should rule, he declared. In Abrahamian's view 
this indicates that Khomeini was pragmatic. Abrahamian also argues that 
Khomeini frequently stressed the necessity of Coming to terms with and 
learning how to use for instance new technology. Khomeini's disciples even 
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mocked the traditionalist ulama accusing them of being absorbed with the 
wish to return to the past (Abrahamian, ibid. 16, 35).30 

Concluding commento 
Like Qutb and Mawdudi Khomeini accepts industrialization, bureaucratisation, 
urbanization, development, technology, science, large-scale production, 
specialization and the nation-state. An Islamic state needs an administrative 
apparatus that implements the sharia, collects taxes and distributes wealth in a 
just manner. Material progress, cinemas or moon landings are not contrary to 
Islam but unless they are undertaken or established on the basis of the values 
and principles of Islam, they count for nothing. To these dimensions of modernity 
Khomeini consequently adds what he perceives as Islamic morals and rules. 

However, like Qutb and Mawdudi Khomeini rejects secularisation, functional 
differentiation, rationalization of authority, democracy and substantial parts 
of human rights, women's emancipation and some aspects of populär culture 
and consumerism. With regard to women's rights, it should be stressed that 
Khomeini is inconsistent when he on the one hand argues that everyone is 
equal and on the other resorts to arguments about natural differences between 
men and women. Left obscure are also the rights of non-Muslims and atheists. A 
study and an analysis of how these and other groups were treated under 
Khomeini's rule would be informative and interesting but as described 
earlier, well beyond the limits of this dissertation. However, it should be 
stressed that oppression and executions of critics and dissidents followed 
after the revolution. If the ideas that Khomeini expressed before the 
revolution were to be compared with how ideas were implemented after the 
revolution, discrepancies, for instance on the declared equality of all Citizens 
and the freedom of the press, would stand out. 

IV. Comparisons and conclusions 

Comparing Qutb's, Mawdudi's and Khomeini's ideas, many similarities 
stand out but there are also important differences. On a general level it can 
be noted first that some themes and ideas expressed in early Sunni and Shia 
theories on government and politics are prominent features also in the 
writings of Qutb, Mawdudi and Khomeini. A few comments will be made on 
these themes and ideas before the three visions are compared in some detail 
both with regard to the dimensions of modernity and with regard to specific 
characteristics of their envisioned state. 
The themes and ideas intended above concern the position of learned men in 

30 
For analyses of post-revolutionary Iranian politics, see Esposito and Ramazani (2001), 

Zahedi (2000) and Menashri (2001). 
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an Islamic state, the importance attached to the sharia and the position that 
absolute sovereignty belongs to God alone. As showed in chapter 4, learned 
men were central in early theories. Sunnis stressed that men known for their 
profound religious knowledge and wisdom were responsible for appointing 
competent and virtuous leaders. Shias of course awaited the return of the 
imam but in his absence religious scholars assumed his duties one by one. 
Learned men are important also to Mawdudi who, in effect, places the 
vicegerency he refers to as both collective and democratic, in their hands. 
Although he argues that the ulama has no special right to rule a Muslim 
community, Qutb declares that the leader of an Islamic state must be able to 
exert ijtihad, hence implying a religious scholar. Khomeini on his part contends 
that it is the duty of the faqih to assume politicai leadership. 

The explanation for the prominent position of these learned men stems, it 
seems, from the centrality of the sharia. Early theorists claimed that the 
caliph's most important duty was to at all times uphold the sharia. Opposition to 
his rule was allowed only when he failed to do so. Qutb, Mawdudi and 
Khomeini argue in somewhat similar terms. To all of them an Islamic 
government is a government of divine justice. What separates an Islamic 
state from other states is, they all agree, the implementation of Islamic law. 
It is according to the rules of the sharia that education, economics, politics 
and social relations are to be regulated. The Islamic state therefore needs the 
service of people who are trained in understanding and interpreting the law 
and who know whether or not decisions made for instance by a parliament 
are consonant with the sharia. Noteworthy, and a point to which I will return, 
is that Mawdudi makes a distinction between a permanent and a flexible part 
of the sharia, Qutb argues that the sharia leaves room for human discretion 
and Khomeini stresses the need for Constant reinterpretation. 

As far as the sovereignty of God is concemed, early theorists together with 
Qutb, Mawdudi and Khomeini are of the opinion that it is absolute in 
character. To the early theorists the state represented the unity of the umma. 
Politics was supposed to be an expression of God's will. Similarly, to Qutb, 
Mawdudi and Khomeini the purpose of the Islamic state is to implement the 
divine law. God is thus the reason why there should be an Islamic state in the 
first place. The state represents a kind of institutional obedience to him. The 
leaders of the state must obey God and the Citizens of the state must obey 
their leaders. An important difference between the early theorists and Qutb, 
Mawdudi and Khomeini is that while the former were careful to emphasize 
obedience at ali times, the latter in contrast stress that no obedience is due to 
an unjust leader. 
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Leaving early theory, the ideas of Qutb, Mawdudi and Khomeini will now 
be compared in a more explicit way. Tables 5:1 and 5:2, which summarize 
their ideas with regard to the dimensions of modernity and to the state, serve 
as a point of departure for the comparison. 

Table 5:1 Qutb's, Mawdudì's and Khomeini's ideas with regard to the dimensions of modernity 

Qutb Mawdudi Khomeini 

Processes of transformation 
Urbanization Accepting Accepting Accepting 
Industrialization Accepting Accepting Accepting 
Bureaucratisation Accepting Accepting Accepting 
Rationalization Rejecting Rejecting Rejecting 
Functional difFerentiation Rejecting Rejecting Rejecting 
Secularisation Rejecting Rejecting Rejecting 
Development Accepting/Adding Accepting/Adding Accepting/Adding 
Technology Accepting/Adding Accepting/Adding Accepting/Adding 
Science Accepting/Adding Accepting/Adding Accepting/Adding 

Politicai consequences 
Rationalization of authority Rejecting Rejecting Rejecting 
Democracy Rejecting Rejecting substantial parts Rejecting 

accepting only elements 
Human rights Rejecting Rejecting some elements Rejecting substantial parts 

accepting others accepting only elements 
Nation-state Rejecting in rhetoric Rejecting in ihetoric Rejecting in ihetoric 

accepting in practice accepting in practice accepting in practice 
Administrative apparatus Accepting Accepting Accepting 

Economic consequences 
Large-scale production Accepting Accepting Accepting 
Specialization Accepting Accepting Accepting 
Capitalism Rejecting Rejecting some elements Rejecting some elements Capitalism Rejecting 

accepting others accepting others 
Mass-consumption Uncertain Uncertain Uncertain 
Integrated märkets Not discussed Not discussed Not discussed 

Cultural consequences 
Consumerism Rejecting Rejecting Rejecting 
Media Uncertain Accepting? Accepting/Adding 
Populär culture Rejecting Some forms Some forms 

accepted but reservations accepted but reservations 
concerning contents concerning contents 

Social consequences 
Emancipation of women Rejecting Rejecting Rejecting 
Mass-education Accepting Accepting Accepting 
Participation in networks Uncertain Uncertain Uncertain 
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Table 5:2 Outb's, Mawdudi's and Khomeini's ideas with regard to the state 

Qutb Mawdudi Khomeini 

Islamic state Implicitly 
necessary 

Explicitly necessary Explicitly necessary 

Form of establishment Graduai at first Graduai 
eventually 
revolutionary 

Revolutionary 

Institutions Not specified Specified (executive, Velayat-e-faqih 
legislative and judicial) the most important 

institution 

Leader Selected 
(how uncertain) 

Elected 
Parliament elected 

Appointed or elected 
Parliament elected 

Sharia Leaves room for 
human discretion 

Eternai and flexible Needs Constant 
reinterpretation 

As argued in parts I, II and III and as summarized in table 5:1, Qutb, 
Mawdudi and Khomeini accept some dimensions of modernity, reject others 
and seem to be adding Islamic precepts to yet other dimensions.31 The 
complexity increases as some elements and principles of a certain dimension 
are accepted while others are firmly rejected. It is therefore hard to depict 
Qutb, Mawdudi and Khomeini as stern traditionalists who turn their backs 
on the modern age or launch wars against modernity. They all welcome 
material progress, technological and scientific development (within the realm 
of Islam) and apart from stressing the importance of religion, they seem to 
have no wish to recreate and revive the ways of the 7* Century. Qutb declares 
that sciences must be learnt, Khomeini explains that people who are able to 
understand the problems of a modern society are more important than those 
who only know religious law and Mawdudi emphasizes the importance of 
being up to date with the problems and issues facing Muslims in the 
twentieth Century. However, ali three criticize the West for its immorality, 
shallow freedoms, secularism and unbridled individualism. Accepting some 
dimensions of modernity is therefore, according to them, not equivalent to 
advocating Westernization. Instead, and as indicated earlier, Islamic values, 
ideals, rules and principles should be added to the accepted dimensions. An 
Islamic economy is for instance argued to be superior to both socialism and 
capitalism (even if elements of capitalism are accepted by Mawdudi and 
Khomeini) since it inspires unselfish behaviour, offers everyone equal 
opportunities and distributes wealth in a just manner. While both Qutb and 

31 It could be argued that Islamic precepts aie added to eveiy dimension that is accepted but 
that such additions are most explicit when it comes to development, technology and science. 
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Khomeini in similar terms claim that Islam is superior to democracy, 
Mawdudi struggles to accommodate democracy and human rights. Even if 
they all, at least on a superficial or procedural level, seem to accept some 
democratic principles, it must be stressed that these principles are often 
vague and referred to in contradictory terms. While Qutb, Mawdudi and 
Khomeini all claim to be championing the principle of equality, an analysis 
of their ideas shows that citizen's rights are dependent on sex and religious 
affiliation. The emphasis on equal opportunities therefore appears cosmetic 
at best Moreover, when it comes to gender issues their arguments are deeply 
rooted in traditionalism and conservatism. The much emphasized need for 
improved education, flexibility and reinterpretation is clearly not considered 
important with regard to women's rights. 

The relationship between the sexes is intimately associated with the cultural 
and social character of the three men's envisioned Islamic states. It is a 
virtuous, God-fearing, righteous people that the state sets out to mould. 
Televisions, cinemas and journalists are all instruments in the service of 
God. The duty of the media is to enlighten and educate the public, not turn 
them into ignorant slaves of consumption. 

To be able to discuss similarities and differences between the three men's 
ideas on the state more thoroughly, some characteristics pertaining to the 
envisioned states are presented in table 5:2. As far as similarities are 
concerned, it can be observed that Qutb, Mawdudi and Khomeini share the 
conviction that Islam is both word and deed. Mawdudi refers to the 
importance of act-witness, Qutb to the practical character of the religion and 
Khomeini to the politicai nature of Islam. Therefore they ali oppose any 
attempt to restrict Islam to certain areas of life. Islam matters at ali times, in 
all places and as much to the Organization of the politicai system as to the 
way in which people interact in public. An Islamic state must for that reason 
necessarily, although implicitly so in Qutb's case, be established. 

Qutb, Mawdudi and Khomeini also seem to agree on the importance of 
capturing people's politicai imagination, in terms of educating and 
enlightening them on the vision of the Islamic state. They are convinced that 
without a change of the ways people think and without an acceptance of the 
absolute sovereignty of God, the visions will remain nothing but mere 
visions. In the context of change, they all refer to a time-consuming process, 
to a graduai transformation of society that begins in people's heads and 
hearts. There are, however, also important differences in this respect. Some 
evidence suggest that Qutb became increasingly radicai and he was 
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executed, accused of conspiring to overthrow the Egyptian government.32 

Also Mawdudi was thrown in jail but released and through the JI and his 
personal connections and friendship with government officials he was able 
to exercise a far from negligible influence over Pakistani politics. Khomeini 
was sent into exile but continued to preach and encourage revolution in what 
he perceived as the brutal face of a modern Yazid supported by imperialist 
powers. He returned victoriously eager to turn his vision into reality. 

Another difference concerns the extent of the elaboration on the various 
institutions of the envisioned Islamic state. Qutb is more interested in 
outlining general principles than discussing details in this regard. He refers 
to a politicai system that rests upon God's sovereignty and the principles of 
justice, obedience and consultation. These principles are discussed without 
specifications or lengthy explanations. Qutb instead stresses that practical 
circumstances must determine not only what kind of politicai institutions are 
set up but how they are arranged. Mawdudi is far more explicit. He really 
does offer a blueprint for an Islamic state as he discusses executive, 
legislative and judiciary branches of government, specifies the rights and 
duties of Citizens, establishes rules for eligibiUty and problematizes the role of 
politicai parties. By comparison Khomeini is less precise and detailed but more 
elaborate than Qutb. He concentrates on justifying the establishment of an 
Islamic government and on interpreting the velayat-e-faqih in politicai terms. 

Concerning their respective discussions on the appointment of leaders in an 
Islamic state, the pattern described above is repeated. Qutb is unclear and 
contradictory, first arguing that the ulama has no special right to rule an 
Islamic community just to låter refer to the "imam that governs". Mawdudi 
is again detailed establishing that a leader of an Islamic state cannot be 
appointed without the consent of the people. He explains that the opinion of 
the masses may be determined in different ways but that general elections 
are a permissible method. Khomeini on his part describes a leader that 
surpasses everyone in knowledge of the law and a parliament - for which 
candidates can only run if they swear to protect Islam - elected by general 
suffrage. He himself was not elected rahbar. Instead he assumed an office 
indisputably created by Khomeini for Khomeini.33 

32 In his ideas analysed here, the view on jihad and the argument that Islam has the right to 
destroy obstacles in its way (see pages 109-110) support such evidence. 

It may be added that the Iranian Constitution states that the leader should be appointed by a 
committee of experts. If the committee cannot decide on one person, it can choose to appoint 
a council of three to five persons who together assume the duties of the rahbar. 
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As pointed out above, all three stress the importance of the sharia. God has 
given humans an eternai unchangeable law with - which may appear as a 
contradiction but in their opinion is perfectly logicai - room for adjustment, 
human discretion and change. God has provided humanity with a set of 
eternai points of reference but humans must use their reason to fit these points 
of reference into their lives. Obviously, allowing change and flexibility also 
involves an element of risk. If there is room for human discretion, 
restrictions are needed in order to ensure that not every "Tom, Dick or 
Harry" (as Mawdudi puts it in lslamic Law and Constitution, p. 61) deliver 
what they think of as legitimate opinions on the sharia. In the absence of 
restrictions, the sharia risks being relativized to such an extent that it would 
be hard to maintain the perception of the law as eternally and universally 
valid. The bulwark against such a development is the learned men's 
knowledge and supervision. 

If the views on the sharia are similar, an explanation to the differences 
outlined above may perhaps be found in the varying character of Qutb's, 
Mawdudi's and Khomeini's involvement in politics. Qutb was a proclaimed 
enemy of the Egyptian state and wrote on the struggle against the jahiliyya 
under the strain of torture from a prison cell. Mawdudi was in the midst of a 
constitutional debate which gave him the opportunity, but perhaps also 
forced him, to become as explicit and concrete as possible. Khomeini went 
from being an enemy of the state to transforming the very same state into an 
Islamic one. Before the revolution he agitated against the imperialist powers, 
who, in his view, aided by the domestic tyrant, exploited and plundered Iran. 
He also launched a solution to Iran's problems in terms of an Islamic 
revolution and therefore, with regard to politics, needed to justify his break 
with traditional Shia thought. The latter of course makes his ideas stand out 
in comparison with Mawdudi's and Qutb's. Nonetheless, both Mawdudi and 
Khomeni had the possibility to contribute to the politicai debate with more 
than just overarching principles. As Khomeini had the opportunity to turn his 
vision into reality, he became, as shown by Halm and others, pragmatic in 
some instances. His vision of the Islamic state sometimes had to yield to the 
conditions of what was actually possible to accomplish. He reinterpreted 
rules and regulations to support certain policies. He changed his mind on the 
participation of women in the politicai process and he argued in favour of 
family planning. Qutb on the contrary, was never in a situation that forced 
him to discuss what was possible. He did not have to face the problem of a 
growing population coupled with high råtes of unemployment. He could 
concentrate on comparing the Islamic society to the jahili one and on 
criticizing the latter on as many grounds he could think of. Moreover, as 
argued by Euben, Qutb was careful not to engage in a debate that included 
concepts and theories that were man-made. For him it was important to 
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stress that Islam could not be understood or be reduced to human concepts of 
politicai sovereignty. Mawdudi formed a politicai party that has participated 
in locai and national elections in Pakistan and found itself bargaining with 
other politicai parties (see chapter 7 for elaboration). He was in other words 
able to express his ideas on what was desirable but also forced to take what 
was possible into consideration. 

A couple of observations in conclusion. First, the ideas of Qutb, Mawdudi 
and Khomeini are related to modernity in a rather complex way. Some 
dimensions are rejected, others accepted. Second, in their eagerness to show 
humanity that it needs both reason and revelation, Qutb, Mawdudi and 
Khomeini walk a tightrope between the Quranic injunction "there is no 
compulsion in religion" and the uncompromising determination of a 
conviction that utopia, the divinely guided society, is within the realm of 
human reach. In Khomeini's case, to the horror of his critics, vision really 
did turn into realisable version. 

As explained in the introductory chapter, one of the reasons to why the ideas 
of Qutb, Mawdudi and Khomeini are analysed in this dissertation is that they 
are considered sources of inspiration to contemporary Islamists. Chapters 6 
and 7 will explore to what extent that argument can be supported with 
respect to the JI and the FIS. 
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6. Visioning the Islamic state, part three. The context of 
contemporary visions and the ideas of the Jamaat-e-Islami 

Introduction 

The introductory chapter included a first look at contemporary Islamism. 
This chapter discusses and analyses the phenomenon in a more thorough and 
elaborate way. In part I, a global context is presented and some general 
observations with regard to Islamism are made. Part I also maps the 
existence and performance of Islamist parties in OIC (Organization of the 
Islamic Conference) member states. The overview of Islamist parties 
together with the discussion that follows below constitute a general context 
in which the Jamaat-e-Islami (JI) and the Front Islamique du Salut (FIS) may 
be placed. In part n, a focused in-depth analysis of the ideas of the JI is made. 

I. Islamism - a closer look 

In the introductory chapter, the origin of Islamic resurgence was traced back 
to the late 1960s but some scholars argue that Islamic resurgence has a much 
longer twentieth Century history. According to Najib Ghadbian (1997), the 
establishment of the al-Ikhwan al Muslimum (the Muslim Brotherhood) by 
Hasan al-Banna in Egypt in 1927 is an important part of that history. 
Compared to other religious organizations the Brotherhood was different and 
new in several respects. It went beyond mere preaching and argued that 
Islam was a complete way of life, which of course had politicai implications. 
The Brotherhood grew and spread quickly. In the 1950s there were over 
1,500 branches only in Egypt and the number of active members increased to 
over one million. Branches of the Brotherhood also spread to other countries, 
became influential for instance in Jordan and eventually inspired the 
estabhshment of other Islamist organizations, among them the FIS as pointed 
out earlier (Ghadbian, 1997, 59ff). 

Eventually the Egyptian government and the Muslim Brotherhood clashed. 
In 1954 president Nasser escaped an attempt on his life. He immediately 
accused the Brotherhood of planning the assassination and therefore banned 
the Organization. In 1965 a wave of arrests of Muslim Brotherhood members 
swept the country. As discussed in chapter 5, some of its leaders were 
hanged a year låter, among them Sayyid Qutb. 

Today, in spite of the ban, the Muslim Brotherhood is a force to be reckoned 
with in Egyptian politics. According to Carrie Rosefsky Wickham (1996), 
the Organization is the only independent politicai force with a broad mass 
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support outside of the state apparatus in Egypt. In her words: "Since the mid-
1970s, when its leaders renounced the use of violence, the Muslim Brothers 
have been working toward Islamic reform through institution building, 
persuasion, and increased participation in legal, mainstream Channels of 
public life." (Rosefsky Wickham, ibid. 121). One Channel to influence the 
public debate and society at large is through the professional associations. In 
September 1992 the Muslim Brotherhood won control of the Egyptian Bar 
Association (EBA) in what Rosefsky Wickham describes as free and 
competitive elections (Rosefsky Wickham, ibid. 120). Only about 10 percent 
of the 140,000 members of the Association voted, but the Brotherhood's 
victory nevertheless carne as a shock to secular politicians and intellectuals1. 
Islamists in Egypt have also been successfiil on campuses; Islamic student 
associations have dominated the student unions since the mid-1970s2. 
Moreover, independent candidates associated with the Organization have run 
for seats in the parliament. 

The brief look at Islamism in the introductory chapter included the 
observation that some Muslim countries have experienced power shifts as a 
consequence of Islamist revolutions, success in parliamentary elections or 
military coups. Islamism was also defined earlier in terms of groups, parties 
and movements putting an increased emphasis on Islam (as they interpret it) 
pertaining to everything from politicai institutions to economic issues and 
social relations. However, the introductory chapter also referred to research 
on Islamism showing that Islamists differ from one another as far as 
strategies and institutional preferences are concerned. When in opposition, 
some wage war on the state and its symbols while others participate (or 
strive to be allowed to do so) in general elections. When in power some 
Islamists establish republics that allow general suffrage (within the limits set 

The Brotherhood dominated Bar Association has led to much controversy in Egypt. The 
EBA was placed in judicial custody by a court order in January 1996 for alleged financial 
irregularities (Farag, 1998,1-2). A Sequestration order that was supposed to last for five years 
was imposed on the EBA in April 1996. Three court-appointed sequestrators took control of 
the Bar and soon assumed all decision-making powers of the association. No election of a 
new Bar Council was initiated in spite of protests and sit-ins. The Centre for the Independence 
of Judges and Lawyers (CIJL), which is part of the International Commission of Jurists (ICJ) 
published a report on the Sequestration of the Egyptian Bar Association in October 1998 
recommending new elections and expressing concern about the situation (Farag, ibid.). The 
Sequestration was lifted in 1999 and new elections held in February 2000. The Bar Council 
once again became dominated by members of the Muslim Brotherhood. Many observers, both 
international organizations and journalists, argue that the Sequestration was an apparent 
attempt to curb the influence of the Brotherhood (Howeidy, 2001,1-2). 
2 In student union elections at Cairo University in the early 1990s Islamists won all or a 
majority of seats in the Faculty of Science, the Faculty of Medicine and the Faculty of 
Engineering. In the Faculty of Economics and Politicai Science, where leftist and liberal 
students have been strong for decades, Islamists won only 13 of 48 seats in the student union 
(Rosefsky Wickham, ibid. 125). 
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by Islam as interpreted by them), others abolish elections and yet others 
seem to accept working within the confines of a multi-party democratic 
system that includes secular parties. 

To this multidimensional picture of Islamism many scholars add the observation 
that in some countries there seems to be a struggle over the right to use or 
define the place of Islam with regard to social, economic and politicai issues. 
Islam is in other words referred to both in order to provide government 
power with legitimacy and to underpin and support opposition to that power. 
Many regimes strive to strengthen their Islamic credentials and control the 
definition of Islam by broadcasting prayers, establishing committees assigned to 
investigate the role of the sharia in the judicial system and tightening the 
control of religious institutions by only appointing religious leaders whose 
opinions are consonant with those of the government. In the 1960s the 
Egyptian religious establishment was for instance assigned the task of 
proving that Nasser's socialism was in fact based on a genuine interpretation 
of Islam (Karawan, 1997, 29-32).3 In recent years president Mubarak' s 
government has tried to convince the Egyptian people of the soundness of 
their interpretation of Islam - "true" Islam as opposed to the one advocated 
by the Muslim Brotherhood, as the rhetoric goes. 

It was previously noted that almost all governments in countries where the 
majority of the population is Muslim, are facing an Islamist opposition. Many 
governments respond to this challenge by either including or excluding 
Islamista in formai politicai processes. Exclusion usually entails repression. 
Sometimes special paramilitary forces set up to fìght Islamist militancy are 
estabüshed; Islamists are also arrested, tried and convicted in military courts 
and, according to human rights watch groups, subjected to torture in prison.5 

Including Islamists in formai politics in practice often translates as allowing 
them to participate in general elections. Naturally, allowing or prohibiting 
Islamists from doing so is dependent on the character of the politicai system. 
As will be discussed below, some countries have neither parliaments nor parties, 
which of course makes any opposition difficult. In contrast, democratising 

3 See Skovgaard-Petersen (1997) for a thorough analysis of the role of the religious institutions in 
Egypt in defining Islam for the Egyptian state. 
4 Changes have also been made in the Egyptian legai system in order to increase the scope of 
the sharia. Artide 2 in the Egyptian Constitution was changed in the 1980s as a result of which 
the sharia was declared the main source instead of a main source of legislation (el-Gawhary, 
1995,25). 
5 See the chapters on for instance Egypt, Jordan and Tunisia in Amnesty International's Annual 
Report 2001. 
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countries sometimes allow Islamist parties to take part in elections.6 Yet 
other countries, whether on the verge of democracy or in the process of 
orchestrating cosmetic elections,7 have prohibited Islamist parties. 

An overview of Islamist parties 

With regard to the strategy of Islamists, Seyyed Vali Reza Nasr (1997) 
observes: "Increasingly, Islamic parties from Bangladesh to North Africa are 
looking to elections as the path to power. They have joined the politicai 
process and to varying degrees have interacted or coexisted with democracy. 
Some have even sought to accommodate democratic values at the doctrinal 
level. In fact, in many instances, they have become the most visible 
champions of opening the politicai system before authoritarian regimes." 
(Nasr, 1997, 135). Azzam Tamimi (1993) argues similarly that a number of 
Muslim countries since the mid-eighties have been seeking to transform their 
politicai systems but that the transition to democracy in many cases has been 
difficult. He maintains that Islamist movements in general have welcomed 
democratisation, much to the surprise of Western observers who, in his view 
until the elections in countries like Yemen, Jordan and Egypt, have perceived 
the phenomenon of Islamic resurgence (...) "as an intolerant fundamentalist 
movement seeking to seize power through militant endeavours" (...) 
(Tamimi, 1993, 7). 

In table 6:1 an overview of the presence of Islamist parties and their 
respective strength in the latest elections is presented. The countries listed in 
the table are members of the Organization of Islamic Conference (OIC). In 
addition to 57 members, there are three observer states: the Republic of 
Bosnia and Herzegovina, the Central African Republic and the Kingdom of 
Thailand. In some member states, Gabon and Guyana for instance, Muslims 
constitute less than 10% of the total population. In others, like Benin, 
Cameroon, Mozambique, Surinam, Togo and Uganda they constitute between 
12 and 20% of the population. It should be stressed also that absence of 
Islamist parties (like in Tunisia or Egypt) does not imply absence of 
Islamism. 

6 For a discussion on regime responses to Islamist challenges, see also Hudson (199S). 
7 That is, leaders are re-elected unopposed for decades and ali parties in the parliament are 
controlied by the government. 
8 Tamimi also considera Kuwait a democratic success, which is surprising in light of the fact 
that women are prohibited from voting. 
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Table 6:1 Islamist parties in OIC member states 
OIC member states Islamist parties (Yes/No) Percentage of the vote in latest 

elections of number of seats 
won in national parliaments 

Afghanistan 
Albania 
Algeria 
Azerbaijan 
Bahrain 

Bangladesh 
Benin 
Burkina Faso 
Cameroon 
Chad 
Comoros 
Cote d'Ivoire 
Djibouti 
Egypt 
Gabon 
Gambia 
Guinea 
Guinea-Bissau 
Guyana 
Indonesia 
Iran 
Iraq 
Jordan 
Kazakhstan 
Kuwait 
Kyrgyzstan 
Lebanon 
Libya 
Malaysia 
Maldives 
Mali 
Mauretania 
Morocco 
Mozambique 
Niger 
Nigeria 
Oman 
Pakistan 
Palestine 
Qatar 
Saudi Arabia 
Senegal 
Sierra Leone 
Somalia 
Sudan 
Surinam 
Syrian Arab Republic 
Tajikistan 
Togo 
Tunisia 
Turkey 
Turkmenistan 
Uganda 
United Arab Emirates 
Uzbekistan 
Yemen 

Y, parliament not yet restored 
N 
Y 
Y 
No parties allowed, independent Islamists 
in parliament 
Y 
N 
N 
Y 
N 
Y, no federal parliament exists 
N 
N 
N, independent Islamists in parliament 
N 
N 
N 
N 
N 
Y 
Islamic Republic 
N, parties government controlied 
Y 
N 
N, independent Islamists in parliament 
N 
Y 
No parties allowed 
Y 
No parties allowed 
N 
N 
Y 
N 
N 
N 
No parties allowed 
Y 
Independent Islamists in the National Council 
No parties allowed 
No parties allowed 
N 
N 
Y, country in transition 
Islamic Republic 
N 
N, parties government controlied 
Y 
N 
N 
Y? 
Y, but unregistered 
Y 
No parties allowed 
N 
Y 

7 and 0.6% 

The JIB is part of the government 

1/180 seats 

10.7 and 7.3% 

The JAI is part of the government 

27/193 seats 

37/325 

11.3% 

7.5% 

34.3% 

49/301 seats 

Sources: Elections Around the World; The Europa World Year Book, 2002 
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In Iran and the Sudan Islamists have established Islamic republics. In 
Afghanistan an interim government chaired by Hamid Karzai was appointed 
after the fall of the Taliban regime. The parliament has yet to be restored but 
there are several Islamist parties in the country. In Saudi Arabia, the United 
Arab Emirates, Brunei, Oman, and Qatar assemblies assigned only with 
consultative tasks are appointed by the kings, sultans and emirs.9 In Bahrain 
no parties are allowed, but a parliament with 40 members is elected in 
single-seat constituencies for a four year term. Independent Islamists occupy 
at least 9 seats in the parliament. In Libya the leader of the revolution and de 
facto head of state has been Muammar al-Khadafi since 1969 and no parties 
are allowed. In the Maldives no parties exist and only non-partisans are 
allowed to run for seats in the Assembly. In the Republic of the Union of the 
Comoros, the parliament has been dissolved. Elections were held in the 
Comoros in 1996, the Islamist Front national pour la justice then won 3 out 
of a total 43 seats in the Assemblée Fédérale. 

In other countries elections are orchestrated and parties or factions in the 
parliament government controlied. In Iraq Saddam Hussain seized power in 
1979 and was re-elected president unopposed for a new seven year term in 
October, 2002. The Iraqi National Assembly has 250 members; only members 
of the National Progressive Front based on the Baath party are allowed to 
run for seats in the parliament. Also in Syria ali parties in the parliament are 
controlied by the ruling socialist Baath Party. The parliament appoints the 
president, who must be confirmed in a referendum. 

In yet other countries party formation is allowed but Islamist parties prohibited. 
In Tunisia Islamist parties are barred from participating in elections. In the 
Tunisian parliamentary elections in 1989 candidates sympathetic to the Islamist 
Nahdha won 14% of the vote but were allowed no seats in the parliament. In 
1994 Nahdha had been outlawed and a campaign of repression against 
members of the party was launched. Mauritania defines itself as an Islamic 
Republic but the Constitution prohibits religious politicai organizations. Also 
the Constitution of Uzbekistan forbids the formation of politicai parties on a 
religious basis (The Europa World Yearbook, 2002,2699,4346). 

Islamist parties or independent candidates associated with such parties compete 
or have competed (from 1990 onwards) for votes in a number of Muslim 
countries. As illustrated in table 6:1, the strength of Islamist parties varies 
considerably. While the Islamic party of Azerbaijan is recorded for no seats 

9 The UAE is, as the name implies, a union of emirates. The raier of Abu Dhabi, Shaykh 
Zayid ibn Sultan Al Nuhayyan, is the president of the UAE. Bahrain and Qatar are emirates 
and Oman and Brunei sultanates. 
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in the parliament,10 Turkey, Jordan and Bangladesh are three success stories. 
However, with regard to the status of the elections in many OIC member 
states, it should be emphasized that regimes to a large extent engage in what 
Marsha Pripstein-Posusney (1998) and others cali "electoral engineering", 
which means that authoritarian regimes manipulate elections to stay in 
power. The opposition is allowed only limited access to the media, their 
campaigning activities are restricted, vote counts falsified, electoral systems 
designed to benefit the regimes11 and restrictions on voter and candidate 
eligibility imposed together with legai constraints on politicai parties 
(Pripstein-Poussney, 1998,12-13; Schwedler, 1998, 27). 

In Turkey the successor to the Refah Partisi, the Fazilet Partisi (Virtue 
Party), received 15.5 % of the vote in elections to the parliament on Aprii 18, 
1999. By securing 111 of the 550 seats in the Great National Assembly of 
Turkey, the party became the third largest in the country. However, the FP 
was banned by the Turkish Constitutional Court just a little over a year later. 
In the November elections 2002, the Adalet ve Kalkinma Partisi (Justice and 
Development Party), AKP, won 34.3% of the vote12 and secured 363 of 550 
seats in the parliament. The AKP does not seem to be Islamist in a way 
comparable to other parties discussed in this section (hence the question 
mark in table 6:1). Few, if any, references are made to Islam in the party 
Programme.13 International and domestic reactions to the AKP's landslide 
victory have been mixed and to some extent uneasy. Some argue that the 
party is pragmatic and Muslim in the same way that Christian Democratic 
parties are Christian, others fear a hidden agenda that includes hostility 
towards the EU. It should be noted that the AKP has promised to continue 
working for a Turkish membership in the union (Arai, 2002). 

In Jordan and Bangladesh Islamist parties are part of government coalitions. 
In Bangladesh the Jamaat-e-Islami Bangladesh (JIB) did poorly until the 
elections in October, 2001. The party was part of an alliance that won 47% 
of the vote. The JIB received 18 of 330 seats in the Jatiya Samsada (National 
Parliament) and formed a new government together with two other parties.14 

Islamist parties have been unsuccessfiil also in Turkmenistan (where the Islamic Renaissance 
Party is not officially registered) and in Uganda. In Uganda there was a referendum on the 
future restoration of a plural politicai system in June, 2000. The retention of the existing "no-
party" system was endorsed, which makes the future for the Uganda Islamic Revolutionary 
Party (UIRP) uncertain. Ugandan members of parliament are elected without party labels (The 
Europa World Year Book, ibid. 4025). 

Most Arab states use WTA (winner-takes-all) systems, which benefit large well-known parties. 
12 The voter turnout was 78.9%. 

The Elections Around the World Organization classifies the party as "Islam-democratic". 
The National Parliament in Bangladesh has 330 members, 300 are elected for a five-year 

term in single-seat constituencies, 30 women are elected by the parliamentarians. 
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In Jordan the government is formed by non-partisans and Islamists from the 
Islamic Action Front (JAI). 

In Algeria, to which I will return in chapter 7, Islamist parties did run in the 
latest parliamentary elections, which took place in May 2002. The Islamist 
party Mouvement de la société pour la paix (MSP), won 7% of the total vote, 
which was equivalent to 38 seats in the National People's Assembly. Another 
Islamist party, Mouvement de la Renaissance Islamique (MRI), received 
0.6% of the vote, which enabled it to occupy 1 seat. Only about 46% of the 
population decided to cast their votes in the elections and the socialist Front 
pour la Libération Nationale (FLN) secured 199 of the 380 seats. 

As will be discussed in part II of this chapter, elections were held in Pakistan 
for the first time since the 1999 military coup in October, 2002. Pervez 
Musharraf is still the president of the country but the Jamaat-e-Islami 
together with other Islamist parties formed an alliance, the Muttahhida 
Majlis-e-Amal Pakistan (MMA), that became the third largest in the 
National Assembly. It won 11.3% of the vote or 53 of a total of 342 seats, 
but the turnout was only 41.8%. 

In Indonesia the Partai Persatuan Pembangunan or United Development Party 
(PPP) won 58 out of 500 seats15 or 10.7% of the vote in the parliamentary 
elections in 1999. Four other Islamist parties also made it to parliament, but 
three of them received less than 1% of the vote. The fourth party, Partai 
Amanat National or National Mandate Party (PAN), received 7.3% of the 
vote, equivalent to 35 seats in the parliament. 

A country with a long history of Islamist participation in elections is 
Malaysia. The Parti Islam se Malaysia (PAS) won 27 out of 193 seats in the 
House of Representatives in the elections in November, 1999. PAS has 
together with other parties formed what they cali the Alternative Front in the 
parliament. After the elections the party remained in power in the state of 
Kelantan, which it has governed for years, and also gained a majority of 
votes in the neighbouring state of Trengganu. The PAS has played a cruciai 
part in pressing the national government to set up Islamic banks, remove 
advertisements for alcohol and gambling from television and establish 
institutions for Islamic education (Mutalib, 1994, 152-160). Sangwon Suh 
and Santha Ooijitham (2000) argue that PAS is locked into a battle with the 
ruling United Malays National Organization (UMNO) over who is the trae 
defender of the Islamic faith. UMNO has tried to strengthen its religious 

15 Of the 500 members in the Indonesian parliament, 462 are elected for five years, 38 are 
representatives of the army. 
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credentials by creating among other things a National Islamic Action 
Council, which is assigned the task of explaining Islam to the people while 
PAS has set out to make Kelantan and Trengganu models for Islamic 
government (Suh, Ooijitham, 2000, 2-4). 

In Morocco an Islamist party, Parti de Justice et de Développement (PJD), 
won 37 seats of a total of 325 seats in the parliamentary elections held in 
September 2002. In Cameroon the Islamist Union Nationale pour la 
Démocratie et le Progès (UNDP) occupy 1 of the 180 seats in parliament 
after elections held in June and September, 2002. In Lebanon the Hizbollah 
won 4 of 128 seats in the 1996 elections but is not recorded for any seats in 
the latest elections held in the autumn of 2000.16 

In the former Soviet republic of Tajikistan, the Islamic Renaissance Party 
received 7.5% of the vote in the February and March elections in 2000, 
which enabled it to occupy 2 of the 63 seats in the House of Representatives. 
Finally, in Yemen the Islamist al-Tajmu al-Yamani li al-Islah won 49 of a 
total of 301 seats in the parliamentary elections in Aprii 1997. 

Apart from Islamist parties being represented in a number of parliaments, 
independent Islamists or Islamists associated with Islamist organizations 
occupy seats in the Kuwaiti and Egyptian parliaments and in the Palestinian 
National Council.17 In Kuwait independent candidates associated with 
Islamist groups won 16 of 30 seats in elections held in October 1996. In 
1999 the National Assembly had 50 members. The latest elections took place 
on July 3, 1999. Only non-partisans were allowed to stand; the number of 
seats occupied by independent Islamists is not available. The right to vote is 
extremely restricted in the country. Women, military personnel, policemen 
and persons convicted of a felony are disqualified from voting. Only male 
Kuwaiti Citizens at least 21 years old with a Kuwaiti father, are allowed to 
vote. In Egypt the Muslim Brotherhood has a history (since the early 1980s) 
of forming alliances with other parties in order to be represented in the 
parliament.18 As described earlier, individuai members have also competed 
for seats as independent candidates. However, in 1995 when 180 brothers 
ran as independent candidates only one made it to parliament (Howeidy, 

16 The various religious communities in Lebanon elect a fixed number of members of the 
Assembly of Representatives. Of a total of 128 seats Maronites elect 34, Sunnis 27, Shias 27, 
Greek Orthodox 14, Greek Catholics 8, Druzes 8, Armenian Orthodox 5, Alaouites 2, 
Armenian Catholics 1, Protestants 1 and Christian Minorites 1. 
17 Independent Islamists occupy 4 of 88 seats in the PNC. 
18 In 1984 the Brotherhood joined the Wafd Party in a coalition and won 58 seats in the 
People's Assembly; the majority of seats went to the Brotherhood. In 1987 a similar victoiy 
was achieved after the Brotherhood had allied itself with both the Labour and the Liberal 
Party. The alliance won 60 seats of which 37 went to the Brotherhood (Guazzone, 1995,31-32). 
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2000,3; Abdel-Latif, 2000,1). In 2000 the Brotherhood took almost everyone 
by surprise when it secured 17 of 454 seats in the People's Assembly after 
the parliamentary elections in November.19 

It should be stressed that there are also Islamist parties outside OIC member 
states. One example is India in which the All-India Majlis-e-Ittehadul 
Muslimmem won 1 of 545 seats in elections to the Lok Sabha in 1999. 

This brief overview shows that Islamist parties participate in elections, 
engineered or not, in a number of Muslim countries. Although participation 
itself may indicate an acceptance of democratic (or democratic-like) rules of 
the game, analyses of party programmes and election manifestos together 
with analyses of actual behaviour in parliaments or governments are 
necessary in order to obtain a more complete picture of the relationship 
between Islamism and democracy. Since analysing visions of the Islamic 
state in this dissertation concerns several dimensions of modernity, 
acceptance of democracy is part of, but not the core of the study. However, 
how the JI and the FIS perceive a multi-party democratic system will be 
analysed at some length here and in chapter 7 since both parties address the 
issue extensively. 

II. Jamaat-e-Islami Pakistan 

Background 
About 148 million people live in Pakistan. Of the many different ethnic 
groups in the country, die Punjabi is the largest (about 60% of the 
population). Urdù is the officiai language but Punjabi and Sindhi are also 
important languages.20 Literacy among men is 50% but among women only 
about 24%. The country is divided into four provinces (Balochistan, North-

19 
Due to the many reports prior to the elections that the Organization had internai problems, the 

success was a surprise. The Brotherhood is led by a Supreme Guide assisted by the Guidance 
Council and a Politicai Bureau but there is also a Consultant assembly, the Shura Council. The 
Politicai Bureau was in 1998 described in the Al-Ahram Weekly On-line as locked in a conflict 
with the Guidance Council. In 1996 a group of young Brotherhood members made a bid to 
establish a politicai party called Wassat (Centre) without the knowledge or approvai of the 
Guidance Council. Rumours had it that a significant number of Brothers resigned to join the 
new party, which, at least initially, failed to get the necessary license approving its status as a 
politicai party (Howeidy, 2000, 1-2). Moreover, it has been argued that the generation gap 
within the Organization causes tension and internai division. Some members think that the old 
age of some of the members of the Guidance Council is a problem and their ability to lead the 
Brotherhood in the 218t Century has been questioned. The "old guard" has also been criticised 
for being too authoritarian and the organisation itself for being too centralised (Howeidy, 
1998, 1-3). To make matters even more difficult, some of the up-coming young leaders have 
been put on military trials and received sentences ranging from three to five years. 

Punjabi and Sindhi are spöken by an estimated 48% and 12% of the population (Ahmed, 
1996,170). 
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West Frontier Province, Punjab and Sindh) but its borders have been 
controversial since 1947.21 Originally Pakistan was divided in two (West and 
East Pakistan) but after years of conflict East Pakistan became Bangladesh in 
1971. Moreover, both Pakistan and India claim the state of Jammu and 
Kashmir and war between the two countries never seem very far away 
(Carlson, 2001,112-115). 

There are more than a dozen active politicai parties of varying orientations in 
Pakistan. Following the military coup in 1999, all have been allowed to continue 
their work but some, among them the Jamaat-e-Islami, complain that their 
right to campaign throughout the country has become seriously circumscribed. 
As described earlier, new parliamentary elections were scheduled for and held 
in October 2002. 

As accounted for in chapter 5, Mawdudi founded the JI in Lahore in August 
1941. To begin with, the Organization opposed the very idea of a separate 
state for Indian Muslims but from the inception of Pakistan in 1947, the 
party has been engaged in the politics of the country by, among other things, 
advocating an Islamic Constitution and participating in elections.22 Its 
activities have from time to time led to clashes with various Pakistani 
governments. As discussed in chapter 5, the JI's ofFices were closed and funds 
confiscated during the rule of Muhammad Ayub Khan, who seized power in 
a military coup in 1958. In 1964 the party was even banned by Khan but the 
Supreme Court of Pakistan declared the ban illegal and therefore reversed it 
(Ahmad, 1991, 500). 

According to Mumtaz Ahmad (1991), one of the JI's deepest politicai 
disappointments was the elections in December 1970. Before the elections 
the JI appeared a strong contender but managed to secure only 4 seats in the 
National Assembly. For twenty years the JI had called for democratic 
elections assuming that the free choice of the Pakistani people would bring 
the party to power. Instead the Pakistani People's Party (PPP) emerged 
victoriously and formed a new government. Ahmad argues that the failure in 
1970 led to new thinking and a changed strategy. More attention was paid to 
issues concerning food, housing and unemployment and more emphasis was 
put on seeking influence and power both (as it would turn out) by 
collaborating with a military regime and in working outside the parliament. 
What indeed had been a success in 1970 was the JI's student wing, which 
won the student union elections throughout major campuses in the country. 

21 Governments in Pakistan have also faced several separatist demands from ethnic and 
linguistic minorities in the provinces, see Ahmed (1996) for a discussion. 

For an analysis of the debates on the various constitutions of Pakistan, see Ahmed (1985). 
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Perhaps as a consequence, much energy in the following years was devoted 
to strengthening JI activity also in labour unions, professional associations, 
the military and in the civil service (Ahmad, ibid. 476-478). Furthermore, 
despite what seemed as marginal influence on the surface, the four members 
of the National Assembly played a prominent part in drafting the new 
Constitution in 1973. 

In March 1977 the JI and PPP again stood out as main contendere in the 
upcoming elections. However, in July the same year general Mohammad Zia 
ul-Haq seized power and the elections were cancelled. Initially the coup was 
greeted with high hopes and the JI decided to support Zia ul-Haq's regime 
especially after he promised to estabUsh an Islamic socio-economic and 
politicai order in Pakistan. In August 1978 the JI joined the new government and 
was given four cabinet ministers holding the portfolios of water and power, 
national production, economic planning and development and information and 
broadcasting (Ahmad, ibid. 481). However, policy initiatives from the JI 
ministers were thwarted by the bureaucracy and as the sharia penai code was 
introduced, Mawdudi raised a finger of warning. He argued that implementation 
of penalties prescribed by the sharia was difficult because society at large 
had yet to become truly Islamic (Ahmad, ibid. 482). Elections had been 
scheduled for November 1979 but when they were postponed indefinitely, 
the JI cabinet members resigned and the rift between the party and general 
Zia ul-Haq was an indisputable fact. In February 1984 all student unions and 
organizations were banned in an obvious attempt to curb the influence of the 
JI student wing. In June 1988 the JI announced that an agreement had been 
reached with Benazir Bhutto's PPP to oppose the regime with combined 
forces. Two months låter Zia ul-Haq died in an air crash. Elections were held 
låter that year and have since then been held also in 1990, 1993, 1997 and 
2002. In spite of having formed alliances with other parties, the JI has not 
been able to attain central government power through elections. It boycotted 
the elections in 1997 arguing that they would lead only to the (...) 
"nomination and election of the same corrupt people, who were directly 
responsible for the devastation of the country in the past." (JI Our 
Programme, 1). In a resolution on the 1999 deposition of the former 
government led by Nawaz Sharif, the JI expressed relief that corrupt and 
inept rulers had been replaced. The Sharif government had in the JI's 
opinion (...) "lost its right to rule constitutionally, morally and politically 
because of its anti-Islamic and anti-Constitution activities; putting at stakes 
the country's integrity by postures of friendship with India and pleasing the 
USA and bringing the country to the verge of bankruptcy by pureuing self-
serving fiscal policies." (JI, Media News: Resolution on the Deposition of 
Nawaz Government, 991013, 1). Stili, the JI was concerned with respect to 
the manner in which the government was ousted and replaced with general 
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Pervez Musharrafs regime. The Central Consultative Council of the JI, 
states in the resolution that it (...) "expects that the army and its leadership 
will act with diligence and prudence to implement in letter and spirit the 
Constitution, which is based on Islam, democracy and the principle of 
federation." (ibid.). 

General Musharraf announced a referendum on his continued rule on April 
30,2002. While Musharraf campaigned throughout the country, the opposition 
was allowed only a single meeting three days before the referendum. As a 
consequence, the JI encouraged people not to vote. The leader of the JI, 
Ameer Qazi Hussain Ahmad, made a plea on Aprii 10 in the Supreme Court 
of Pakistan arguing that the announced referendum was unlawful. On Aprii 
21 several JI members and leaders were arrested during the "Protect Pakistan 
Caravan", which was planned to go from Lahore to Rawalpindi. The caravan 
was supposed to be the largest manifestation thus far against Musharraf. 
Ameer Qazi Hussain Ahmad, who was arrested and later placed in a one day 
house arrest, condemned the government for stifling the voice of the opposition 
and violating people's democratic rights (JI, Media News: Police bars 
Jamaat to bring out Caravan JI ameer arrested and later put under house 
arrest, 020422). According to the JI, the outcome of the referendum, i.e. support 
for Musharrafs continued rule, is the result of firaud. As a response the JI, 
together with other Islamist parties, formed an alliance,23 the Muttahhida 
Majlis-e-Amal (MMA), so as to challenge Musharraf in the autumn elections, 
2002. Their challenge was quite successful since the MMA became the third 
largest bloc in the National Assembly (JI, Media News: MMA will steer the 
country out from the crisis, 020521). The MMA did especially well in the 
North-West Frontier Province where it was able to form the provincial 
government. The North-West Frontier Province adjoins Afghanistan, where 
some al-Qaida and Taliban members allegedly fred after the fall of the 
Taliban regime. President Musharraf is under American pressure to do more 
in order to identify them but the MMA has declared that it will not hand 
anyone over to the Americans (Malik, 2002a, 1-2). Worth noting in this 
context is that the JI condemned the terrorist attacks in the USA but has 
criticized the Pakistani government for supporting the war in Afghanistan. 

After the elections Ameer Qazi Hussain Ahmad has urged the newly elected 
MPs to dedicate themselves to the rule of law. Since many of them have no 
prior experience and limited knowledge of parliamentary proceedings, the JI 
has organised training workshops to educate them (JI, Media News: JI 
Ameer urges newly-elected MPs to dedicate themselves for rule of law, 

23 The alliance consiste of six Islamist parties. 
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021019). The Ameer has also stressed that the MPs must work to restore the 
Constitution, strengthen democracy and struggle to enforce the sharia (JI, 
Media News: MMA working for democracy, 021117; JI, Media News: 
MMA to continue fight for the Sharia, 021122). 

As far as the internal Organization and structure of the JI is concerned, the 
party describes itself as based on the offices of the Ameer, Deputy Ameer, 
Secretary-General and the Shura (Consultative Council) with some variations 
at different levels. The office of the Ameer is the most important one. The 
Ameer is elected by JI members for a five year term. A committee of the 
centrai Shura members chooses three candidates whose names are put before 
ali members. Since 1941 the JI has had three Ameers: Mawdudi from 1941 
to 1972, Mian Tufail Mohammed from 1972 to 1987 and Qazi Hussain 
Ahmad from 1987 onwards. The Ameer is described as the supreme source 
of authority and can veto decisions made by the Shura. However, the power 
of the Ameer is also checked by the Shura. All doctrinal issues must be 
decided by the Shura, which can override the Ameer's veto. If the latter 
occurs, the Ameer must either accept the new decision or resign. He can be 
impeached by a two thirds majority of the Shura (JI, Basic Facts, 5-8). The 
present Ameer is the first to have been a member of the Senate of Pakistan 
twice (1985-91 and 1991-96). 

The Majlis-e Shura is presented as the next most important pillar of the JI's 
structure. It manages the evolution and implementation of the party's ideology, 
controls the working of the Constitution, reviews party activities, decides on 
future policies and has special committees which specialise in various areas 
and provide the Shura with policy positions. Members of Shuras are elected 
at ali levels. The centrai Shura has 70 members at present. Its decision-making 
procedures are described in the following terms: "While issues are openly 
debated in the Shura, verdicts are not handed down by majority vote alone. 
The Shura, especially when doctrinal matters are involved, works through a 
practice that reflects the Muslim ideal of consensus (i/ma). The majority 
must convince the minority of its wisdom, leaving no doubt regarding the 
course on which the Jamaat seeks to embark." (JI, ibid. 9). 

The Secretary-General oversees the day-to-day activities of the JI and is 
appointed by the Ameer in consultation with the Shura. Of the present 
leadership (èie Ameer, six Deputy Ameers and the Secretary-General) the 
youngest was born in 1952, the oldest in 1923. Almost all have university 
degrees ranging from Masters Degrees in mass communication to sociology 
and Islamic studies (JI, The Leadership You Can Trust, 1-2). According to 
Ahmad, the majority of those in leadership positions have backgrounds in 
the business sector or in professions like law, medicine or accounting. The 
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leaders and members are thus not ulama but educated laymen. The current 
Ameer is a case in point. He used to be a businessman in the pharmaceutical 
industry (Ahmad, ibid. 494). 

According to the party, the number of permanent JI members has increased 
from 75 in 1941 to 10 330 in 1996, 795 of whom were women. The JI aims 
at preserving a virtuous and hard core of members and therefore has a three 
level hierarchy of membership. Full membership is restricted to the truly 
committed. The number of associate members is much larger, some 38 934 
male and 8366 female "workers", as they are called, were reported registered 
with the JI in 1996 (JI, Basic Facts, 4). The third category of members consists 
of the supporters who constitute the majority of the JI. They support the JI in 
elections and in other activities and amounted to 389 000 in 1989 (Ahmad, 
ibid. 490-492). Worth noting is that women's membership has increased and 
that there is a female student wing and a women's wing within the party. The 
latter also has a central Shura and a Secretary-General. The women's wing is 
described in terms of being primarily involved in propagating JI ideas among 
Pakistani women (JI, Basic Facts, 9-10). 

Several organizations and institutions are affiliated with the JI. These include 
unions, research institutes, a college for women, student organizations and a 
welfare hospital (JI, ibid. 10-12). The JI also publishes three periodicals, 
Tarjuman al-Quran, Asia and Aain. 

Reconstruction 

The setting: worldview and major points of departure 
It is easier to identify central themes in the ideas of the JI than it is to 
identify key concepts. Two recurring themes in JI texts are crisis and Islamic 
solutions. According to the JI, Pakistan not only suffers from economic and 
moral crises but also from politicai crisis. Khurshid Ahmed, one of the 
Deputy Ameers, argues that the Pakistani nation and the entire Muslim 
umma is under fire from conspirators in the West in general and in the USA 
and India in particular (Ahmed, 2000, l24). He stresses that contemporary 
Muslims must realize that history is a Constant struggle between good and 
evil, right and wrong, Islam and jahiliyya. Pakistan, a country that carne into 
being in the name of Islam, has a historic role to play in this context. The 
nation must rise and rid itself of leaders that look to Washington or Delhi for 
guidance and support: "There is only one way for Pakistan's life, survival 

24 Pakistan: Crisis and the Way Out is an English version of an artide written by Ahmed in 
Urdù and published in the monthly Tarjuman al-Quran, in October, 2000. 
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and progress: trust in and reliance on Allah and peoples' waking up, so that 
the reign could come in the hand of the real representatives and well-wishers 
of the people and Ummah instead of being with opportunist cheats, so that 
the people could commit themselves to the duty of working for their future." 
(Ahmed, ibid.). 

Ahmed further writes that the history of most Muslim countries has been one 
of colonialism. The consequences of Western domination have been far-
reaching and devastating in many respects. After independence Islam has 
revived but Ahmed notes with great concern that the (...) "leaderships of the 
very Muslim and Arab countries are allies and accomplices of the Western 
nations. A network of common interest has been established between them, 
and they are indulged in the loot and plunder of their own home by playing 
in the hands of the enemy." (Ahmed, ibid. 2). Ahmed argues that Islam is 
made controversial by the conspirators as it is frequently associated with 
fundamentalism, extremism and deprivation of human rights. Meanwhile 
"so-called" liberalism and secularism are imposed on Muslims in the name 
of freedom, progress, equality and modernity. In Ahmed's opinion, regional, 
sectarian and ethnic differences are promoted by outsiders in order to tear to 
pieces the unity of the umma. He writes that in a time when Europe is 
integrating, America and Russia are busy incorporating countries in their 
respective spheres of economic and politicai influence, the result of which is 
an exhaustion of financial resources in Muslim countries. In addition, all of 
this takes place in the name of globalization (Ahmed, ibid. 3). It is further 
argued that the Muslim world is kept militarily weak by internal conflicts 
and limited access to high technology. Ahmed continues: "Moreover, using 
the power of media, coloring all in Western colors in the fields of knowledge 
and art, and culture and civilization; diverting the Muslim nations from 
martial arts, hardwork (sic!), and research and investigation to dancing and 
singing, pastime firn and frolicking, licentiousness, and sexual waywardness 
so that their ability to fight is weakened and neutralized, Western 
colonialism is perpetuated, and America continues to enjoy domination as 
the superpower of the 21st Century." (Ahmed, ibid.). 

However, the JI is confident that life is an opportunity and a challenge. The 
latter can be met by recognizing Allah in thought and deed and by accepting 
the unity of God, the unity of life and the unity of man (JI, Objectives, Goals 
and Approach, 1). Unity is (...) "the sheet-anchor of peace and security, the 
only guarantee against mushrooming social ills, and the charter of freedom 
and balanced progress." (JI, ibid.) In comparison with other parties, organized 
on the basis of tribe, sect or class, the JI (...) "is supra-national in aim and 
outlook; its endeavors embrace humanity, and; its interests transcend time 
and territory." (JI, ibid. 2). The JI consequently projects itself as a party free 
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from prejudices of caste, colour, language or nationality. The ideology 
embraced is described as encompassing life in its entirety. The party describes 
how the belief in the nnity of God will rid humanity of irrational approaches 
to nature and the universe as well as racial discrimination, class malice and 
geographical chauvinism. The social order envisioned is one which is (...) 
"free from all exploitation, religious bigotry, capitalist oppression and 
vandalistic (sie!) man-hunt of class-hatred." (JI, ibid. 5). 

Ahmed explains that there is only one proper response to the conspiracies of 
the enemy and the problems of Pakistan and that is to adopt a national 
agenda aiming at curing the ails of country. According to him, the main 
features of such an agenda are Islam; democracy; independence with regard 
to foreign policy; economic justice and prosperity; protection of nuclear 
capability and solving the issue of Kashmir (Ahmed, ibid. 9-10). Without the 
divine guidance found in Islam, humanity will never reach perfection, Ahmed 
argues. Man-made systems invariably lead to exploitation, repression, 
corruption and suffering it says in the party's Vision and Commitment. The 
JI therefore strives to establish an ideal society resting firmly on the bedrock 
of Islam (JI, Vision and Commitment, 1). Ahmed points out that while Islam 
indeed is the foundation upon which Pakistan must rest, the country is also 
the result of a demoeratie movement. Therefore a healthy democratic order 
must be re-established, an order in which accountability and elections are 
essential parts. To achieve independence in the area of foreign policy, the JI 
suggests that Pakistan must adopt a course of self-reliance. Co-operation 
with other Muslim countries should be increased and dependence on 
America must be terminated. As far as the economy is concerned, the party 
thinks that it must be taken out of "the snare" of financial institutions and 
global colonialism. The state and the market should instead co-operate to 
create an economic system that protects national interests and guarantees 
continued progress, justice and prosperity. In the face of forces hostile to 
Pakistan the nuclear capability of the country must be protected for reasons 
of determent. Kashmir finally, is not a börder dispute between India and 
Pakistan, Ahmed writes. It is a matter of respecting the right to self-
determination of the people living in the area (Ahmed, ibid.). 

The remedy for the despair felt by the Pakistani people is consequently a 
national agenda and an Islamic order. In the party programme, it is argued 
that the JI workers, InshaAllah (God Willing), will establish offices in every 
Street corner to convince people that Islam is Pakistan's way out of crisis (JI, 
Our Programme, 4). The party is convinced that in time a bloodless revolution 
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will come25 (JI, ibid. 5). However, change can only be accomplished through 
the work of a dedicated movement. One of the JI's goal is therefore to create 
an awareness in people's minds about the need to elect an honest leadership: 
"After accepting such a leadership, and under its guidance, a journey on the 
path of change, through peaceful means, will become easy. Jamaat-e-Islami, 
after completing its target membership of 5 million, can easily guide the 
people in this direction." (JI, ibid.). It says in the programme that the greatest 
forces of evil will surrender when confronted with the will of the masses and 
that the present system will undergo transformation, freely or after compulsion. 
In the presentation of the party's objectives, goals and approach it is, with 
regard to change, argued: "TTie Jamaat-e-Islami firmly holds that a lasting change 
in the lives of individuai and in social pattern must necessarily stem from a 
change in the opinion, attitudes and outlook of the people at large. It rejects 
forced change because forced change never touches the innermost being of man 
and it seldom reaches the grass-roots of society. Change of ideas is, therefore, 
the first and foremost task of the Jamaat-e-Islami, through literature, mass 
gatherings, corner-meetings and individuai contracts." (JI, Objectives, Goals 
and Approach, 7). 

The party's vision is one of a Pakistan devoid of capitalist and socialist 
exploitation, a just and egalitarian country based on freedom and equality 
(JI, ibid. 2). A Pakistan in which (...) "virtue triumphs and evil is wiped out; 
wherein Cooperation, brotherhood and peace prevail over indifference, enmity, 
conflict and war; wherein man fully enjoys liberty, equality, ftaternity, honour 
and self-respect, without fear of suppression, servitude, racial discrimination, 
class distinction, subjugation or humiliation; wherein man is fully equipped 
to convey Allah's real message in this world, namely, to worship his sublime 
Creator, to contribute to the prosperity of the world whereby man may find 
opportunities to enjoy the bounties of his Creator; whereby he/she may be 
dutiful and benefactor to ali humanity, which constitutes the all-embracing 
family of human being, ali descendants of Adam, rooted in blood relationship 
to their common origin." (JI, Vision and Commitment, 1-2). And the description 
continues: "The assumption, regarding us, that we will deprive people of healthy 
entertainment and enjoyment is also not correct. In fact, we would want the 
whole society to become a house of happiness and delight. Our style of sports 
will also be unique. Separate playgrounds for children and women will be 
constructed. Men will have their own sports complexes. Our model is such 
that even in play the spirit of gentleness, co-operation and brotherhood 
should prevail." (JI, Our Programme, 9). The JI also plans the construction of 
model villages, exemplary ones that will be envied by people living in the cities. 

25 The party argues that a bloody revolution is inhumane and un-Islamic. 



191 

It says in the party programme that these villages or small towns will be better 
planned than those in America and Europe and equipped, as a modem and 
advanced welfare society should be, with ali the amenities imaginable (Jl, ibid.). 

The JI's strategy for change is thus one of gradualism and the party has a 
four point programme aimed at transforming society into an Islamic one. The 
programme includes appeals to intellect and virtue, ideas on social reform and 
visions of a just leadership. What the JI refers to as an "intellectual 
revolution" is the very core of the programme. Such a revolution entails proper 
Islamic teachings that presents Islam both as a complete way of life and as 
an "alternative civilization". The stress on intellect is due to the JI's conviction 
that an Islamic order only can be established through a combination of vision 
and intellect (JI, Strategy for Change, 1-2). In the party's words, the inner 
core of the JI is responsible for bringing about social reform in light of 
Islamic teachings. Since it is cruciai that ordinary people be reacquainted 
with the basic teachings of Islam, public reading rooms will be created and 
educational institutions used for that purpose. The objective is to (...) "foster 
the religious, moral, social and material welfare of the people and to create 
social conditions conducive for a healthy change in life." (JI, ibid. 2-3). 
Finally, as a result of ali these efforts, there will be a change in Pakistani 
politicai leadership, a change that will follow from the decision of the 
Pakistani people to cast their votes for the JI in general elections. 

Commenting on what it means to regard Islam as a solution to the problems of 
Pakistan, the JI, in its Strategy for Change, defines Islam in a comprehensive 
way. The JI refers, like Mawdudi in his writings, to Islam as a din, a 
complete way of life. It is argued that the din of Islam offers humanity a 
sound alternative to the Western model and to contemporary ideologies such 
as secularism, liberalism, nationalism, capitalism and socialism (JI, ibid. 5). 
The party advocates change and reform but not emulation of the West. 
According to the JI, the fundamental values of the West are incompatible 
with those of Islam but everything developed in the West is not abhorrent. 
Muslims must learn from the experiences of humanity and the JI presents 
itself as a movement of the middle (...) "bridging the gap between the so-
called modernists who almost uncritically adopted the modernisation model 
of the West and the so-called conservatives who refused to accept any 
modification or departure form the Muslim status quo." (JI, ibid.). 

The tenets of an Islamic state 
The Islamic state as envisioned by the JI is described in terms of equality, 
justice and freedom but the party stresses that such a state is essentially a means 
to an end. The purpose of the state is to establish, maintain and develop 
human virtues treasured by God (JI, The Politicai Framework of Islam, 2). 
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Like Mawdudi, the JI identifies tawhid, risala and khilafa as the basic 
principles upon which the Islamic politicai system should be based. Tawhid 
means that God alone is the creator and the sustainer of the universe, only he 
has the right to command or forbid. The principle of the oneness of Allah 
therefore makes any concept of human legai and politicai sovereignty 
meaningless according to the JI. God alone must be worshipped. Sovereignty 
belongs solely to him. Man must surrender his will to his creator and 
remember that he will be held accountable for his actions in the hereafter (JI, 
Objectives, Goals and Approach, 4). Risala is the medium through which the 
law of God has been received. The Quran lays down the broad principles on 
which human life should be arranged and Muhammad, basing his life after 
and during revelation on these principles, established a model for Islamic life 
(JI, The Politicai Framework of Islam, 1). According to the principle of 
khilafa (translated as representation), man is the vicegerent of Allah on earth. 
This vicegerency belongs to all Muslims and is therefore, the JI writes, 
where democracy begins in Islam: "Politicai power must be exercised within 
the laid down framework. It is neither valid nor exercisable except by and on 
behalf of the community through the process of mutuai consultation (Shura). 
No one is authorised to arrogate to himself the right to rule by personal 
discretion." (JI, Vision and Commitment, 5). The party explains that when 
policies are worked out or the affaire of the community administered, 
consultation and co-operation become key words. The method of governance 
is shura and the state must respect the inviolability of the Islamic code of 
human rights; protect freedom of speech and expression; create work 
opportunities for everyone able to work; provide for the disabled; the sick; 
the old and the needy as well as provide essential public services (JI, ibid. 3-
4). The JI fiirther declares: "Every individuai in an Islamic society enjoys the 
rights and powers of the caliphate of Allah and in this respect ali individuals 
are equal. No-one may deprive anyone else of his rights and powers. The 
agency for running the affaire of the state will be formed by agreement with 
these individuals, and the authority of the state will only be an extension of 
the powers of the individuals delegated to it. Their opinion will be decisive 
in the formation of the government, which will be run with their advice and 
in accordance with their wishes." (JI, The Politicai Framework of Islam, 2). 
What distinguishes Islamic democracy from Western democracy, according 
to the JI, is that the latter is based on populär sovereignty and the former on 
populär khilafa. Discussing the elections in October 2002, Khurshid Ahmed 
underlines that the JI wants a "genuine Islamic welfare democracy" and that 
elections are necessary in such a system. He does, however, also argue that 
democracy must be something beyond holding elections: "It means respect 
for the Constitution, guarantee for the basic rights and liberties, protection of 
rights, the right to differ and opportunity to do so (...)" (Ahmed, 2002,1). 
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Following the coup in 1999 the JI has made several appeals to the Musharraf 
regime to respect and protect democracy. As the Caravan to Protect Pakistan 
was stopped and journalists covering the event were injured, Ameer Qazi 
Hussain Ahmad accused the government of attacking the freedom of the 
press and the police for behaving in an undemocratic manner. The call to 
boycott the referendum was also made in the name of democracy as the 
Ameer accused Musharraf of trying to impose a supra-government and 
thereby undermine the sovereignty of the new parliament (JI, Media News: 
Mass Contact drive against referendum from April, 21, 020418, 1). The JI has 
also appealed to the Pakistani people to "continue their struggle within the 
firamework of Constitution and law for their cherished goal of Islamic 
democratic system" (JI, Media News: Resolution on the Deposition of 
Nawaz Government, 991013, 2). 

Outlining the vision and commitment of the JI, it is established that it is both 
the right and the obligation of everyone to participate in the politicai process. 
Moreover, all politicai power, legislative, executive or judicial, must be 
exercised within the limits set by Allah and his Prophet. Obedience to a 
legitimately constituted authority is considered obligatory and all Citizens are 
declared equal before the law. With regard to the latter it is also argued that 
decisions made by the rulers can be questioned by the people and that ali 
Citizens, including minorities, have the rights to life, liberty, honour and 
property (JI, Vision and Commitment, 5). 

The party writes that in institutional terms the internal Organization of the JI 
may be considered a miniature Islamic state. In the full fledged one the 
Ameer, it says in the party's presentation of the politicai framework of 
Islam, may be compared to the president or the prime minister of a Western 
country. He is responsible for the administration of the government and 
appointed through general elections in which all adult men and women are 
entitled to vote. The people also elect a Shura, an advisory council, to guide 
and assist the Ameer: "It is incumbent on the amir to administer his country 
with the advice of this shooraThe (sic!) amir may retain office only so long 
as he enjoys the confidence of the people and must relinquish it when he 
loses that confidence. Every citizen has the right to criticize the amir and his 
government and all reasonable means for the ventilation of public opinion 
must be available." (JI, The Politicai Framework of Islam, 4). 

As far as legislation is concerned it is to be carried out within the limits set 
by the sharia. The JI writes that the Quranic code will be the supreme law of the 
state and enforced in all aspects of life. From this follows that no legislative 
body may alter or modify sharia injunctions. Commandments liable to more 
than one interpretation will be referred to a Shura sub-committee, consisting 
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of learned men. However, it is argued that great scope remains for legislation 
on matters not covered by the sharia (JI, ibid.): "For all problem (sic!), 
where the Quran and the Sunnah did not furnish specific guidance, the 
institution of ijtihad should be availed subject to the mandatory provisions." 
(JI, Objectives, Goals and Approach, 4). 

With regard to the judiciaiy it is established that judges in an Islamic state are 
appointed by the govemment but that justice is administered independently 
of the executive power (JI, The Politicai Framework of Islam, 4-5). 

The place of the individuai 
Discussing the fundamental rights of Citizens in an Islamic state, the JI 
emphasizes that Islam does not seek to restrict human rights or Privileges to 
the boundaries of such a state. The rights established by Islam are universal 
and therefore concern the whole of humanity (JI, ibid. 3). In addition, it is 
stated that: "A Muslim ipso facto becomes the citizen of an Islamic state as 
soon as he sets foot on its territory with the intention of living there and thus 
enjoys equal rights along with those who acquire its citizenship by birth. 
And every Muslim is to be regarded as eligible for positions of the highest 
responsibility in an Islamic state without distinction of race, colour or class." 
(JI, ibid.). ITie JI promises that in an Islamic order everyone will be equal. 
God has endowed every individuai with inalienable rights, which at ali times 
must be upheld and protected by the state. According to the JI, freedom in an 
Islamic state is identical with life. Everyone is born free and must be able to 
develop his personality safe from oppression (JI, Vision and Commitment, 2). 

The JI refers to an Islamic code of human rights and responsibilities which 
includes freedom of speech and expression, the right to participate in the 
politicai process, the right to elect the Ameer and the Shura and the right to 
question the decisions of the rulers (JI, ibid. 5). The JI also discusses 
economic and social rights in the sense that: "Every worker is entitled to a 
fair recompense for his or her work. There must be no discrimination based 
on race, colour, religion or sex." (JI, ibid. 6). The party further claims that: 
(...) "persons incapable of looking after their own needs, owning to 
permanent or temporary incapacity, have a just cali upon the wealth of 
society." (JI, ibid.). In practical terms the latter means that it is the 
responsibility of the society to provide them with food, clothing, shelter, 
education and health care irrespective of their age, sex, colour or religion. 
The JI stresses that since education is a cornerstone of the Islamic system 
and pursuit of knowledge is obligatory for all Muslims, basic education for 
all men and women will be available in an Islamic state: "The purpose of 
education shall be to produce people who are imbued with Islamic learning 
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and character and are capable of meeting all the economic, social, politicai, 
technological, physical, intellectual and aesthetic needs of society." (JI, ibid. 7). 

Comparing the Islamic to the Western approach to human rights, the JI 
argues that human rights in Islam are those granted by Allah. While rights in 
the West can be revoked by assemblies or rulers, human rights in Islam are 
irrevocable (JI, The Politicai Framework of Islam, 5). Discussing basic 
human rights, the JI declares that the first and foremost basic right is the 
right to life. Other important rights (and here the discussion is similar to 
Mawdudi's) concern the safety of life; respect for the chastity of women; the 
right to a basic standard of life; the individual's right to freedom; die right to 
justice; the equality of human beings and, finally, the right to co-operate or 
not (JI, Basic Human Rights, 2-6). Safety of life means that whenever 
someone is ill, starving, drowning or in some other way in imminent danger, 
it is the duty of a Muslim to come to his immediate rescue. Respecting 
women' s chastity means that under no circumstances and irrespective of 
origin or religion can women be physically abused. The basic standard of life 
includes the economic rights presented earlier. The right to justice is based 
on the principle of the absolute equality of all human beings and states that 
Muslims must be just to both friends and enemies. The Quran encourages 
people to co-operate but Muslims have the right to choose not to co-operate 
with people (even if they are neighbours or relatives) who practice vice or 
aggression (JI, ibid.). 

With regard to women and women's rights the JI has a rather lengthy 
discussion on matters concerning everything from women's spiritual status 
to their rights to inheritance. At the outset, however, it is argued that the role 
of woman in Islam has been misunderstood in the West, both because of 
general ignorance and deliberate distortions made by the Western media. It 
must therefore be made clear, the JI argues, that Islam in fact has achieved 
the right mix of freedom and security for women, which has contributed and 
will continue to contribute to the formation of stable societies. Furthermore: 
"The Muslim woman is accorded full spiritual and intellectual equality with 
man, and is encouraged to practice her religion and develop her intellectual 
faculties throughout her life." (JI, Woman in Islam, 1). It is also argued that 
women must observe a modest behaviour and dress as well as a strict code of 
morality when they socialize with men. The latter springs from Islam's 
ambition to reduce the temptations to commit adultery. The party further 
writes that Islam disapproves of the boyfriend/girlfriend system, mixed 
parties and dancing between men and women. The family is the basic unit of 
the society and should be protected to as great extent as possible. In public, a 
woman should therefore wear a dress that covers all parts of her body and 
does not reveal her figure. However, when it comes to women moving 
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around freely there are two interpretations of the Quran and the Sunna, the JI 
cautions. One arguing that women should be secluded and another that 
seclusion, which is encouraged in the Quran but with explicit reference to the 
Prophet' s wives, cannot be upheld in a strict sense since women sometimes 
need to leave their homes, for instance to study or work. The JI argues that 
while both interpretations are legitimate, to fulfil all their duties with respect 
to (among other things) education, women do need to leave their homes (JI, 
Role Differentiation, 2-3). The relationship between husbands and wives 
should be based on mutuai love and compassion but also on the basis that 
while he is the bread winner, she is responsible for the household and for 
raising the children. She may, however, (...) "own her own property, run her 
own business and inherit in her own right." (JI, Woman in Islam, ibid.). 

Since, as briefly mentioned earlier, the pursuit of knowledge is considered a 
duty, the JI argues that women possess the same capacity as men for learning 
and understanding. The history of early Islam is also used to support 
women's education; it is argued that many women in early Islam became 
religious scholars, writers, poets, doctors and teachers (JI, ibid. 2). Worth 
noting is also that the JI thinks that the secular and religious systems of 
education in Pakistan should be united (...) "so as to provide an Islamic 
vision for those engaged in education, and enable them to reconstruct human 
thought, in all its forms, on the foundations of Islam." (JI, Vision and 
Commitment, 7-8). 

As hinted at above, the equality of men and women does not imply that the 
two sexes have similar obligations. A man has a moral and a legal obligation 
to provide for his wife and children; a woman is responsible for the welfare 
of the family. Against that backdrop the rules of inheritance in Islam are not 
considered unfair by the JI. The party further argues that a wife (...) "may 
express her views and make suggestions concerning all matters, but the best 
role she can play in keeping the marital tie intact and strong, is to recognize 
her husband as the person responsible for the running of the affairs of the 
family, and thus obey him even if his judgement is not acceptable to her, in a 
particular matter, provided that he does not go beyond the limits of Islam." 
(JI, Rights and Obligations, 1). The JI does argue that women are allowed to 
vote but is more hesitant when it comes to women and politicai leadership. 
The party claims that the responsibility of heading a state or an army belongs 
to men. This is due both to a general division of responsibilities and the 
ambition to avoid unnecessary mixing of the sexes (JI, Woman as Head of 
State and the Islamic Movement, 3-4). 

Ameer Qazi Hussain Ahmed attending a convention on women's rights in 
October, 2002, promised equal job opportunities for women and new laws 
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on violence against women, including so-called honour killings. He stressed, 
without making any exceptions, that women must be provided with education 
and training (in separate educational institutions) in order for them to be able 
to apply for any job. Arguing that Islam has given women more rights than 
any other religion, he also announced laws against sexual harassment (JI, 
Media News: "Women laws will be protected", 021020). 

As far as marriage and divorce are concerned the JI argues that even if the 
girl's parents play a major role in the choice of husband, no marriage can 
take place without consultation with and consent of the bride. With regard to 
polygamy it is argued that Islam, under special circumstances (such as after a 
war leaving many unmarried women and few men) allows polygamy, but 
that monogamy should be regarded as the norm. It is easier for a man to 
obtain a divorce. If a wife seeks one against the wishes of her husband she 
may have to take the matter to court. After the divorce a woman should wait 
three monthly cycles to make sure that she is not pregnant and during which 
time the man remains responsible for her welfare (JI, Marriage, 1; Divorce, 1). 

In the presentation of their work, the JI's women's wing describes its 
engagement in establishing girls' schools, increasing women's literacy, 
establishing medicai clinics for women, protecting the legal rights of 
working women, providing financial aid to widows and in distributing 
material and financial aid to the Kashmiri Mujahedeen (JI, Women Wing, 2-4). 

According to the JI, the principles of freedom and equality also apply to non
Muslims. The latter are equal to Muslims with regard to the protection of 
their persons, property, honour and religious sanctuaries. The party assures 
that the rights of non-Muslims (dhimmis) will be specified in the Constitution 
of the Islamic state. The life, property and honour of non-Muslims will be 
protected and respected and the state will not interfere with the freedom of 
conscience and belief of the dhimmis, nor will it prevent them from 
propagating their religion or even criticize Islam. However, the latter may be 
done only within the limits set by law and common decency (JI, The 
Politicai Framework of Islam, 4). 

Discussing the limits of human freedom and the implementation of the sharia 
in Pakistan, in an article in the Tarjuman al-Quran, Khurshid Ahmad argues 
that only a minority in the country opposes the latter. He does emphasize 
that there is no compulsion in religion and that people must choose Islam 
freely. But he thinks that if the majority of the Pakistani people chooses 
Islam, a minority should not be allowed to refiise them the right to model 
their personal and collective lives in accordance with the Quran and the 
Sunna (Ahmad, 1998, 2). According to Ahmad, it is in the interest of 
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democracy to prevent such a development. He writes that if people freely 
agree to limit their freedom within the realm of the sharia, their choice must 
be both respected and reflected in legislation, institutions and policy-making. 
Earlier attempts (among them Zia ul-Haq's) to implement the sharia are 
criticized for öying to introduce the sharia in bits and pieces. Ahmad argues that 
the sharia covers everything and must therefore be accepted as a whole, 
hudud-penalties included. Models for implementation should for that reason 
concentrate not only on constitutional matters but on educating and training 
both the public and the jurists (Ahmad, ibid. 9-12,17). 

The Islamic state in a broader società! perspective 
The JI harshly criticizes the way in which Pakistan is ruled. The country is 
rieh with many naturai resources but the party complains that these are 
wasted through corruption or simply transferred abroad. The NGOs and 
multinational corporations should therefore not be left unchecked since it is 
under the guise of private investment in Pakistan that Western colonialists 
try to make inroads to the country. Globalization is seen as causing 
problems: "We believe in proper rules and regulations for international 
investment; which would protect national security and dignity. Just as we are 
against borrowing foreign loans, in the same manner, we cannot allow any 
foreign investor, to have the right of making important decisions in our 
country." (JI, Our Programme, 7). The party writes that the economic crisis 
in Pakistan is making life miserable for millions of people and that the 
country lacks an apt leadership to confront the challenges of this crisis. In 
the party's view, the Pakistani economy, due to continuously changing 
policies, is characterized by a general lack of trust, especially in the trading 
sector. The JI argues that since 1999 trust in financial policies has continued 
to decline. In addition, foreign investment has declined and capital is leaving 
the country. Moreover, Pakistan is burdened by heavy and rising foreign 
debt, budgetary deficit and sky-rocketing prices on commodities. The latter 
include for instance gas, electricity and petrol. Furthermore, in the spring of 
2002 there was an imposition of a 15% general sales tax on medicines (JI, 
Media News: Jamaat observes Protest Day against price hike, 020329, 1; JI, 
Isharat from Taijuman Al Quran, March 2001: Economic Challenge and the 
Revolutionary Way Out, 3). 

According to the JI, poverty in Pakistan has doubled in the last ten years. 
The proportion of the population in the grip of poverty has increased from 
17% to at least 36%. In addition, the education and health budgets have been 
reduced. It is feared that the rate of inflation will reach 6% or 7%. On top of 
ali this the agenda of the World Bank and the International Monetary Fund is 
waiting to be implemented. The agenda serves the interest of the West rather 
than the interests of the Pakistani people, the party wams. However: "We are 
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not against economic liberty and market economy system, but the way Western 
capitalism has got hold of us and the way global colonial institutions, 
corporations and foreign governments are tightening the noose around us in 
the name of liberalization and globalization, cannot be ignored or overlooked." 
(JI, Isharat from Tarjuman AI Quran, March 2001: Economic Challenge and 
the Revolutionary Way Out, 5). 

Improving the economy will be one of the party's top priorities after having 
reached power, it promises. Boosting industriai and agricultural production 
and increasing trade with other Muslim countries are presented as important 
measures in order to reform and restructure the economy (JI, Our 
Programme, 8). Furthermore, plundered wealth will be repossessed, a moral 
education for employees in the administration and the bureaucracy will be 
organized in order for them to become caretakers and guardians of the 
national wealth instead of its owners and inheritors. Such propositions may 
sound communist but: "The difference between us and the communists is, 
that they take the financial and material matters as the prime root of the 
problem, whereas we take the educational and moral aspects, as the most 
important factors." (JI, ibid.)- The mass media are considered instrumental in 
this process of education. The party explains that in the modern age the 
importance of the mass media is enormous. In the culture of morality, which 
will be the outcome of the moral training of the nation, honesty and 
benevolence will flourish. By being role models and living a life comparable 
to that of ordinary Citizens, the leaders of the Islamic state will inspire the 
people not to compete in a race in which whomever is richest wins, but to try 
to excel each other in morality and character. Moreover: "Through articles, 
magazines, newspapers and other means of communications, the thinking of 
the Citizens will be moulded so that they prefer simple lives." (JI, ibid. 8). 
Perhaps in the process of moulding the Citizens of the North-West Frontier 
Province the new MMA provincial government has announced a ban on 
playing video or audio cassettes on public transport (Malik, 2002b, 2). 

The JI argues that the Islamic economic system, on which the Pakistani 
economy should be based, emphasizes social justice, equity, moderation and 
balanced relationships. It is a universal system based on eternai values which 
(...) "forbids all forms of exploitation and honours labour, encourages man 
to earn his living by honest means, and to spend his earaings in a rational 
way." (JI, Vision and Commitment, 6). The most prominent features of the 
Islamic economic system are that all naturai resources (referred to as trusts 
from Allah to man) are collectively owned; that wealth must be acquired 
through effort and lawful means and distributed justly; resources put to 
optimum use; development and progress are the result of everyone's hard 
labour; that ali are entitled to a fair recompense for their work; that usury, 
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gambling and hoarding are prohibited and that resources must be shared in a 
spirit of brotherhood. According to the JI, the economic strategy is to 
promote co-operation, sharing and self-reliance within the umma (JI, ibid. 6-7). 

The party emphasizes that the main reason as to why the Pakistani economy 
is experiencing a slump is that the economic policies and priorities adopted 
have deviated from the ideology of the country and the need of its people (JI, 
Isharat from Taijuman Al Quran, March 2001: Economic Challenge and the 
Revolutionary Way Out, 3-5). Pakistan needs a new economic strategy and a 
new leadership. The JI argues that copying capitalist countries is no way to 
bring about development. Instead the resources of the country must be used 
efficiently, poverty must be reduced as a result of self-reliance and production 
and employment opportunities must be increased. Two of the most important 
steps on this way to economic recovery are writing off foreign loans and 
elimination of the interest-based economic system. With regard to loans, the 
JI commits itself never to seek loans in the future and not to procure loans to 
repay loans. 

The suggested new economic strategy not only entails trust in God, 
collaboration and co-operation: "This strategy would accord priority to the 
development of the agriculture, small and medium-size industries would be 
encouraged. Construction industry that directly affects 40 other industries 
and occupations can be effective as a catalyst. Germany in 1930 and China 
in 1950 have done this and we too can adopt this path." (JI, ibid. 9). The JI 
further argues that privatization must proceed with caution, taking the public 
needs and consumer rights into account. The party also favours a clear policy 
on the role of the state in the economy and advocates strong private and 
public sectors (JI, ibid.). The JI emphasizes that it is possible to turn the tables 
with regard to the economic situation of Pakistan but it will take the right 
kind of God-fearing leadership that does not blindly imitate the West but 
starts afresh with ideas sprung from the principles underpinning an Islamic 
economic system. 

In order to come to terms with the Pakistani economic crisis, the JI does not 
support a cut in defence spending, which, it argues, would jeopardize the 
independence of the country. Islam does stand for peace, the JI writes, but 
Muslims must nonetheless be ready to fight aggression. Therefore the JI, 
after having reached power, will develop the defence potentials, including 
the nuclear option, of the country to the maximum. Pakistan will strive to be 
self-sufficient when it comes to military production, establish co-operation with 
other Muslim counties in every field of defence activity and: "Strive to get 
back every inch of land that belongs to us." (JI, Vision and Commitment, 8-9). 
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Analysis 

The Islamìc state of the JI and the dimensions of modernity 
The JI has been a participant in Pakistani politics since the birth of the 
country. From its establishment onwards, the party has propagandized for the 
adoption of an Islamic Constitution and argued that it will reach government 
power through general elections. The JI describes contemporary Pakistan as 
a country ridden by politicai, economic and moral crises. These crises are 
said to be due partly to inept leadership, partly to foreign imperialistic and 
colonial influences. The party argues that Pakistan is looted by its own 
leaders, who are but puppets in the hands of their Western masters, and that 
enemies are lurking in the shadows disguised as multinational corporations 
or NGOs. History is perceived as a continuai struggle between the forces of 
good (Islam) and the forces of evil (jahiliyya). In the current disarray Islam 
is portrayed by its enemies as a religion of fanaticism. Meanwhile other 
ideologies are imposed from the outside in the name of liberalization and 
globalization. The consequence of the latter has been additional suffering for 
a people already stricken by poverty and unemployment. The JI thinks that 
Pakistan therefore needs a new leadership capable of estabUshing an Islamic 
state based on equality, justice and freedom. The party wants to transform 
Pakistan into such a state. By educating men and women and by establishing 
offices in every Street, it wishes to accomplish a change of ideas, attitudes 
and values. In the latter respect the party presents Islam as a din, a complete 
way of life. The unity of God, life and man is the first and foremost principle 
upon which not only Muslims in Pakistan, but Muslims everywhere should 
build their societies. The JI does paint a vision of an Islamic Pakistan in 
broad strokes but also adds concrete objectives such as providing people 
with jobs and restructuring the economy, to this vision. In addition, the party 
emphasizes (to which I will return below) that Islam together with 
democracy is the solution to Pakistan's predicament. Although the result will 
be revolutionary, the JI believes in ballots rather than bullets as a means to 
reach the end. The societal transformation it advocates must be the outcome 
of its own deliberate and conscious effort to create awareness among the 
masses. The party is confident that this awareness will bring its leaders to 
power on election day. 

As far as the processes of transformation are concerned, the JI seems to raise 
no objections either to urbanization, industrialization, science, technology, 
development or bureaucratisation. The party instead envisions model 
villages and towns that are well planned and equipped with all the 
necessities of an urban, industriai society. The JI also stresses that progress 
and development are necessary for the survival of the country. Part of its 
economic strategy is to increase industriai production and support medium-
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size industries. The party argues, however, that the bureaucracy of the 
country needs to be profoundly reformed. Bureaucrats need moral training 
enabling them to think of themselves as the caretakers of the nation's wealth 
and preventing them from engaging in corrupt activities. 

In contrast, secularisation is firmly rejected. Secularism is regarded as an 
ideology that is being imposed on the Pakistani people by the enemies of the 
country. The JI thinks that it is because Pakistani governments have deviated 
from Islam that problems are now piling up. Rationalization in the Weberian 
sense is therefore also rejected. According to the JI, people need both reason 
and revelation; without divine guidance good societies can never be 
established. Functional differentiation is accepted in the sense that one and 
the same institution is not expected to carry out a number of different tasks. 
However, all institutions are expected to abide by an overarching system 
consisting of the rules, values and principles of Islam. 

It follows logically from the discussion above that the JI rejects 
rationalization of authority. The party claims that the purpose of the state is 
to develop the virtues with which the creator wants human life to be 
enriched. Sovereignty belongs to God alone. He commands and forbids to 
the extent that it is essentially pointless to refer to human beings as legally or 
politically sovereign. However, the JI asserts that since vicegerency belongs 
to the collective, democracy has a naturai place in Islam. The party has 
campaigned for the restoration of democracy and argues in the presentation 
of its goals that consultation, accountability and co-operation would characterize 
the rule of an Islamic government. There are stili inconsistencies with regard 
to their ideas on democracy but I would argue that the party has lefì behind 
some of Mawdudi's ambivalence in this respect. The internal Organization of 
the JI, which according to Ahmad probably is one of the most democratic in 
the country, serves as a model for how the Islamic state will be ruled 
(Ahmad, 1991, 490). The party assures us that all men and women are 
allowed to vote in the election of the country's Ameer and in the election of 
the Shura. It is the right and the duty of everyone to participate in the 
politicai process and the Ameer must resign should he lose the confidence of 
the Shura. Ali of this seems democratic enough but many important issues 
are in fact leflt unexplained. One concerns eligibility. It is unclear both 
whether women are eligible for parliament (the party argues that every 
Muslim is eligible for parliament irrespective of race, class or colour) and 
whether (like in the Organization) there is supposed to be two Shuras in the 
Islamic state of the JI. The status of minorities, non-Muslims or atheists is 
not discussed either in relation to issues that concern eligibility for a public 
office or in relation to occupation of key posts in the state. Another difficulty 
concerns the longevity of the democratic system. The JI appears to defend 
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the freedom of the press and accuses president Musharraf of behaving in an 
undemocratic manner. However, the party does not discuss the future of 
democracy after having reached power itself. The complete transformation 
of the country it wishes to create raises serious questions on the conditions 
for its opposition. If mass awareness is created and people choose to vote for 
the JI, is the party ready to accept new elections five years later and will 
secular politicai parties' rights to criticize the government be upheld and 
protected? It should also be stressed that the JI has supported two military 
coups (although the latter with less enthusiasm). The party did leave Zia ul-
Haq's government but only after having realized that his promises were 
empty and after having experienced the stalling power of the bureaucracy. 

The JI explains that the Ameer is supposed to rule according to the advice 
and wishes of the people; they have in fact delegated their power to the state. 
Formulated in that way the differences between populär sovereignty and 
populär khilafa do not seem insurmountable but one main difference 
concerns the scope of legislation. In an Islamic state the latter is to be carried 
out only within the limits of the sharia. According to the JI, the sharia is 
silent in many matters why there is room for human legislation but humans 
cannot legislate in contravention of the sharia. Moreover, when the sharia is 
liable to more than one interpretation, it will be referred to a committee of 
learned men. In my opinion the implications of the emphasis on the sharia 
are left implicit. It is hard to know whether the JI (like Mawdudi) has in 
mind a Shura consisting only of people who know the sharia well, which of 
course would mean that not everyone is eligible for parliament. 

The JI has a lengthy discussion on human rights. The point of departure is a 
recognition of individuai rights, as it is argued that all persons are born free 
and must be allowed to develop their personalities safe from oppression. It 
should be added in this context that freedom is limited by the precepts of 
Islam. The JI seems to argue that it is a matter of central importance to 
democracy that people are allowed to choose to restrict their freedom within 
the sharia. Such a restriction means that the JI considers rights established by 
Islam as human rights. According to the party, these rights stem from the 
principle of equality, are inalienable and include the right to Ufe and freedom of 
expression and speech. There are also social and economic rights implying 
extensive welfare arrangements. Education and a basic standard of life are 
regarded as pivotal. The envisioned Islamic state is even referred to as a 
democratic welfare state. Women are in principle equal to men spiritually, 
intellectually, politically and economically, however, due to Islam's "perfect 
mix of freedom and security for women" there are differences between men 
and women that are far from negligible. Women are responsible for the 
household and for raising children, which indicates that they are considered 
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wives and mothers first. Women must dress and behave modestly and obey 
their husbands. However, in comparison with Mawdudi, it seems as if the JI 
has a less conservative view of women's capacities. Women are not 
described in the same unflattering manner and it is argued that they must be 
able to leave their homes to educate themselves, to work and (one might 
add) to disseminate the ideas of the JI. Rules on divorce and inheritance are 
unequal but justified with this perfect balance between freedom and security. 
It should be noted that the JI adopts a position on women's rights that is 
somewhat contradictory. General promises (like those made by Ameer Qazi 
Hussain Ahmad on the women's convention discussed earlier) involving 
declarations that there should be no restrictions for women as far as jobs are 
concerned, are mixed with statements on different responsibilities for men 
and women and the opinion that a woman cannot become head of state. 

The JI's discussion on the relationship between the sharia and democracy 
also leaves unanswered questions. It is hard to reconcile the argument that 
the sharia must be implemented because it is the will of the majority with the 
argument that a difference of opinion must be tolerated at all times. The JI 
does not elaborate on how or to what extent the sharia can be criticized after 
its implementation. The party rather seems to assume that education of the 
entire population together with policy-making and legislation according to 
the principles of the sharia will pre-empt criticism. 

The JI embraces a rhetoric that aims beyond the nation-state. The party 
thinks that since the values and principles of Islam are universal, they cannot 
be restricted to the boundaries of nation-states. Islam is concerned with 
humanity as a whole; its interests transcend time and territory. The JI presents 
itself as a party that rejects geographical chauvinism and abhors ethnic 
discrimination but in practice the JI clearly commits itself to Pakistan, to its 
defence, to its prosperity and to its transformation into an Islamic state. 

Analysing the party's economic programme, it is clear that the JI accepts 
large-scale production and specialization. It stresses that Pakistan needs a boost 
industrially to create new jobs and to promote overall progress and 
development. The party is more hesitant in its attitude to integrated märkets. On 
the one hand it argues that globalization is a problem and that multinational 
corporations together with the World Bank and the IMF have too much 
power in Pakistan; on the other, it claims that the country needs investments 
and must stop the flight of capital. Integrated märkets are thus perceived as 
suspicious to the extent that integration involves an increased influence of 
Western corporations. The JI instead favours self-reliance and co-operation 
and trade with Muslim countries. Some elements of capitalism are clearly 
rejected since the JI advocates an interest-fi°ee economic system but it asserts 
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that it is not against economic liberty or the market economy, which has 
implications for the party's position on mass-consumption. Having incorporated 
some parts of capitalism, the Islamic economic system is considered superior to 
other systems because of its stress on social justice, equity and moderation. 
Emulating Western countries is therefore no way to development. It can be 
noted also that the JI seems to have a rather extensive social security system 
in mind, as it is argued that those who cannot provide for themselves must be 
subsidized by the government. 

In cultural terms the state envisioned by the JI is a moral one. It is argued 
that people must spend their earnings in a rational way, which seems to 
indicate that the party does not approve of excessive consumerism. The ban 
(by the MMA provincial government) in the North-West Frontier Province 
on playing video or audio cassettes on public transport is perhaps indicative of 
a perception of the public sphere as one in which the presence of attributes 
of populär culture should be limited. Similarly, the media are considered a 
means through which people primarily should be enlightened and educated, 
not entertained and amused. As a result of education and enlightenment the 
party is convinced that there will be an increase in religious, moral, social 
and material welfare. Honesty and benevolence will flourish, people will 
harvest the fruits of their hard work, not striving to become richer than their 
neighbours but to excel each other in character and morality. Interestingly 
enough, especially with regard to the perception of populär culture, the JI 
finds it necessary to silence any critic on the point that the state they wish to 
establish would be a rather dull place to live in. The party promises that 
people will not be deprived of healthy entertainment. In fact society will 
become a reservoir of happiness and delight. Sports facilities for men and 
playgrounds for women and children will be established for that purpose. 

As indicated earlier, mass-education seems pivotal to the JI. It is the duty of 
each and every one to seek knowledge and the party's women's wing work 
at increasing literacy among Pakistani women. The JI also suggests that 
secular and religious education should be united. In social terms, the 
emancipation of women in a Western sense is rejected and the party 
obviously favours a traditional interpretation of the sharia, at least as far as 
rules of inheritance are concerned. However, as argued above, women 
appear more free and are entrusted to be able to educate themselves and 
work outside their homes to a larger extent in the state envisioned by the JI 
than in the one envisioned by Mawdudi. As far as participation in social and 
politicai networks is concerned, it could be argued that the JI envisions an 
active and engaged society but as argued previously, it is difficult to know 
whether networks and associations that are non-religious would be allowed 
at all after the establishment of the JI's Islamic state. 
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Concluding commento 
In the Islamic state envisioned by the J1 progress, development and prosperity 
are deemed necessary and model villages and towns are referred to in terms of 
being modem and advanced. Islam is perceived as a complete way of life, an 
alternative civilization. The JI believes that unlike capitalism and communism, 
Islam is based on equality and justice and unlike the entire Western world, it 
encourages morality, moderation and co-operation. The JI does not consider 
everything developed in the West abhorrent, but the party warns that a blind 
emulation of Western solutions would lead not to less but to more problems. 
The JI therefore presents itself as a movement of the middle, as the balanced 
alternative between uncritically accepting the Western model of modernisation 
and stubbornly refusing to change anything. In short the JI appears to accept 
(and in some cases even promote) urbanization, industrialization, bureaucratisation, 
science, development, technology, die nation-state (in practice), an administrative 
apparatus, elements of democracy and human rights, large-scale production, 
specialization, elements of capitalism, mass-education and media. It should be 
stressed that these dimensions of modernity are accepted within the limits of 
Islam The JI refers both to an Islamic democracy and an Islamic economic system 
and emphasizes that secular and religious education should be united. Islam 
is consequently added to the accepted dimensions. In contrast, secularisation, 
rationalization, functional differentiation, integrated (global) maikets,26 important 
parts of women's emancipation, other elements not only of democracy but also 
of human rights and capitalism are rejected. In addition, the JI has reservations 
with regard to excessive consumerism (and to mass-consumption?) and populär 
culture. The rejection of some and the acceptance of other elements of democracy 
and human rights leaves JI ideas both ambiguous and contradictory. The 
latter is especially trae with regard to women's rights. The works and ideas 
of Mawdudi, who founded the JI, still influences the party. Familiar themes 
like the failing of all man-made systems, the perception of Islam as din and 
the description of the politicai system with terms like tawhid, risala and 
khilafa, are recurring in JI texts and officiai documents. However, it seems to 
me that the JI also has moved beyond some of Mawdudi's ideas. The party 
has an active women's wing, which of course makes it difficult to argue that 
women at all times should stay in their homes. In contrast to Mawdudi, the 
party's position is that women are equal to men intellectually. Whereas 
Mawdudi claimed that men were superior to women in all areas, the JI now 
emphasizes the point that women have the ability to become (among other 
things) prominent doctors, teachers and poets. There are still, as indicated 
earlier, ambiguities with regard to women's politicai rights though, and to 

26 The JI could perhaps be argued to support an increased integration of Muslim economies 
and märkets. 
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some extent traditional interpretation (unfavourable to women) of the sharia 
is advocated. 

I will return to and contrast these views and ideas against those of the FIS in 
the following chapter. In the last part of chapter 7,1 will also discuss the 
influence of Qutb's, Mawdudi's and Khomeini's ideas on the JI in greater 
detail. 
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7. Visioning the Islamic state, part three. The ideas of the 
Front Islamlque du Salut and visions compared 

Introduction 

As previously described, part I of this chapter reconstructs and analyses the 
ideas of the FIS. Part II compares these ideas to those expressed by the JI as 
well as contrasts these contemporary visions to the ones of Qutb, Mawdudi 
and Khomeini. 

I. Front Islamique du Salut 

Background 
Algeria has a population of about 32 million people. Literacy is higher 
compared to Pakistan, 49% among women and 74% among men. Arabie, 
French and Berber dialects are dominating languages. French is a residue 
from the colonial period, which ended in 1962 after eight years of war. Front 
de Libération Nationale (FLN) led the struggle for independence and managed 
to unite many other organizations under its banner, among them the Islamist 
ones (Willis, 1997, 22-23).' Although Islam was used to provide the war 
with legitimacy, the FLN after independence effectively subordinated 
Islamist organizations to the party's control. Under the presidency of Ahmed 
Ben Bella there was also a move towards socialism, a course followed by 
sueeeeding presidents. 

Partly due to the lack of economic progress Ben Bella was ousted from 
office by Colonel Hourai Boumedienne in a bloodless coup that met with 
little public resistance in June 1965. Düring Boumedienne's rule, (1965-
1978) the government combined suppression of one of the country's more 
prominent Islamist groups, the Al Qiyam, with a selective incorporation of 
its programme (Willis, ibid. 45-46). Suppression peaked when the 
Organization was banned in 1966. 

When Boumedienne suddenly died in 1978 he was replaced by Colonel 
Chadli Benjedid who released some of Boumedienne's politicai opponents 
from prison and seemed more sympathetic to an Islamist agenda. Meanwhile 

Islamisti) in Algeria can be traced back to the founding of the Association of Algerian Ulama 
(AUMA) in 1931 by Abdelhamid Ben Badis. Ben Badis, who had met with Muhammad 
Abduh, became the leading exponent of the latter's reformist ideas in Algeria. The AUMA 
described itself as an Organization occupied with moral education and explicitly declared that 
it would not engage in politics (Willis, 1996, 13). The Organization did, however, lend its 
support to the campaign for greater rights for native Algerians vis à vis the French colonial 
power and eventually it grew closer to organizations advocating full independence. 
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Islamist associations were growing stronger on campuses. In general there 
seemed to be an emerging Islamist trend in Algerian society.2 Despite being 
fragmented and characterized by rivalry, the Islamist movement successfully 
attacked the socialist programme of the government and argued that 
corruption was endemie to the entire politicai and administrative apparatus. 
As people's confidence in the FLN declined, Islamists stood out as an 
alternative choice (Willis, ibid. 86-87). 

In October 1988 protests and riots swept Algeria. According to Mohand 
Salah Tahi (1992), by then welfare programmes had failed, poverty and 
unemployment risen and the FLN lost much of its credibility (Tahi, 1992, 
398). As the military moved in to restore order, at least 150 people were 
killed. Michael Willis argues that Algeria's Islamists were taken by surprise 
by the events but realized that a situation to take advantage of had presented 
itself. Two leading figures, Ahmed Sahnoun and Abassi Madani, organized a 
protest march against the violence of the regime but were met with bullets. 
However, following talks between Islamist leaders and the president, politicai 
reforms were announced. A new Constitution that allowed the formation of 
politicai parties was drafted. As a consequence, several Islamist leaders met 
to discuss their options and eventually decided to establish a politicai party. 
Abassi Madani suggested that the new party should be called Front 
Islamique du Salut. On February 18, 1989 the formation of the party was 
officially announced. Abassi Madani was named the president of the party 
and Ali Belhadj his deputy (Willis, ibid. 107ff). 

The new party grew quickly and was formally recognized in September 
1989. Following its recognition new supporters were recruited and strategies 
for the upeoming locai elections in June 1990 worked out. The views of the 
FIS were spread through the party paper El-Mourtquid, through mosques and 
a network of medicai clinics and social services established by Islamists. It 
soon became clear that the FIS enjoyed a far from negligible support among 
the Algerian population. Ali Belhadj attracted some 20,000 people to his 
Friday sermons and across the country railies, sometimes with more than 
100,000 participants, were held (Willis, ibid. 121-122). In the locai elections 
in 1990 FIS took control of 853 of the 1539 communal councils and 31 of 
the 48 wilayas (provinces).3 The FLN won barely half of the FIS total. 
Support for the FIS carne from almost all regions in Algeria and from the 

Düring the 1980s the issue of the status of the Berber population also resurfaced. Students 
with Berber origin demonstrated against repression and for protection of Berber culture and 
languages (Brandeli, 1998, 83). 

According to Von Sivers, membership dues together with contributions from Algerian 
businessmen and Saudi subsidies made it possible to run an intense campaign in the 
communal elections (Von Sivers, 1995,316). 
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urban unemployed youth as well as traders and small businessmen (Tahi, 
ibid. 407; Willis, ibid. 137). Willis writes that analyses of the FIS programme 
revealed an absence of any detailed politicai or economic policies.4 Instead 
there was an emphasis on social issues and the initial programme stressed 
that women's role should be confined primarily to their homes, which would 
create jobs for the country's young men. The FIS also declared that it was 
against birth control, supported sexual segregation in schools and working 
places and wanted to "protect the dignity of women" (Willis, ibid. 141).5 The 
FIS did not elaborate upon what kind of politicai institutions it endorsed. The 
party' s goal was said to be the establishment of an Islamic state but whether 
that state was compatible with democracy was less clear. To make matters 
more confusing Madani and Belhadj answered questions on democracy and 
Islam differently. While Belhadj argued that democracy was a stranger in the 
house of God, equated it with unbelief and wanted multi-partyism to be 
linked to Islam, Madani expressed his full commitment to democracy 
(Willis, ibid. 145-147).6 

According to Willis, the organisational structure of the FIS was extremely 
obscure during the first years. The party was officially run by a National 
Executive with four members and a Majlis Shura with 35 members but had 
no National Congress. All names of the members of the Shura were not even 
available to journalists and voters (Willis, ibid. 149). 

The landslide victory of the FIS took everyone by surprise. The success also 
inspired other Islamist leaders to form parties, two of which were Hamas and 
Nahda (both currently represented but under other names in the National 
Assembly). Increasing international and domestic attention was focused on 
the communal and regional councils in control of the FIS. From some 
councils there were reports on banned populär music festivals and closed 
cinemas and bars. However, a propaganda war had also begun in which the 
regime attempted to discredit the FIS to as large extent as possible (Willis, 
ibid. 158-159; Martinez, 2000, 38-39; Rouadjia, 1995, 86ff). 

4 However, Luis Martinez (2000) argues that FIS voters did think that the party offered a 
credible alternative to the FLN, also in economic terms. Martinez writes that the FIS 
programme was perceived as a way to counter state control over the economy (Martinez, 
2000,35). 

It should be stressed that the FIS also carne to include an active women's wing. 
Other FIS leaders argue that the differences between Madani and Belhadj partly can be 

explained by their different personalities. While Madani is the politician and the diplomat, 
Belhadj is the "spiritual" and impatient youth who, due to his personal experiences after the 
Prohibition of the FIS, also is more suspicious than Madani of promises of dialogue with the 
FIS made by the Algerian regime (Ould Adda Abdelkrim and Ghemati Abdelkrim interviewed 
by Denaud, 1997,59-60). 
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As the national elections scheduled for December 1991 and January 1992 
approached, a new electoral law was presented in March 1991 proposing an 
increase in the number of seats in the National Assembly from 295 to 542. 
Of these 542 members, 20 % would come from the south where only 5% of 
the Algerian population live and where the FLN had done well in the locai 
elections (Tahi, ibid. 402). The FLN-dominated National Assembly approved 
the new law. The FIS responded with loud protests culminating in a general 
strike beginning on May 25. As the strike continued, FIS supporters and 
members took to the streets and clashes with the police followed. When the 
police were unable to remove Islamists from occupied squares in Algiers, the 
Algerian army moved in (Tahi, ibid. 403). Tension did not only grow 
between the FIS and the government, signs of internal division in the FIS 
also began to show. As party supporters were arrested in June 1991, three 
founding members appeared on Algerian television calling for a dialogue 
with the authorities and arguing that Madani was a danger to the party. On 
June 30 Madani was arrested together with Belhadj (Willis, ibid. 173ff). 

In spite of internal disputes and clashes with the army the FIS triumphed in 
the first round of the national elections in December 1991. The party won 
47% of the vote, the FLN less than 24%. Tahi writes that many Algerians in 
a state of shock, began to fear that the FIS would reverse the process of 
modernization and restrict women's rights. Secular leaders marched the 
streets to save democracy in Algeria and voices were raised that the people 
had voted for the wrong party (Tahi, ibid. 408; Burgat, 1996, 158-159). On 
January 11, five days before the second round, President Chadli Benjedid 
announced his resignation, tanks moved onto the streets, the second round of 
the elections was cancelled and the military-led High Council for Security, 
headed by Mohammad Boudiaf, replaced the president (Willis, ibid. 250-
251). The FIS was subjected to a severe wave of repression and was 
eventually formally dissolved on March 4, 1992. Since then violence has 
escalated throughout the country. According to Francois Burgat, the FIS was 
internally divided on how to respond to its forced dissolution. Islamist armed 
groups emerged, some without connections to the FIS, other with alleged 
connections to the party. Burgat further argues that manipulation of 
information and the Constant spreading of rumours on the identity of the 
perpetrators of massacres and assassinations in Algeria from 1992 onwards 
makes it hard to know which groups - Islamist, militias or other - are 
responsible for what in this gruesome conflict (Burgat, ibid. 160-175). 

Willis writes that the arrests of Madani, Belhadj and other FIS senior leaders 
and the forced underground existence of many members made internal 
communication difficult. In addition, a number of FIS exiles started to speak 
on behalf of the party. Of the exiled members Anwar Haddam, who had 



213 

established himself in the USA (where he was låter detained at the Detention 
Center of Manassas, Virginia), and Rabah Kebir in Germany stood out as the 
most important ones (Willis, ibid. 274). According to Willis, it was soon 
quite clear that the FIS had close ties to the Mouvement Islamique Armé 
(MIA). However, by 1993 the Groupe Islamique Armé (GIA) had also 
emerged on the scene. The outlook of the GIA was more radicai than that of 
the FIS; eventually it explicitly rivalled the party for Islamist leadership. The 
GIA firmly rejected general elections and other democratic principles. Its 
activities have included terror and assassinations.7 Perhaps not to lose the 
military initiative, the FIS eventually created an armed wing of its own, the 
Armée Islamique du Salut (AIS) in 1994. The AIS was made up of elements 
of the old MIA and other independent groups. In comparison with the GIA 
the AIS, so FIS leaders claim, have targeted the Algerian military and 
security forces, not civilians (Rabah Kebir interviewed by Denaud, 1997, 
124-125). 

In an interview in The Middle East Quarterly (September, 1996) Anwar 
Haddam admitted that he up until November 1995 supported the GIA. He 
withdrew his support when a new GIÀ leadership initiated assassinations of 
FIS leaders (Haddam interviewed by Clawson and Pipes, 1996, 7). Other FIS 
leaders (one of them Ghemati Abdelkrim) has declared that, because of 
Haddam's initial support for the GIA, he is no longer to be regarded as a 
politicai representative of the FIS (Ghemati Abdelkrim interviewed by 
Denaud, ibid. 182-183). The FIS has strongly condemned the GIA for killing 
civilians. After a bomb explosion in Paris in December, 1996 leaving two 
people dead and numerous wounded, Djaffar El Houari, exiled FIS leader, 
said: "Il s'agit d'un acte de barbarie, il n'y a pas d'autre terme. Une violence 
aveugle que je condamne à titre personnel, et que le FIS condamne 
également avec fermeté." (El Houari interviewed by Denaud, ibid. 38). 
According to other exiled leaders, the FIS and the GIA have enormous 
conflicts of interest. The latter is argued to want to impose a radicai form of 
Islam on the Algerian people, not stopping at anything, including killing 
innocent people in Algeria and abroad, to get there. In contrast the FIS is 
projected by its leaders as a politicai party that respects the will of the 
Algerian people and has solutions to Algeria's pressing economic and social 
problems (Ghemati Abdelkrim, interviewed by Denaud, ibid. 106). 

7 According to Martinez, the FIS elected representatives became the real victims of the 
Islamist guerrillas, who regarded them as rivals (Martinez, ibid. 251). For a thorough 
discussion on the various Islamist armed groups in Algeria see Martinez' chapter on Islamist 
guerrilla ideology and strategy in the same book. 
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Scholars seem agreed that the FIS has been characterized by struggles over 
leadership and a difference of opinion with regard to key issues since its 
dissolution. While senior leaders in the FIS have appeared to accept liberal 
democracy as various peace initiatives have been proposed, others have 
opted for more radicai solutions.8 Madani was released from prison in 1997 
but is currently under house arrest, Belhadj remains in prison. Both were re-
elected at a congress held in August, 2002. Düring the congress working 
methods, goals and internal Organization of the FIS were discussed; it was 
decided that the Conseil de coordination, Délégation parlementaire and the 
Instance exécutive should be dissolved (FIS, Déclaration finale, 3). The FIS 
main branches were stated to be the Conseil Consultatif Communal; Bureau 
Exécutif Communal; Conseil Consultatif de Wilaya; Bureau Exécutif de 
Wilaya; Conseil Consultatif National; Bureau Exécutif National and the 
Congrès.9 The Bureau Exécutif National (BEN) formulates the politicai 
Programme of the party and is responsible also for preparing strategies to 
implement the programme and for making intra-party communication 
smoother. The BEN is composed by the president, vice president, secretary-
general and the heads of various departments within the FIS. In the statutes 
of the party it says that consultation between members is obligatory and that 
ali decisions are made by majority resolution (FIS, Statuts du Front 
Islamique du Salut, 4-7).10 

Several attempts to re-establish peace in Algeria have been undertaken. All 
have failed. In 1995 eight of Algeria' s main politicai parties, including the 
FIS, adopted a platform aiming at a peacefül resolution of the Algerian 
crisis. The platform, which was developed in Rome under the patronage of 
the Community of Sant 'Egidio, a Catholic lay group, led nowhere. National 
dialogues since then have excluded representatives of the FIS and new 
elections have been held without the party's participation. According to 
Amnesty International, more than 2,500 people, including women and 
children, were killed by self-defined Islamist groups, security forces and 
militias in the year 2000. Since 1992 an estimated 150,000 people have been 
killed. The level of killings decreased in 1999 but rose again in 2000. 

g 
Ahmed Rouadjia (1995) writes that internal division to some extent is the result of the fact 

that different Islamist groups joined the FIS after the party was established. These groups do 
not always see eye to eye as far as strategies, ideology and interpretation of Islam are 
concerned (Rouadjia, 1995,73-75). 

The election of representatives to the various branches as well as the relationship between 
these branches are regulated in the Statuts du Front Islamique du Salut. Artide 18 states that 
the Conseil Consultatif Communal is elected by general suffrage by FIS members, article 23 
that the Congress is the highest decision-making body of the FIS. 

One section of the statutes regulates the party's finances. Among other things it says that 
the party is financed primarily by its members and by "non-commercial activities" (FIS, 
Statuts du Front Islamique du Salut, 10). 
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Thousands of Algerìans have disappeared, many bave been executed extra 
judicially and subjected to torture in prison. Since 1996 the Algerian 
government has allowed and encouraged the creation of militias, referred to as 
"Legitimate Defence Groups" or patriots, mostly in rural areas where the locai 
population has been vulnerable to attacks fiom terrorists. The number of estimated 
members of such militias range from 100,000 to 200,000 (Brandell, 1998, 
198). According to Amnesty International, as the number of militias has 
increased, so has the number of reports on human rights abuses by these 
militias. Some militia members have been brought to justice and convicted 
on charges of both rape and abduction (AI, MDE 28/011/2000,14-15). 

Since the cancellation of the second round of the parliamentary elections in 
1991 there have been four elections and a referendum in Algeria. According 
to Hugh Roberts (1998), all were more or less rigged and manipulated. The 
Algerian regime, like many other regimes in the Middle East and North 
Africa, has thus engineered itself into its current position (Roberts, 1998,21-24). 
After his election in April 1999, the new president, Abdelaziz Bouteflika, 
declared that steps would be taken to restore peace and promote national 
reconciliation in Algeria. As a consequence, politicai prisoners were released 
and a law on Civil Harmony passed, first by the National Assembly and the 
Senate and låter by a referendum. Under the Civil Harmony Law armed 
groups surrendering within six months after July 13, 1999, were either 
exempt from prosecution (provided that they had not committed serious 
crimes) or promised reduced sentences. About 5,500 members of armed 
groups did surrender themselves to the authorities, among them many AIS 
members. The AIS publicly and unilaterally announced a cease-fire on 
October 1,1997 (AI, MDE 28/011/2000,3). According to the Al-Ahram Weekly 
On-line, the cease-fire was the result of extensive negotiations between the 
AIS and the Algerian army (Al-Ahram Weekly On-line, 5-11 August, 1999). 
In January 2000 the AIS took one Step further and disbanded itself. 

President Bouteflika has shown an interest in keeping a dialogue with the 
FIS and it first seemed as if he was offering full civil and politicai rights in 
return for a renunciation of violence. In practice, however, not much has 
changed. In late 1999, Abdel-Kader Hachani, referred to as the FIS "third 
man" (after Madani and Belhadj) was assassinated by unknown gunmen in 
Algiers. According to Amira Howeidy (1999), Hachani explicitly rejected 
violence and was determined to negotiate with the government within the 
framework of president Bouteflika's plan for national reconciliation (Howeidy, 
1999, 1). A majority of the politicai parties in the country condemned the 
assassination. 
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In addition to violence between Islamists and militias the status of the Berber 
population in Algeria has also been a buming issue on the politicai agenda. 
About 20% of the population belong to different Berber peoples of which the 
Kabyles and the Shawias are the two largest. Berber activists have fought for 
decades for the recognition of their language, alongside Arabie, as an officiai 
national language in Algeria (Silversten, 1998, 4). In June 2001 protests 
sparked by the killing of a Kabyle youth in custody spread from the Berber 
dominated Kabylia province to Algiers. In Kabylia protests were met with 
bullets resulting in SO casualties. In Algiers almost a million people marched for 
Berber rights and against repression and the corruption of locai govemment 
representatives in Kabylia. President Bouteflika has announced plans for a 
revision of the Constitution when it comes to the Berber language but little 
else has been done to meet the demands of the Berber population (Saleh, 
2001, 8-10). 

Parliamentary elections were, as briefly discussed earlier, held on May 30, 
2002. Violence also increased in the spring of 2002. In the Algerian and 
international press the increase was speculated to be related to the GIÀ, 
which allegedly after a change in leadership (due to the death of the former 
leader) escalated its attacks (Ouazani, 2002a, 33; 2002b, 22). 

Reconstruction 

The setäng: worldview and major points of departure 
Officiai programmes, manifestos, declarations and communiqués issued by 
the FIS all take as their starting point the deplorable situation of the Algerian 
people. If not a key concept, that situation is definitely a key theme in FIS 
texts. According to the party, Algeria has been squeezed almost beyond 
recognition in the iron fist of the military. The party Claims that the country 
is in effect a military dictatorship in which elections only serve to legitimate 
a continuation of military rule and power. The FIS considers itself deprived 
of a sure success in the general elections in the early 1990s and argues that 
the Algerian people since then have been deprived of their right to freely 
choose their own leaders. As a consequence, the FIS, according to its 
Information Bureau, (...) "unequivocally supports all oppressed people and 
put the issue of human rights as a guiding principle for foreign relations." 
(FIS, Outline of the FIS Program, 3). 

In the Manifeste du Front Islamique du Salut Pour la Justice et la Paix en 
Algérie, from January 11, 1999, in The FIS Approach to the Algerian Crisis, 
and in the final declaration from the congress held in August 2002, the party 
both outlines its perception of the crisis in Algeria and suggests a solution. 
The FIS describes an Algeria that after independence from France became an 
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authoritarian socialist one-party state in which opposition was brutally 
silenced. The party writes that post-colonial Algeria has been characterized 
by authoritarian regimes, a repressive army, state controlied media and a 
weak civil society. The ruling elite has been isolated from the rest of society 
and become more or less synonymous with the state. By September 1988 the 
country was on the verge of bankruptcy; one month låter people therefore 
took to the streets: "In February 1989, under continuous pressure from the 
masses led by the Algerian Islamic Movement, the Constitution was 
amended allowing the Organization of free multiparty elections at all levels." 
(FIS, The FIS Approach to the Algerian Crisis, 3). However, according to 
the FIS, the democratic interlude between October 1988 and January 1992 
was nothing but a brief parenthesis in Algeria's history of authoritarianism. 
What seemed to be promises of democracy and liberalism turned out to be 
nothing more than empty phrases when the generals refused to accept the 
outcome of the first round of elections in 1991 (FIS, Manifeste, 12-14; 
Déclaration finale, 1-2). The FIS writes that to make matters worse, some 
Algerian politicians and militaries have since the coup advocated a doctrine 
of total eradication of the entire Islamist movement (FIS, Manifeste, 15). In 
the party's opinion, the parliamentary and presidential elections that have 
been held after 1992 are nothing more than a continued institutionalisation of 
the fraud that began in January that year. The FIS claims that the 
parliamentary elections in June 1997 were supervised by 300,000 soldiers 
and that international observers were prohibited from leaving their hotels 
(FIS, ibid. 25). 

The situation in Algeria is catastrophic in the eyes of the FIS and the party 
declares: "The horrible massacres, perpetrated against civilians, which are 
driving the Algerian society to the brink of destruction has to be put to an 
end at once." (FIS, The FIS Approach to the Algerian Crisis, 2). The FIS 
thinks that the security apparatus, which is said to resemble the Savak in the 
Shah's Iran or the Securitate in communist Romania, is the heart of the 
current system (FIS, Manifeste, 11). The FIS demands an immediate cessation 
of torture, calls for an independent committee to investigate the massacres in 
Algerian villages and argues that all militia and other armed groups must be 
disarmed and that the military unconditionally must withdraw from politics 
(FIS, ibid. 6-7). The party also demands that all FIS leaders in house arrest 
or prison must be released, the ban on the party lifted and the right of the FIS 
and other Islamist parties to pursue "le projet islamique", which in contrast 
to the military rule is projected as one of liberation, must be recognized (FIS, 
ibid. 10). The FIS displays itself as a party that defends people's rights to freely 
express their views and preferences in just and transparent elections: "II 
s'agit d'un principe fondamental découlant des valeurs mèmes que défend le 
Front Islamique du Salut et de sa conception de l'État islamique." (FIS, ibid. 4). 
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The FIS stresses that the military rulers must be replaced also for other 
reasons than their authoritarianism. According to the party, both the 
industriai and agricultural sectors of the Algerian economy are mismanaged, 
corruption rampant, the youth unemployed and public education and health 
in disarray (FIS, ibid. 2). These terrible conditions can be changed, the FIS 
argues, if Algeria returns to the rule of law and recognizes the party: "Le 
Front Islamique du Salut reste convaincu qu'aucune démarche en vue de la 
résolution du conflit algérien n'a de chance d'aboutir si elle n'est précédée 
par des mesures d'apaisement, de justice et de retour à la légalité. Ces 
mesures doivent porter sur la situation politique en général, et sur celle du 
FIS, partie centrale dans le conflit, en particulier. Elles doivent également 
porter sur le róle de l'institution militaire, sur l'état des droits fondamentaux 
de la personne humaine et sur la situation socio-économique." (FIS, ibid. 3). 
The solution to the Algerian conflict lies also in accepting 17 points of 
values and principles partly emanating from the declaration of the war for 
independence on November 1, 1954. These points contain promotion and 
respect for human dignity; the right to estabhsh an independent state based 
on Islam; the rights of the people to establish institutions to which they 
delegate power; the right of the people to choose as their representatives men 
and women of their own preferences; the protection of citizen's rights and 
particularly women's rights; a rejection of violence and respect for multi
party politics (FIS, ibid. 5). 

The FIS suggests that a provisionai government, representing all segments of 
society, including the military, be set up during a period of transition. All 
politicai parties except those who have opted for or participated in "la 
politique de l'éradication", will be included in a new national dialogue and 
one of the provisionai government's most urgent priorities should be to 
prepare the country for just and free elections. The FIS further maintains that 
international observers from the UN and the OIC should be invited to 
Algeria to supervise the elections (FIS, ibid. 8-9). 

A recurrent theme in the programmes and manifestos is the emphasis on a 
reformation of society by graduai and peaceful means. According to the FIS 
itself, the party has sought to express its views as explicitly and openly as 
possible: "The FIS is a politicai party, which is non-violent. It chooses 
honest competition through the people's choice and respects the constants of 
the multi-party politicai system." (FIS, The FIS Approach to the Algerian 
Crisis, 7). However, in the FIS Approach to the Algerian Crisis it also says 
that when the FIS, through a letter by Madani, called on the Mudjahedeen, 
the freedom fighters (AIS), loyal to its party line for a unilateral cease-fire, it 
was almost immediately respected (FIS, ibid. 8). The latter seems to raise 
questions concerning the non-violent approach of the party but the FIS 
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argues that it should be remembered that there is a difference between being 
a freedom fighter and being a terrorist. Indeed, because of the party's strong 
stand against terrorism, some of its leaders have been assassinated by the GIÀ, 
it claims. However, in a communiqué on the dissolution of the AIS the Conseil 
de Coordination writes: "L'AIS est une organisation n'ayant aucun lien 
organique avec le FIS méme si certaines members du FIS prétendent ètre ses 
porte-parole à l'étranger. La direction du FIS n'a à aucun moment déclaré 
qu'elle avait une branche armée, mème si le FIS comprend et respecte toute 
résistence légitime contre l'oppression et l'injustice, que ce soit sous la 
bannière de cette organisation ou autre." (FIS, Communiqé 17,000111). 

In its outlook on the rest of the world the FIS emphasizes that the party 
believes in coexistence between the West and "Politicai Islam" and that the 
latter, with regard to the relationship to the former, is uninterested in playing 
the part communism played for 45 years (FIS, Outline of the FIS Program, 
3). Similarly, presenting its programme, the FIS argues that its mission is 
politicai, economic, social, cultural and "civilizational": "This impels its 
protagonists to recognize and adhere to the principles of global security, 
market economy, respect of human rights and the coexistence between 
Western and Muslim civilizations." (FIS, ibid. 1). 

The tenets of an Islamic state 
In Buts et méthodes du Front Islamique du Salut, emanating from the congress 
in August, 2002, the party writes that the Islamic state it envisions is one of 
justice, independence and freedom. A state in which the rights of each and 
every citizen will be protected (FIS, Buts et méthodes du Front Islamique du 
Salut, 4). The FIS explains that it advocates a pluralist politicai system based 
on the fundamental principle of the supreme and absolute sovereignty of 
God and on the power of the people (FIS, ibid. 5). 

Before the parliamentary elections in the early 1990s the tone was similar. 
The FIS declared in El-Mounquid that it wished to create a politicai system 
in which the different branches of government were distinctly separated 
from one another and in which free and fair elections could be guaranteed. 
The party further argued that it was pivotal for the state to protect ali public 
liberties sanctioned by Islam (Piate-forme des revendications politiques du 
FIS in El-Mounquid no. 16, reprinted in Al-Ahnaf, Botiveau and Frégosi, 
1991, 49). The FIS also made clear that it was the responsibility of the head 
of state "Fidèle à Dieu et à la Nation" to govern according to the sharia. 
However, these democratic-like and Islamic principles set aside, the 
differences between Madani and Belhadj, who both claimed to be inspired 
by Mawdudi and Qutb, were in these early years illustrated in articles and 
speeches in which both of them developed their views on democracy and the 
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characteristics of an Islamic state. Belhadj explicitly argued that the ultimate 
goal was a global Islamic caliphate and that turning Algeria into an Islamic 
state was the first Step towards that goal. In an article in El-Mounquid he 
wrote that the democratic dogma had to be completely refuted and that 
unrestricted freedom would lead only to decadence and anarchy. He also 
quoted Qutb arguing that everything but an order based on Islam was 
jahiliyya (Belhadj, Un coup de massue porté au dogme démocratique, in El-
Mounquid, no. 23, reprinted in Al-Ahnaf, Botiveau and Frégosi, ibid. 87-93). 
In contrast, Madani was less rigid and argued for instance that the FIS was 
ready to debate its programme openly and compete with other politicai parties 
(Al-Ahnaf, Botiveau and Frégosi, ibid. 85). Other leaders have argued that 
the FIS focuses completely on Algeria and that it in comparison with 
Islamist parties elsewhere was as inspired by the Turkish Refah Partisi (RP) 
as it was appalled by the Taliban (Ould Adda Abdelkrim and Rabah Kebir 
interviewet! by Denaud, ibid. 48, 138, 179). Rabah Kebir had high hopes as 
the RP was able to form a government in Turkey: "L'expérience turque est 
intéressante, elle va dédiaboliser le mouvement islamique et montrer que 
nous sommes capables de gouverner en respectant la volonté du peuple et la 
démocratie." (Rabah Kebir interviewed by Denaud, ibid. 137). 

The envisioned Islamic state is discussed also in more recent documents and 
articles but sometimes in a somewhat elusive manner. The FIS declares for 
instance: "Politicai Islam in Algeria aims at re-establishing Islam as a 
comprehensive way of life through the institutionalisation of a stable 
governing system which ought to be representative of the Algerian society in 
its plurality. A multi-party system that has no resemblance to the theocratic 
system experienced in the West for centuries." (FIS, The FIS Approach to 
the Algerian Crisis, 6). The goal of the party, it is reasserted in the Outline of 
the FIS Program, is not a theocracy but politicai pluralism with a guaranteed 
protection of minority rights. It says in the programme that the FIS adheres 
to the multi-party system and the alternation of power. Consent, delegation, 
accountability and respect for people's choices are further said to be part of 
the FIS politicai framework (FIS, Outline of the FIS Program, 1): "The FIS 
puts freedom to express views, the freedom to form politicai parties, and the 
freedom to hold elections as prerequisite to the achievement of its unique 
and genuine solution to the multidimensional crisis that Algeria is agonizing 
in." (FIS, ibid. 3)." In this context of crisis, the party encourages the world 
community to rethink its selective approach to democracy. Too often the 

Anwar Haddam repeats these themes (a governing system representative of the Algerian 
society in its plurality, respecting the will of the people and alternation of power) in a chapter 
entitled "The Politicai Experiment of the Algerian Islamic Movement and the New World 
Order" in Azzam Tamimi's book Power-sharing Islam? (1993,127-140). 
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status quo in Muslim countries is supported in the name of stability and 
security, the FIS argues. 

The FIS vision of an Islamic state becomes visible also in the party's critique 
of the military rulers of Algeria. These are perceived as undemocratic and as 
displaying nothing but an utter disrespect for people's choices. In its 
manifestos and open lettere the FIS refers repeatedly to human rights 
organizations documenting human rights abuses in Algeria in support of its 
claim that the present regime is a dictatorship. The party also keeps returning 
to the necessity of restoring free and fair elections, releasing politicai 
prisoners and establishing independent committees to investigate massacres, 
disappearances, extra judicial executions and torture. In contrast to the 
dictatorship, the FIS describes itself as explicitly committed to pluralism and 
public freedoms. However, the party complains that when it promised to 
work within the framework of the Algerian Constitution during the 
parliamentary elections in the early 1990s, it was met with arrests, military 
force and eventually dissolution (FIS, The FIS Approach to the Algerian 
Crisis, 7). On the elections that took place on May 30, 2002 the FIS 
comments: "De nouveau la junte militaire d'Alger veut organiser des 
pseudo-élections pour légitimer son régime, pour quelque temps encore, 
cloitrant le peuple algérien sous le joug d'un dictature acerbe." (FIS, 
Communiqué 32, 020328). And the party continues: "Le pouvoir n'a-t-il pas 
finalement instrumentalisé leur présence pour donner aux pays occidentaux 
la fausse image d'un pluralisme de fasade?" (FIS, ibid.). 

A more detailed idea of how the Islamic state is envisioned is available in 
the FIS on-line journal El Minbar in which a series of articles discusses the 
Islamic politicai vision and the foundations of an Islamic government. 
Outlining the former Salim Habib (2000a) argues that an Islamic politicai 
vision does not necessarily entail making history a part of the future but that 
it is a delicate tightrope walk between being true to the originai religious 
sources and importing ideas and concepts from others (Habib, 2000a, 1). 
Alluring as the Western model may be, Islam is the alternative and better 
choice. However, he cautions, the Islamic state needs to be reconstructed on 
"des bases contemporaines", which means using ijtihad as a point of 
departure for (...) "une nouvelle conception de l'État islamique qui se doit 
de prendre en compte les réalités induites par les frontières imposées par 
l'ancien colonisateur, l'évolution de la pensée politique dans le monde, la 
prise en Charge de la montée des diversités culturelles à l'intérieur de cette 
Oumma, et de répondre aux aspirations naturelles de justice, d'équité et de 
libertés des citoyens de cette vaste communauté. D'emblée, la réflexion se 
doit d'ètre globale, et non enfermée le carcan national." (Habib, ibid.). 
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Habib further argues that the abolition of the caliphate in 1924 sent a 
shockwave through Muslim communities everywhere since the caliphate in 
politicai terms symbolised the unity of all Muslims. The Muslim world 
suddenly found itself deprived of federal politicai institutions. The abolition 
of the caliphate was the final confirmation of an internal fragmentation that 
commenced centuries ago. According to Habib, Muslims had lived in 
decadence and mental and social paralysis for centuries. A new impetus was 
and is therefore needed. In Habib's view it is by returning to the original 
religious sources, enriched by the history of Islamic thought as well as by the 
thought of other peoples and cultures, that the contours and the overarching 
principles of an Islamic politicai vision can be defined (Habib, ibid. 1-2). 

Habib writes that by studying the history of Islam, a number of important 
observations can be made. The practice of the Prophet and the four Rightly 
Guided caliphs show for instance that shura (consultation) was an integral 
part of their rule. History also teaches us that although all four caliphs were 
appointed by different methods, consultation was part of each method 
(Habib, 2000b, 1-2). Moreover, all four caliphs sought the consent or the 
approvai of the people after their respective appointment. Habib argues that 
the different methods show that the companions believed that when the 
Quran and the Sunna were silent, they themselves could work out solutions. 
No caliph passed power on to a relative, no attempts to make the umma 
accept a new caliph by force were made and the right to criticize the 
leadership was protected. All of this changed when the caliphate feil into the 
hands of the Umayyad family, which tumed the institution into a hereditary 
monarchy. They were followed by other misguided dynasties and Habib 
concludes that deviation from the originai practice and principles of Islam 
was an irrevocable fact (Habib, ibid. 2-4). 

Discussing the foundations of the Islamic state Habib (2000c) further argues 
that according to Islamic thought, the state (or rather, the caliphate) was 
needed in order to preserve religion; life itself; public Utilities; defend the 
borders of the state; safeguard the prosperity of the community; establish 
justice and implement laws; uphold internai security and order; impose just 
taxes and protect the interests of the marginalized (Habib, ibid. 6). 
Addressing the construction of a contemporary Islamic politicai vision Habib 
writes that Muslims must be true to the Islamic conception of politics but 
also let themselves be inspired by the experiments of others. He explains that 
the Islamic vision is in a process of Constant evolution (Habib, 2001, 2). In 
contrast to Western countries, sovereignty does belong to God alone but 
power also belongs to the community. In practical terms the latter means that 
people choose the institutional structure of the state as well as rulers and 
representatives at ali levels. The people also have the right to criticize their 
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representatives and to be consulted (Habib, ibid. 5). Another difference 
between an Islamic state and a Western democracy concerns the tasks of the 
parüament with regard to legislation. To some extent legislation is unnecessary, 
the sharia already exists and should be implemented. However, the sharia is 
sometimes either ambiguous or silent. Habib therefore suggests that experts 
should be appointed in order to interpret the sharia and make decisions in 
cases where the law can be interpreted in more than one way or says nothing 
at all. Ijtihad is thus their domain. All other issues, in concrete terms "éléments 
d'exécution politiques définies" and "éléments d'organisation et d'administation 
sociales et politiques" may be debated and legislated in the parliament 
(Habib, ibid. 7). 

In conclusion Habib argues: "Au vu de 1'histoire de la complexification de la 
société, et des attentes multiples et diverses de la collectivité, il y a urgence à 
instituer, sous des formes à étudier et à perfectionner, des institutions de 
contre-pouvoir, des institutions ayant pour fonction notamment de garantir et 
consolider le droit à la critique dévolu à la communauté et ses savants et 
intellectuels, notamment avec l'instauration du multipartisme (contestation 
politique), le syndicalisme (contestation sociale), les réseaux associatifs 
(intérèts divers: environnement, consommateurs, catégories diverses...), les 
libertés publiques d'expression, et autres." (Habib, ibid. 10). 

Abdelhafid Larioui (2000) continues the discussion of the Islamic politicai 
vision in another issue of Le Minbar by arguing that an Islamic government 
is a government between theocracy and democracy. He begins by declaring 
that: "En Islam, la soumission à Dieu est une soumission qui exclut toute 
autre forme de soumission aux individus, au pouvoir, à l'argent ou à la 
passion. Mais afin qu'elle devienne libératrice, cette soumission doit étre 
vécue à plein temps, vingt-quatre heures sur vingt-quatre, et qu'elle touche 
tous les aspects de l'activité humaine." (Larioui, 2000, 1). This Submission, 
Larioui goes on, is often misunderstood by non-Muslims. Secularism is 
indeed a notion incompatible with Islam, but that does not imply that an 
Islamic government is synonymous with a theocracy. The world of Islam is a 
total stranger to a system based on the principle that the ruler is endowed 
with a heavenly mandate.12 Instead Islam recognizes that no single human 
being can monopolise divine representation. No one can take the place of 
God. Larioui writes that ali human beings are rather to be considered God's 
vicegerents on earth (Larioui, ibid.). In this context Larioui quotes the first 
caliph, Abu Bakr, who as he addressed the umma argued that it was their 
duty to support him if he ruled well and correct him if he failed to do so. 

12 This distinction between the Islamic state on the one hand and a theocracy on the other is 
made also by the leaders interviewed by Denaud (Denaud, ibid. 68-69). 
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As far as the compatibility between Islam and democracy is concerned, 
Larioui argues that "le dogme" and "la pratique démocratique" need to be 
discussed separately. The former holds that sovereignty is vested in the 
people, which is unacceptable: "Ceci est en flagrante contradiction avec la 
croyance islamique qui réserve la souveraineté suprème exclusivement à Dieu. 
Il est par conséquent clair que sur ce plan, il y a incompatibilité totale entre 
les deux dogmes." (Larioui, ibid.). In contrast, the politicai participation of 
the people, their right to choose their rulers, is in perfect consonance with the 
Islamic conception of government: "Des notions telles que le respect libertés 
individuelles et collectives, la consultation, le suffrage, 1'alternance, 
1'opposition, la critique, le débat contradicteur, ne sont pas seulement des 
principes tolérés ou admis dans un gouvernement islamique, elles 
représentent des valeurs que chaque musulman citoyen a 1'obligation de 
défendre et promouvoir." (Larioui, ibid. 2). One reason to why there is a 
Constant misunderstanding of Islamic politicai thought is, in Larioui's 
opinion, because Islamic terms like shura are used to designate what is a 
democratic practice. Adding to the confusion (in the case of the FIS) are 
some of the statements made by Ali Belhadj in which he has referred to 
democracy is terms of kufr (unbelief). According to Larioui, these statements 
are never placed in their proper contexts. What Belhadj was trying to explain 
was the difference between democracy as framed by Islamists and a 
democracy based on secularism (Larioui, ibid. 2).13 

In Buts et méthodes du Front Islamique du Salut, the party has included a 
section that answers a series of difficult questions, one of which concerns its 
alleged anti-democratic nature. The FIS Claims that critics misinterpret 
concepts used in Islamic politicai theory, and once again the party returns to 
the differences between the dogma and the practice of democracy. The party 
explains that God alone is sovereign but in practice the source of power is 
the people who in free and general elections elect their representatives. Like 
in other democratic states everyone in an Islamic state will be equal before 
God and the law. The FIS also promises that minorities will be respected, 
religious freedom protected and oppression prohibited (FIS, Buts et 
méthodes du Front Islamique du Salut, 7-8). 

Anwar Haddam makes a similar argument when asked to develop his thoughts on the 
relationship between democracy and Islam. Like Larioui, Haddam also thinks that Belhadj's 
views on democracy have been misunderstood (Haddam interviewed by Clawson and Pipes, 
ibid. 3). Ghemati Abdelkrim, one of the FIS leaders interviewed by Denaud also Claims that: 
"Nous acceptons le verdict des urnes, le principe de Palternance du pouvoir, de 1'existence 
d'une vie parlamentaire et d'une vie politique, qui sont autant d'éléments essentiels à la 
démocratie." (Ghemati Abdelkrim interviewed by Denaud, ibid. 67). 
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The place of the individuai 
In the eyes of the FIS, Algeria experienced among Arab countries an 
unprecedented freedom from 1988 to 1991. Düring those few precious years 
the formation of politicai parties was allowed and the media unleashed from 
government control. Since then however, Algeria has occupied a very 
unflattering place among the most repressive countries in the world: "Par 
ailleurs, selon un article publié le 26 juin 1998 par le journal britannique The 
Observer à l'occasion du cinquantenaire de la déclaration des droits de 
l'homme, l'Algérie occupe aujourd'hui le pel oton de téte des nations en matière 
de violation des droits de l'homme." (FIS, Manifeste, 31). With regard to the 
Classification of countries according to their respect for human rights the FIS 
makes the following observation: (...) "les violations les plus graves sont 
commises dans les pays les plus riches en resources naturelles - généralement 
du pétrole - et où une élite corrompue entretient d'étroites relations d'affaires 
avec les pays occidentaux." (FIS, ibid.). As already indicated the FIS projects 
itself as a champion of human rights. Contrasting itself to the Algerian regime, 
the FIS relies on reports and investigations from human rights organizations 
like Amnesty International and Human Rights Watch that criticize the 
country for its poor human rights record in the past decade (cf. Denaud, ibid. 
234). In numerous open letters and communiqués the FIS also urges the world 
community to pressure the Algerian regime into restoring democracy, holding 
free elections and releasing FIS leaders from prison.14 With regard to free press, 
radio and television it must be added that the FIS has criticized Algerian 
media for either being an instrument of propaganda in the hands of the 
regime or just plain diversion when it could and should educate and enlighten 
its Citizens (Ben Brahim, Notre télévision et la politique de la diversion, in 
El-Mounquid no. 5, reprinted in-Ahnaf, Botiveau and Frégosi, ibid. 235). 

As far as the human rights situation in Algeria is concerned, the FIS 
describes a country in which there are: "Les camps de concentrations, les 
arrestations arbitraries, les exécutions sommaires individuelles et collectives, 
les enlèvements et disparitions, les tortures, les massacres à grande échelle, 
toutes les formes d'atteintes aux droits de la personne humaine ont été 
instrumentalisées pour tenter de briser la volonté de justice et de liberté du 
peuple algérien et de le faire douter de sa foi." (FIS, Manifeste, 2). The party 
therefore demands that the practice of systematic torture and extra judicial 
executions must cease immediately; "disappeared" persons still alive in 
detention released; the population in areas where massacres have taken place 
protected; an independent commission investigating the gross human rights 

14 Communiqué 5 (980801), an open letter to a UN-commission investigating the 
situation in Algeria, is one example. 
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abuses set up; those responsible for massacres and torture put on trial and all 
restrictions on fundamental rights and liberties lifted (FIS, ibid. 6). The FIS 
Claims that some 17,000 people have been arrested for politicai reasons and 
that the number of disappearances is as high as 18,000 (FIS, ibid. 33-34). The 
party further Claims that massacres have occurred predominantly in provinces 
where the support for the FIS was substantial in the parliamentary elections 
in 1991. According to the party, these massacres have been wrongly 
attributed to Islamists in the Algerian and international press. The real 
perpetratore wear uniforms and are generals in the Algerian army: 
"L'exacerbation des massacres aux périodes qui coincident avec de vives 
luttes au sein de la hiérarchie militaire quant à l'approche à la solution du 
conflit et au départage des pouvoirs confirme q ue (sic!) la perpétration des 
massacres est modulée par 1'intensité des rivalités claniques au sein de la 
hiérarchie militaire." (FIS, ibid. 36). After the terrorist attacks in the USA, 
which were condemned by the FIS, the party has accused the Algerian and 
other Arab regimes for trying to capitalize on the events. These regimes have 
argued that they face the same kind of terrorism in their own countries and 
for that reason need international support. According to the FIS, the generals 
are thus using the attacks in the USA as pretext for clamping down on all 
internal opposition (FIS, Communiqué 30,010918). 

The FIS devotes most of its energy to criticizing the Algerian regime and 
campaigning for the protection of human rights in general. Few discussions 
in the material analysed here address the rights or role of women in an 
Islamic state or the rights of non-Muslims or atheists in such a state. 
However, outlining the values and principles that will lead Algeria out of the 
crisis, it is as discussed earlier, stressed that the Algerian people must be 
allowed to choose their own representatives (...) "les hommes et les femmes 
qui le répresentent et gouvernent." (FIS, Manifeste, 5). It is also said that: "le 
droit des citoyens algériens, et des femmes algériennes en particulier, à 
l'émancipation sociale et intellectuelle et à l'épanouissement dans le cadre 
sain des valeurs de l'Islam;" (FIS, ibid.). In the presentation of the party 
Programme it is also argued that the social programme of the FIS is based on 
the principle that: (...) "Man is the axis of the universe and creates 
civilizations. The FIS aims at building a balanced society where the right of 
life, the right of health and welfare benefits, the right to education at ali 
levels for all components of the society are guaranteed. The FIS has 
envisioned its program based upon the fact that the Algerian society is 
family oriented and that men and women will be guaranteed the same status." 
(FIS, Outline of the FIS Program, 2). In Manifeste du Front Islamique du 
Salut Pour la Justice et la Paix en Algérie, the FIS further writes that 
universal suffrage and individuai liberties without distinction of race, sex, 
religion or language must be respected (FIS, Manifeste, 23). Interestingly 
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enough, in the Statuts du Front Islamique du Salut it is initially remarked 
that even though the masculine form is used in the language of the statutes, 
the principles laid down in the document concern both men and women (FIS, 
Statuts du Front Islamique du Salut, 2). Moreover, in Buts et méthodes du 
Front Islamique du Salut, the party rejects accusations that it would be 
misogynist. The FIS instead declares itself as a champion of women' s rights. 
Measures must be taken that increase die participation of women in politics 
as well as in the economic, social and religious life of the country, it says in 
Buts et méthodes du Front Islamique du Salut. The party writes that both 
sexes should have equal access to education, medicai care and economic 
resources and that sexual discrimination, prostitution and trafficking must be 
eradicated (FIS, Buts et méthodes du Front Islamique du Salut, 10). 

Still, there is an edge of bias in some of the FIS texts opposing what is 
referred to as "le féminisme militariste" (Bellili, Sifi, 2001, 3). It is argued 
that some feminists together with some of the papers in Algeria (such as La 
Tribune and Liberté) do their best to portray the Islamist movement as a 
hideous monster devouring the freedom of women in the country. If feminists 
are concerned with human rights, they should march in the streets protesting 
against the atrocities committed by the generals (Bellili, Sifi, ibid. 4-5). 
According to Bellili and Sifi, in the rest of the world feminism - whether 
radicai or liberal - is firmly against militarismi (...) "mais en Algérie on a vu 
ces prétendues féministes appeler au coup d'Etat (sic !) militaire, à louer les 
généraux et leur projet génocidaire." (Bellili, Sifi, ibid. 6). 

In the platform from the early 1990s referred to earlier it was stated that the 
dignity of the Algerian women had to be protected and that: (...) "ses droits 
matériels et moraux qui lui sont garantis par l'Islam, que ce soit dans son 
foyer ou dans son lieu de travail, pour mettre fin à la surenchère dont elle fait 
l'objet." (Piate-forme des revendications politiques du FIS, in El-Mounquid, 
no. 16, reprinted in Al-Ahnaf, Botiveau and Frégosi, ibid. 50). In one article 
in El-Mounquid that discussed women's rights and roles, it was stressed that 
women and men are equal but endowed with different talents that make them 
suitable for different tasks. Western women were also accused of abandoning 
their homes and ignoring their children (El-Mounquid no. 3, La vérité sur 
l'égalité (entre l'homme et la femme), reprinted in Al-Ahnaf, Botiveau and 
Frégosi, ibid. 243-245). 

As noted earlier, the FIS expresses its wish to establish a stable system of 
government that reflects the plurality of Algeria and that guarantees the 
protection of minority rights. Noteworthy is that amazighism (Beiber culture) is 
argued to be an important part of the cultural tradition of Algeria (FIS, Outline of 
the FIS Program, 2). Sadeq Quartilani (2000) argues in El Minbar that when 
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Claims are made tbat non-Muslims would be inferior to Muslims in an Islamic 
state, it is easily forgotten that all states, even Western democracies, impose 
restrictions on the freedoms of their Citizens. Quartilani also writes that in an 
Islamic state there would be no discrimination on the bases of class, race or 
ethnicity; since everyone would equal before the sharia (Quartilani, 2000,2).15 

The Islamic state in a broader societal perspective 
As indicated earlier the FIS argues that the social and economic consequences of 
the politicai crisis in Algeria have been devastating. While the main responsibility 
is placed on the Algerian regime, the FIS in the Manifeste du Front Islamique du 
Salut Pour la Justice et la Paix en Algérie, also blames the IMF for contributing 
to the economic crisis of the country (FIS, Manifeste, 4). Overall, the conditions 
for the Algerian people have deteriorated since the coup. According to the 
FIS, about 30% of the population is out of work, the rate of unemployment 
among the Algerian youth being even higher. About 40% of the population 
lives in poverty as a result of the IMF shock therapy. As an outcome of the 
Structural Adjustment Program, the national currency has been devalued, 
prices increased, salaries not sufficiently increased and the purchasing power 
of the people eroded: "Le lait et ses dérivés, aliment de base pour les enfants, 
battent le record avec un taux de 1086%." (FIS, ibid. 27). The party further 
argues that with an annual growth of only 1.18% from 1993 to 1997, Algeria 
is losing ground in comparison with faster growing economies in neighbourìng 
countries (FIS, ibid. 29). The FIS also discusses the state of the industriai 
and agricultural sectors. Industriai production has decreased and "La production 
agricole algérienne est insignifiante par rapport aux besoins alimentaires du 
pays..." (FIS, ibid. 30). Moreover, privatisation of government owned companies 
has resulted only in an increase in unemployment. To summarize: "Avec une 
dette extérieure de 34 milliards de dollars et après trois années de PAS, 
l'Algérie a sombré dans une crise économique sans précédent." (FIS, ibid.). 

With regard to the social situation the FIS argues that more people than ever 
commit suicide (...) "une pratique entièrement étrangère à un peuple musulman 
profondément croyant." (FIS, ibid. 27). The party also claims that public 
education and public health are deficient. Public hospitals are permeated 
with corruption, illnesses that used to be extinct are spreading again as a 
result of a failure to vaccinate children and the rate of infant mortality has 
increased. On top of ali this, illiteracy is on the rise in the country: (...) "plus 
de sept millions de personnes sont touchées, soit un million de plus qu'en 

Ould Adda Abdelkrìm argues on the subject of the sharia that its implementation would not 
be sufficient to solve the problems of Algeria: "Nous voulons réformer la société, mais la 
charia à elle seule ne peut résoudre tous les problèmes d'une société aussi complexe que la 
notte. Cependent, nous croyons que son application trouvera une réalisation naturelle dans 
une société juste et assainie." (Ould Adda Abdelkrim interviewed by Denaud, ibid. 74). 
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1991." (FIS, ibid. 28). The party is also concerned that millions of children, 
girls in particular, receive no education at ali: "L'école, autrefois considérée 
comme le symbole du progrès social de l'Algérie indépendante, est également 
sinistrée." (FIS, ibid.). Too few students complete their studies at the universities 
and the gifted leave Algeria (FIS, ibid.). In the context of restoring public 
education the FIS also argues: "The rehabilitation of science for peaceful 
purposes is of paramount importance." (FIS, Outline of the FIS Program, 2). 

A top priority, should the FIS form a government in Algeria, would be to 
diversify both the internal economic structure and the structure of the foreign 
trade. According to the FIS Information Bureau, the economic programme of 
the party is based on the principle of economic growth. The FIS further 
explains that it will (...) "honor (sic!) payments of all debts accumulated by 
the State of Algeria prior to the coup d'etat (sic!) of January 11, 1992. The 
attraction of capital to revitalize the economy is seen as a necessary measure, 
since the FIS foresees the participation in the Global Free Economy as a 
building block of any country's economy nowadays. At the same time, the 
relations between countries and between institutions are to be built on a 
partnership basis to avoid over-exploitation, and guarantee proper and sound 
management of human as well as material resources." (FIS, ibid.). The FIS is 
aware, it is argued, that the global economy may have negative impacts on 
the domestic economy but that centrai command economies worldwide have 
proved the unavoidability of global märkets (cf. Denaud, ibid. 71-72). 
However, participation in the global economy must evolve gradually. The 
party advocates an economic liberalization driven by state policies and argues 
that certain sectors of the economy, export-oriented ones for instance, must 
be favoured at the expense of others (FIS, Outline of the FIS Program, ibid.). 

The FIS also argues that instead of presenting a detailed economic 
programme, it would prefer to suggest a few urgent measures aimed at 
curing the ails of the Algerian economy. These include: 

1. l'interruprion du programme de privatisation dans sa forme actuelle; 
2. la cessation des licenciements de travailleurs; 
3. permettre la Constitution d'une commission indépendante constituée de 

personnalités intègres et expertes pour le contröle des dépenses 
budgétaires, des attributions de marchés et de l'utilisation des biens 
publics; 

4. la réduction des dépenses liées à la politique sécuritaire et le transfert 
des économies ainsi réalisées pour la subvention des produits de 
première nécessité et l'assistance des plus démunis; 

5. l'autorisation de Constitution d'associations d'aide aux plus démunis. 
(FIS, Manifeste, 8). 
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In earlier documents and articles on economics the FIS stressed the importance 
of distinguishing an Islamic economy from capitalist and socialist ones. 
Among other things the prohibition of riba was emphasized together with the 
declaration that the Islamic perception of ownership was unique (Fatwa sur 
l'intérét usuraire (Riba), in El-Mounquid, no. 9, reprinted in Al-Ahnaf, 
Botiveau and Frégosi, ibid. 168-169; Al-Shukri, Contrairement aux régimes 
capitaliste et marxiste: l'islam distingue entre la propriété de l'état et la 
propriété collective, in El-Mounquid, no. 28, reprinted in Al-Ahnaf, Botiveau 
and Frégosi, ibid. 175-176). 

Economics aside, it was argued in an article in El-Mounquid in the early 
1990s that "le modernisme" was a revolt against religion. Modernism was 
defined as entailing the celebration of human pride, an inevitable consequence 
of which was moral dissolution (Djamila, Caractéristiques et conséquences 
du modernisme, in El-Mounquid, no. 12, reprinted in Al-Ahnaf, Botiveau 
and Frégosi, ibid. 270-271). In other articles from the same period there was 
a distinct criticism directed primarily at France but also at all former colonial 
powers for having made Muslims everywhere suffer. It was argued that 
France was preoccupied with racist anti-Islamic propaganda in general and 
with discrediting the FIS in particular (Benabdelhalim, Les véritables ennemis 
de l'Algérie, in El-Mounquid, no. 9, reprinted in Al-Ahnaf, Botiveau and 
Frégosi, ibid. 277). However, a few years later the FIS made two important 
declarations with regard to the nature of the Algerian conflict and with 
regard to the aims of Algerian Islamism and its relations to the West. 
Concerning the nature of the conflict it was argued: "Le conflit algérien n'est 
pas un conflit entre "archai'sme et modernité" ou encore entre "répubhcains 
et intégristes"." (FIS, Manifeste, 3). The conflict is instead, the party 
explains, about the refusai of the military to accept the choices of the people. 
As far as the aims of Algerian politicai Islam are concerned it is explained: 
"The intention of the Algerian Politicai Islam is not to replace the present by 
a mystical past, but to restructure the modem social order so that it conforms 
to Islamic principles and values. This does not mean, however, that under Isl 
amie (sic!) reforms everything western is to be discarded. A selective 
interactive approach to western politicai, economic and social expressions is 
undertaken as long as there is no violation of Islamic moral principles." (FIS, 
Approach to the Algerian Crisis, 6). 

Furthermore, in Buts et méthodes du Front Islamique du Salut, there is a 
section entitled "Le FIS est-il contre la modernité?". The FIS complains that, 
in the Algerian regime's propaganda, it is frequently projected as reactionary 
and incompatible with the demands of the current age. The truth of the 
matter is instead that: "En vérité, le FIS n'est ni un mouvement de rejet de la 
modernité, ni un parti qui pròne la recréation des conditions historiques du 
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monde médiéval ou du monde arabe tei qu'il existait depuis un millénaire." 
(FIS, Buts et méthodes du Front Islamique du Salut, 11). However, the FIS 
writes that it does not embrace what is referred to as "superficial 
modernism", which denies the importance of religion. In the party's opinion, 
modernization is not the same as Westernisation. The FIS is confident that it 
will be able to steer a middle course between those who reject the future in 
the name of the past and those who equate the past with religion and believe 
that it has nothing to offer contemporary Muslims. According to the party, 
the benefits of modernity involve a greater respect for the individuai, 
improved health and communications, scientific progress and the inclusion 
of ordinary people in politicai processes. Since modernity has also brought 
moral deterioration, obsession with profits, environmental disasters and 
ignorance as far as God is concerned, the FIS believes in the integration of 
religion into all spheres of life (FIS, ibid.). The FIS argues that Muslims 
must return to the Quran and the Sunna, not to recreate the old days which 
were characterized by oppression and corruption, but inspired by reformists 
like Abduh and Iqbal. Returning to the sources is therefore not tantamount to 
emulation of the past: "C'est un effort d'intégration de la modernité aux 
fmalités divines et humaines de l'Islam." (FIS, ibid. 12). 

Analysis 

The Islamic state of the FIS and the dimensions of modernity 
The FIS wants to be recognized as a legitimate politicai party that was 
cheated of victory in the parliamentary elections in 1991-92. The party 
therefore argues that military rule must be ended, democracy restored and 
independent commissions be established to investigate human rights abuses. 
According to the FIS, respect for the choices made by the Algerian people is 
a necessary step on the way out of the current crisis. The goal of the party is 
to form a government after new, free and fair elections have been held. Once 
the party is in power, Algeria will be transformed into an Islamic state, 
which as a politicai system, is described as something between a theocracy 
and a democracy. This Islamic project is displayed as one of freedom and is 
constantly contrasted with what the FIS perceives as the present Algerian 
military dictatorship. The party's line of reasoning is consequently a 
straightforward one: the Islamic project, of which respect for the choices of 
the Algerian people and a promotion of freedom and politicai pluralism were 
integral parts, was brutally squashed by an undemocratic military intervention 
that marked the beginning of a violent and destructive era. To solve the 
problems of Algeria the military must withdraw from politics, FIS leaders be 
released and new elections held. In short, ali of this is what the FIS hopes to 
accomplish by issuing communiqués, writing open letters and presenting 
manifestos. The FIS claims that it is a peaceful party that embraces a 
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strategy of gradualism and refrains from violence in order to achieve its 
goals. However, as indicated earlier, armed groups with connections to the 
FIS have been involved in the bloodshed in Algeria. Most scholars and some 
FIS leaders simply refer to the now dissolved AIS as the former armed wing 
of the FIS. However, the party is also careful to stress that there is a 
difference between freedom fighters and terrorists; one communiqué also 
denies explicit links to the AIS. To some extent, contradictory messages in 
this respect probably reflect internai division but advocating non-violence 
and establishing an armed wing at the same time raise questions. It is 
perhaps for that reason the party considers it important to officially denounce 
violence in order not to lose credibility. 

Analysing by means of the dimensions of modernity the ideas expressed by 
the party, it can be argued that concerning the processes of transformation, 
there is no evidence in the texts analysed here that the FIS would reject 
either urbanization, industrialization or bureaucratisation. Rather, the Front 
argues that the industriai sector has been mismanaged to the extent that 
industriai production is declining, which is perceived as a serious problem. 
Moreover, the party contends that social progress and overall development is 
urgently needed. Algeria lags behind its neighbours in the latter respect, 
which is also considered a problem. Science should be rehabilitated for 
peacefiil purposes and technology is apparently not (considering the party's 
use of information technology) perceived with hostility or suspicion. 

In contrast, secularisation is thought to be totally incompatible with Islam. 
Since the FIS wishes to restore Islam as a comprehensive way of life in 
Algeria, secularisation is contrary to the entire worldview and outlook of the 
party. As in the case of the JI, the solution offered by the FIS is not less but 
more Islam. The FIS describes its mission as embracing not only politics and 
social issues but also economic, cultural and what the party calls "civilizational" 
ones. It therefore seems as if Islam is perceived as the overarching system, 
the general framework within which everything in the envisioned state is to 
take place. In that perspective rationalization and functional differentiation 
are also rejected. However, it is interesting to note the suggestion made by 
the FIS that independent experts during a period of transition should make 
decisions on budget-related matters (see p. 229). Since the suggestion does 
not involve experts on Islamic economics, it could be asked whether the FIS 
believes that depoliticising or "dereligionising" certain sectors or issues is 
possible. If so, one may wonder if that implies a certain amount of 
acceptance of functional differentiation and rationalization? However, it 
should be stressed in this context that the party also repeatedly emphasizes 
that Islamic values and principles must be protected at ali times. 
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As a logicai outcome of the rejection of secularisation, the FIS also rejects a 
rationalization of authority. Sovereignty belongs to God alone and the 
purpose of the Islamic state is to implement the sharia and adapt the law to 
current times. The party explains that this concept of sovereignty does not 
imply that an Islamic state by definition is a theocracy. By separating le 
dogme and la pratique of democracy it is instead argued that while Islam 
rejects the dogma it embraces the practice of democracy. Since all human 
beings are equal they are all God's vicegerents on earth. Politicai participation, 
the right of the people to choose their leaders are therefore self-evident parts 
of the Islamic politicai vision. Power in practical terms hence belongs to the 
people. Moreover, the executive, the legislative and the judicial powers must 
be separated from one another. Together with an emphasis on the importance 
of consultation, consent, accountability, alternation of power, a multi-party 
system and the right of the people to criticize chosen representatives and 
leaders, the FIS appears to accept elements of democracy. The party also 
calls for free elections. However, as references to Madani, Belhadj and 
articles in El-Mounquid revealed, there are apparent divisions within the 
party with regard to democracy and important questions concerning the 
relationship between democracy and the Islamic politicai vision are left 
unanswered. Even if it can be argued that there are similarities between the 
two, some issues are ambiguous to say the least. To some extent these issues 
concern what I would cali "the rules of the game". In other words, would the 
multi-party system under a FIS government allow secular parties and does 
freedom of expression include the right to criticize the sharia? It is argued 
that all systems impose restrictions on the freedom of their Citizens but the 
restrictions in an Islamic state are not spelled out or explained. It is in other 
words difficult to know whether the FIS would tolerate losing power to a 
secular party after having attempted a transformation of Algeria into an 
Islamic state. The FIS does argue that it adheres to the principle of 
alternation of power and in its proposai for a national dialogue ali parties, 
except those who have participated in or advocated total eradication of the 
Islamist movement, are included. However, the question of what an Islamic 
state with a multi-party system, protection of minority rights and respect for 
people's choices would entail in practice remains unanswered. Moreover, the 
argument that people's choices must be respected is a strong one. As a 
consequence, one might wonder whether it means that - in order to avoid 
allegations of opportunism - the FIS would have to accept and respect the 
choice of the Algerian people not to vote for the Front, should the party ever 
be allowed to participate in elections again. 

Questions may also be raised concerning the role of the parliament. The FIS 
suggests that a committee of experts (enter the learned men) should interpret 
the sharia and that ali other matters are left to the discretion of the 
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parliament. Again, it seems as if the sharia is part and parcel of the Islamic 
state, something that probably would be hard for a secular opposition to 
accept. Furthermore, it is unclear whether the role of the parliament and the 
prominent place of the sharia can be challenged or changed. 

On the one hand it seems to me as if the FIS is searching for a way to 
legitimate democracy with religious arguments. According to the FIS, the 
study of the history of Islam reveals for instance that almost all general 
principles and guidelines offered by Islam when it comes to establishing a 
govemment concur with contemporary perceptions and definitions of 
democracy. On the other hand, the party stresses that Islam is a different and 
a better choice than Western democracy. 

The FIS refers to arbitrary arrests, disappearances, extra judicial executions 
and it criticizes the systematic practice of torture in Algerian prisons in a 
way that is reminiscent of the language usually employed by human rights 
activists. By making references to reports issued by Amnesty International 
and Human Rights Watch, the party supports its claim that the Algerian 
regime is committing gross human rights abuses. The FIS also calls for 
independent investigations of massacres and disappearances. In that respect 
the FIS not only accepts politicai and civil human rights, but even actively 
promotes them. As noted earlier, the Front does try hard to display itself as a 
party of liberation and freedom that defends fundamental human rights in the 
face of a brutal regime. However, the context here, to which I will return in the 
last part of this chapter, must not be downplayed. From a cynical perspective 
it could be argued that the FIS is supporting and promoting human rights and 
democracy because the party itself is subjected to suppression.16 Two of its 
most important leaders find themselves under house arrest or in prison and 
the party has been dissolved by the regime, which makes it hard for 
members and remaining leaders to communicate, not only with each other, 
but also with the Algerian people. Freedom of expression without 
restrictions would naturally benefit the FIS. The Front would be given an 
opportunity to reclaim the politicai initiative it lost in January 1992. On the 
other hand, it could also be argued that by constantly stressing die need to 
respect basic human rights and politicai pluralism, the party does put itself in 
a situation where, should the FIS be able to return to Algerian politics, any 
deviation from these principles on its part would immediately be noticed and 
undermine its credibility. I will return to this specific discussion in part II 
and in the concluding chapter. 

16 See also Amirouche (1998) as he discusses the appearances of notions such as "power 
rotation" and "pluralism" in FIS publications in the early 1990s in this respect. 
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Some of the party's declarations when it comes to the place of the individuai 
in the envisioned Islamic state are characterized by a lack of clarity and 
detail. The FIS obviously perceives the sharia as the basic law of the Islamic 
state. Simultaneously the party struggles for free elections, the restoration of 
the multi-party system and respect for human rights. There is no discussion 
whatsoever in the material analysed here on how the sharia relätes to the 
catalogue of human rights. It is argued that experts should interpret the sharia 
whenever it is ambiguous but the FIS refrains from elaborating upon in what 
cases it considers the sharia unambiguous. A traditional interpretation of the 
sharia, especially with regard to the status of women and the penai code, 
would be very hard to reconcile with basic human rights. In the early 1990s 
artides in El-Mounquid clearly displayed conservative views on the equality 
between men and women. The more recent documents analysed here may on 
the one hand be characterized by a lack of discussion on women's rights, 
which are referred to only in general terms. On the other hand, in documents 
from the congress held in August 2002, the FIS emphasizes that it is not 
misogynist, that it promotes women's rights and is dedicated to extending 
women's participation in everything from politics to economic activities and 
education. The party does support general suffrage and does seem to regard 
women as eligible for parliament. It is also concerned that Algerian girls do 
not receive the education they are entitled to and argues that men and women 
are equal, but the FIS also stresses that society should be family-oriented and 
that women's emancipation should take place within the precepts of Islam. 
In my opinion a discussion on the relationship between these precepts of 
Islam and women's rights in general is lacking. Moreover, the party seems to 
have some trouble facing the critique of some Algerian feminists. 

What has been argued in the case of women in the Islamic state of the FIS 
also applies to the rights of minorities. Again the FIS stresses that all states 
impose restrictions on the freedom of their Citizens, but does not discuss 
what that means in practice with regard to non-Muslims or atheists living in 
an Islamic state. The latter are to be considered Citizens and the protection of 
their rights is guaranteed but no concrete examples are used to illustrate the 
limits of their rights. 

Compared to the JI the FIS displays less of a "Muslims of the world unite" 
rhetoric. There has been (of which Belhadj is an exponent) a global ambition 
but Algeria is its prime concern and the party refers to the plurality of the 
country (implying the Berber population) as something that will be respected 
in the system of government it wishes to establish. The nation-state is hence 
accepted, as is implicitly, due to the party's discussion of a state that 
provides its people with high quality public education and health, an 
administrative apparatus. 
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It is clear that the FIS accepts both large-scale production and specialization. 
It argues that the industriai sector needs to be diversified and production 
increased. It is more difficult to analyse the party's position on capitalism. It 
obviously accepts elements of capitalism since the economic programme of 
the Front is based on economic growth, economic liberalization and a market 
economy. However, in El-Mounquid there were discussions on the prohibition 
of usury and the unique Islamic perception of ownership. No explicit 
references are made in more recent programmes or manifestos to a riba-free 
economy. However, the FIS argues that it is not its ambition at this stage to 
present a detailed economic programme. As far as integrated märkets are 
concerned, the FIS appears to have a more positive approach than the JI. The 
development of a global free economy is unavoidable, the party claims, but 
to avoid over-exploitation, Algeria's approach to this global economy must 
be graduai. The FIS also accuses global economic actors such as the IMF of 
being partly responsible for the economic crisis in the country. It seems to 
me that it is a kind of welfare state the party has in mind. Economic 
liberalization should be guided by state policies, privatization in its current 
form must cease, public health and education seem to be regarded as 
important areas and it is stressed that the state must aid the poor and the 
marginalized. Mass-consumption is not explicitly discussed but the party 
does express concern over the decrease in the purchasing power of the 
Algerian people. 

Populär culture and the media are discussed in passing. As noted earlier, 
reports on closed cinemas and bars did come from FIS controlied provinces 
in the early 1990s but such measures are not discussed in any of the texts 
analysed here. The Algerian media is criticized for its pro-government stance 
and for its lack of programmes and articles that educate and enlighten Citizens. 
The rights to openly debate issues and criticize chosen representatives would 
logically imply a free press in the envisioned Islamic state but again, there 
are no explicit discussions in this respect. Furthermore, it could be said that 
it is unclear what the right to criticize really entails. 

The FIS clearly supports mass-education. The party argues that while the 
schools in Algeria used to symbolize the social progress of the country, 
children enrolled in public schools today do not receive high quality education, 
few students graduate from the universities and the country suffers from 
brain drain. The party also worries about the increasing rates both of infant 
mortality and suicide. The latter is alarming because it indicates that 
something is fundamentally wrong in Algeria. According to the FIS, real 
Muslims simply do not commit suicide. There seems to be at least some 
willingness within the FIS to discuss the nature and importance of the civil 
society or, expressed differently, people's participation in politicai and social 
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networks. The party argues that Algerian civil society has been too weak 
since independence and in the journal El Minbar, one of the artides 
discusses the importance and the right of people to organize themselves in 
various politicai and social associations. The latter include for instance 
consumers, which is interesting with regard to mass-consumption and 
consumerism. 

Concluding commento 
In my opinion, the FIS does not stand out as a traditionalist party rejecting 
modernity. The Front's own discussions on the nature of the Algerian 
conflict and the relationship between the past and the future underpin that 
impression. The FIS argues that the conflict in Algeria is not one in which 
the forces of ancient times have been summoned up to fight modernity. The 
party instead perceives the conflict as one in which the freedom of the 
Algerian people is at stake. It is further argued that the Islamic politicai 
vision does not entail an attempt to replace the future with a mystical past. 
Rather, the vision is in a process of Constant evolution and Muslims must let 
themselves be inspired not only by religious sources but also by the thoughts 
and experiments of others. Moreover and interestingly enough, in Buts et 
méthodes du Front Islamique du Salut, the FIS even explicitly responds to 
the accusation that it is rejecting modernity by discussing the benefits and 
problems of modernity and by arguing that Islam plots a middle course 
between such benefits and problems. It therefore appears that religion and 
modernity are not mutually exclusive in the ideas expressed by the FIS. 

The FIS accpets urbanization, industrialization, bureaucratisation, development, 
technology, science, elements of democracy and human rights, the nation-
state, an administrative apparatus, large-scale production, specialization, to 
some extent integrated märkets, elements of capitalism, mass-education and, 
as it seems, also to some degree participation in independent and non-
religious politicai and social networks. In addition, there may be an opening 
towards accepting functional differentiation and rationalization, albeit in a 
limited sense. The party's positions on populär culture and the role of the 
media are more uncertain. In contrast, secularisation and rationalization of 
authority are outright rejected. Elements of democracy and women's 
emancipation are also rejected but since there is no discussion on the 
relationship between the sharia, women's rights and human rights in general, 
it is difficult to know where the party stånds on this issue. 

Like the JI the FIS adds Islamic values and principles, although in a less 
explicit sense (the party does not discuss education or science the same way 
the JI does for instance), to the dimensions of modernity it accepts. The party 
explains that its mission is all-embracing and that ideas and thoughts 
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developed by people in other cultures can be accepted as long as they are in 
consonance with such values and principles. However, the problem is that 
since most of these values and principles are left implicit, such arguments 
are rather hollow. Finally, by constantly advocating the return of multi-party 
democracy and politicai pluralism, the FIS must prove that the wrongs 
committed against them are not repeated against others, should the party one 
day again triumph in national elections. As Willis argues, it therefore 
remains to be seen to what extent the FIS indeed protects the rights of 
minorities, the equal status of men and women, politicai pluralism and a 
multi-party system. 

II. Comparisons and conclusions 

In this section differences and similarities between the JI and the FIS will be 
analysed and contextualized with regard both to the dimensions of modernity 
and to some basic characteristics of their envisioned states. However, as 
discussed earlier, the legacies of Mawdudi, Qutb and Khomeini as sources of 
inspiration will also be addressed. Even if the latter is done throughout the 
section, some general observations should be made initially. 

Qutb and Mawdudi are explicitly referred to by Madani and Belhadj as 
sources of inspiration and to some extent their ideas may be traced in FIS 
texts. Mawdudi is still honoured as the brilliant founding father and some of 
his ideas (like the Islamic state resting upon the principles of tawhid, risala 
and khilafa and the perception of human rights) continue to influence the 
views of the JI but the party has also moved on, leaving other of Mawdudi's 
ideas behind. As far as Khomeini is concerned, the JI embraces an anti-
imperialist rhetoric that bears some resemblance to Khomeini' s but there are 
no explicit references made to his ideas in the JI and FIS texts analysed here. 
Given the relationship between the JI and Mawdudi and given that the FIS 
first looks to the Sunni Muslim Brotherhood for inspiration, the lack of such 
references is not very surprising. There are, however, overarching similarities. 
For instance, like Qutb, Mawdudi and Khomeini the JI and the FIS do 
emphasize the position of learned men, the importance of the sharia and the 
absolute sovereignty of God in their envisioned Islamic states. However, in 
comparison with the twentieth Century sources of inspiration, the JI and the 
FIS in my opinion put less emphasis on these issues. Learned men are 
considered important in an Islamic state since difficulties pertaining to 
interpretations of the sharia should be referred to parliamentary committees 
of experts, but the learned men do not dominate the legislature in the sense 
that for instance they do in Mawdudi's Islamic state. The JI and the FIS both 
argue that vicegerency belongs to the people and seem to be Willing to go to 
some length to be able to translate that principle into practice. The 
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vicegerency is not de facto placed exclusively in the hands of the learned 
men. The choices of the people must instead be respected to the extent that 
they elect their own representatives and have a say in the institutional 
arrangements of the Islamic state. I will return to this issue låter; suffice it 
here to emphasize that as far as the power of the learned men goes, it appears 
more restricted (provided that eligibility is not restricted by the JI) in the 
Islamic states envisioned by the two contemporary Islamist parties. 

With regard to the sharia, both parties argue that two of the major tasks of 
the Islamic state should be to implement and adapt the sharia to the 
contemporary world. The JI and the FIS also stress that there is scope for 
human legislation within the limits set by the sharia. When it comes to the 
absolute sovereignty of God, the JI and the FIS - like their sources of 
inspiration - argue that it is absolute to the extent that in principle there is no 
place for human politicai or legal sovereignty. However, by separating the 
dogma from the practice of democracy, the FIS does find a way to 
circumvent the absolute sovereignty of God, which creates room for the 
power of the people. It should be underlined though, that many different 
(perhaps sometimes even conflicting) views are gathered under the FIS 
umbrella. 

It is also interesting to note that whereas Qutb thought that reformists like 
Abduh had gone too far in their stress on reason, the FIS declares that the 
party thinks of Abduh as a source of inspiration when it comes to combining 
modernity with religion. 

As far as the dimensions of modernity and the characteristics of the state are 
concerned, tables 7:1 and 7:2 summarize the ideas of the JI and the FIS. 
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Table 7:1 The ideas of the JI and the FIS with regard to tfae dimensions of modernity 
JI FIS 

Process of transformation 
Urbanization 
Industrialization 
Bureaucratisation 
Rationalization 
Functional differentiation 
Secularisation 
Development 
Technology 
Science 

Politicai consequences 
Rationalization of authority 
Democracy 

Human rights 

Nation-state 
Administrative apparatus 

Economic consequences 
Large-scale production 
Specialization 
Capitalism 

Mass-consumption 
Integrated märkets 

Cultural consequences 
Consumerism 
Media 
Populär culture 

Social consequences 
Emancipation of women 

Mass-education 
Participation in networks 

Accepting 
Accepting 
Accepting/Adding 
Rejecting 
Rejecting 
Rejecting 
Accepting 
Accepting 
Accepting/Adding 

Rejecting 
Accepting some elements 
rejecting others 
Accepting some elements 
rejecting others 
Accepting 
Accepting 

Accepting 
Accepting 
Accepting some elements 
rejecting others 
Reservations? 
Rejecting? 

Reservations 
Accepting/Adding 
Accepting some elements 
rejecting others 

Accepting some elements 
rejecting others 
Accepting 
Uncertain 

Accepting 
Accepting 
Accepting 
Rejecting 
Rejecting 
Rejecting 
Accepting 
Accepting 
Accepting/Adding? 

Rejecting 
Accepting some elements 
rejecting others 
Accepting some elements 
rejecting others 
Accepting 
Accepting 

Accepting 
Accepting 
Accepting some elements 
rejecting others 
Reservations? 
Accepting? 

Reservations 
Accepting/Adding 
Accepting some elements 
rejecting others 

Accepting some elements 
rejecting others 
Accepting 
Accepting? 
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Table 7:2 The ideas of the JI and the FIS with regard to the state 

Jl FIS 

Islamic state Proclaimed goal 
A means to a higher end 

Proclaimed goal 
A way out of the crisis 

Form of establishment Graduai Graduai but armed wing used to be 
engaged in the civil war 

Institutions Legislative, executive and Legislative, executive and judiciary 
judiciary branches separated branches separated 

Leader Head of state and parliament Election of head of state not 
elected by general suffrage discussed, parliament elected by 

general suffrage 

Sharia Leaves a scope for human Leaves a scope for human 
legislation, difficult parts legislation, difficult parts 
interpreted by experts interpreted by experts 

At the outset it can be argued that the two parties operate in milieus that are 
characterized by both similarities and differences. Both argue that their 
respective countries are effected profoundly by serious crises. Both claim to 
suffer under the rule of undemocratic and authorìtarìan military regimes.17 

Moreover, the JI and the FIS have participated in locai and national elections 
and their proclaimed goal is to transform Algeria and Pakistan by graduai 
means into Islamic states. However, in spite of being established, tightly knit 
and well organized in a country where elections have been held (if at 
irregulär intervals) since its birth, the JI has never been dose to forming a 
national government on its own. It was not until the party together with other 
Islamist parties formed an alliance in the latest elections that progress was 
made. The FIS in contrast, only about a decade old, to some extent internally 
divided and now dissolved and prohibited, triumphed in the first round of the 
general elections in the early 1990s, in Algeria's very first experiment with 
democracy. 

Using the tables as a point of departure for a more thorough yet stili 
overarching comparison, it could be argued that the JI and the FIS seem to 
accept most dimensions of modernity. As in the case of Qutb, Mawdudi and 
Khomeini however, these dimensions are implicitly or explicitly accepted 
within Islamic precepts. By adding Islamic values and rules to the 
administrative apparatus in Pakistan for instance, the latter is believed to 
become more efficient, loyal and less corrupt. Similarly, by introducing 

17 It remains to be seen how democracy in Pakistan evolves after the most recent 
elections. 
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Islamic economics to capitalist principles, an economy free from 
exploitation and characterized by co-operation will be established, the JI 
argues. Concerning economics there is a difference between the JI and the 
FIS. The FIS (at least in more recent documents) seems less inclined to 
advocate a riba-free economy and more positive to integrated märkets or 
participation in the "Global Free Economy". The JI does advocate a closer 
co-operation with other Muslim countries but refers repeatedly to self-
reliance. In general the two parties firmly hold that crisis-ridden Pakistan 
and Algeria need development, progress, science (in harmony with religion, 
the JI stresses), social change, large-scale industrialization, growth and mass-
education to resolve problems of poverty, unemployment and illiteracy. 
Concerning the cultural consequences, it seems as if some attributes of populär 
culture are accepted but not without first being imbued with Islamic values. 
The media should, for instance, be used to educate and enlighten people. 
Mass-consumption is logically an integral part of the economies envisioned 
by both parties but it seems unlikely that they would find a consumerist 
lifestyle acceptable. 

The two parties are both suspicious of the West. The economic crisis in 
Pakistan is partly perceived as an outcome of the activities of international 
economic actors and as a component in the continuai global struggle 
between good and evil. The perception of history, the struggle between Islam 
and jahiliyya are clearly legacies from both Qutb and Mawdudi. The FIS on 
the one hand criticizes France and the West for being anti-Islamic, on the 
other, the party argues that it does not wish to become the new (replacing 
communism) enemy of the West. 

As already observed, the JI and the FIS both campaign to restore democracy 
and respect for human rights. The FIS of course also strives to be recognized 
as a legitimate politicai party and wishes to once again compete for the votes 
of the Algerian people. What is striking with regard to both parties is their 
strong democratic rhetoric. The frequent use of terms like consent, 
accountability, respect for people's choices, separation of powers, multi
party system, the alternation of power and free elections seems to indicate a 
commitment to democratic principles. As discussed earlier, however, even if 
these parties struggle to justify democracy from an Islamic point of view, 
questions must be raised concerning what was previously referred to as "the 
rules of the games" and the rights of women and minority groups. Since both 
parties are less than clear on matters pertaining to their perception of the 
politicai system once they themselves are in power, there are serious 
ambiguities in this respect. These parties have unarguably come a longer 
way than Qutb, Mawdudi and Khomeini concerning women's rights, but 
inconsistencies remain and some views are hard, to say the least, to reconcile 



243 

with both democracy and human rights. Human rights in Islam are according 
to both parties (although more explicitly stressed by the JI) rights within the 
limits set by God. Freedom is given an interesting twist as the JI argues that 
Islam strikes a perfect balance between freedom and security when it comes 
to women's place and role. It is obvious that the JI, in the texts analysed 
here, does not support some of Mawdudi's more blatant discriminatory 
opinions of women. Women are no longer considered inferior to men and 
women are explicitly allowed to educate themselves and to work outside 
their homes. Otherwise the existence of a women's wing in the JI would not 
be possible. Women also have the right to vote in general elections but they 
are not eligible for head of state and it is not totally clear whether or not 
women are eligible for the parliament. The JI has a special women's shura and 
if that model is to be applied to the Pakistani politicai system, Mawdudi's 
idea on a special parliament for women still goes. Ameer Qazi Hussain Ahmad 
has indeed promised to protect "women laws" and fight discrimination 
against women but it remains to be seen what such promises mean in 
practice. It is more difficult to know where the FIS currently stånds on this 
issue. Earlier research on the FIS has shown a reluctance for instance to 
ascribe other roles to women than those demanded by the family and the 
household. Now the FIS is suspicious of some feminists, who in its view 
support the generals, but the party also declares that it is important to 
increase the participation of women in politicai, social and economic life. 
When it discusses women's rights, the FIS does not make the same 
reservations that the JI does. Still, it is difficult to know how the FIS 
perceives the relationship between an improved situation for women and the 
importance of the sharia. The same observation is valid with regard to the 
position of both parties on minority rights. Declarations of pluralism and 
diversity remain hollow when restrictions in this respect are not spelled out. 
This hollowness could perhaps be analysed in terms of a difference 
between democracy as a set of procedures and democracy as substance, I 
will develop this argument further in chapter 8. 

However, it could also be argued that the democratic rhetoric of the JI and 
the FIS becomes what Thomas Risse, Stephen C. Ropp and Katheryn Sikkink 
(1999) call self-entrapping. I will return to and develop their argument in the 
concluding chapter but in short Risse, Ropp and Sikkink argue that when 
transnational human rights networks press authoritarian regimes into 
piecemeal concessions concerning their respect (or rather lack of respect) for 
human rights, these regimes eventually find themselves in a situation where 
they are cornered and trapped by their own promises and commitments 
(Risse, Ropp, Sikkink, 1999). A similar argument could perhaps be made 
analysing the JI and the FIS. By facing authoritarian regimes and by being 
the victims of an apparent lack of respect for human rights, the two parties 
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display themselves as defenders of democracy, individuai freedom and free 
and fair elections. The point being made here is thus that the more these 
parties commit themselves to democratic practices and principles, the harder 
it will be for them, at a låter stage, to break those commitments with a 
preserved credibility. That is not to say, however, that commitments and 
promises by any necessity will be respected and kept. It should be 
remembered that neither the JI nor the FIS have been in a position that has 
forced them to keep promises. It is therefore important to follow the MMA 
provincial goverament in the North-West Frontier Province closely. 

It can also be observed that the rhetoric and aim of the JI is supranational. 
The party's programme is exclusively focused on Pakistan but it retains a 
global ambition and considers interaction with other Islamist parties pivotal. 
In familiar Qutbian terms the JI argues that man-made systems are failing 
everywhere and that since Islam is a gift of salvation to humanity as a whole, 
Islamic human rights cannot be restricted by geography. To what extent the 
FIS shares that ambition now is hard to assess but it could be argued that die 
situation in Algeria allows for little else than concentration on that country. 

Both the JI and the FIS regard the Islamic state as a means to a higher end. 
Islam is perceived as an all-encompassing religion and adoption of its rules, 
values and norms is considered the only way out of crisis. By establishing an 
Islamic state, the human virtues cherished by God can be promoted and 
hardworking, helpful and modest Citizens can be moulded by the state. This is 
consequently why secularisation, functional differentiation and rationalization 
are rejected, even if there may be an opening in the FIS to accept the latter two, 
and even if the two parties agree that one and the same institution is not 
expected to carry out a number of different tasks. 

The JI expresses ideas with respect to the state in a more detailed way than 
the FIS. While the former seems to follow in the footsteps of its founder by 
being as concrete as possible, the latter argues that the Islamic politicai 
vision is in a process of Constant evolution. The evolution perspective does 
allow for more flexibility but it also runs the risk of becoming too elusive. 

The differences between the JI and the FIS may to some extent be explained 
by the circumstances that surround them. In terms of population Pakistan is 
the larger country with difficult relationships to neighbouring countries. 
Since the reason for creating Pakistan was to give Indian Muslims a state of 
their own, Islam has played a more prominent and cruciai part as a source of 
legitimacy throughout the history of the country. Algeria in contrast opted 
for a socialist one-party state alternative and was for the greater part of the 
1990s in a state of civil war. The atrocities committed against civilians 
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almost defy description. The bloodshed has been as horrific as it has been 
difficult to analyse. Armed groups close to the FIS have been active parties 
in this tragedy and even if the AIS dissolved itself, its declared gradualist 
approach has been put in question. 

The ban on the FIS together with the civil war make a deep impact on the 
ideas and views of the party. A lack of detail in outlining economic 
programmes or institutional structures can perhaps be explained by the 
gravity of the situation in Algeria. The FIS is occupied primarily with 
addressing this situation and suggesting solutions. As briefly discussed, the 
JI and the FIS are also different with regard to organizational structure and 
cohesion. Whereas the Pakistani party has a restricted membership, leaves an 
impression of being well coordinated and composed, membership in the FIS 
was the result of an opportunity seized by many different Islamists in 1989 
and the various social bases identified by Amirouche (referred to in chapter 
2) are reflected in the FIS officiai documents and communiqués. Ideas 
expressed in the material analysed here represent advocates of free trade and 
- as far as achieving politicai change is concerned - both gradualists and 
supporters of armed activities (at least as long as the AIS existed). Overall, 
the FIS is more fragmented and characterized by open divisions than the JI. 

In conclusion, most dimensions of modemity are accepted by the two 
parties, few are rejected and Islam as expressed in revealed law, economic 
principles and moral codes is added to the envisioned states and societies. 
There are traces of the legacies of above all Mawdudi but also of Qutb in 
primarily the ideas of the JI. In addition, the recurring themes in the history 
of Islamic politicai thought (the position of the learned men, the importance 
of the sharia and the absolute sovereignty of God) may be identified also in 
JI and FIS texts. However, these themes are to some extent presented and 
interpreted differently compared to Qutb, Mawdudi and Khomeini. Finally, 
the democratic rhetoric employed by the JI and the FIS may perhaps be 
analysed from a perspective of self-entrapment. I will return to this analysis 
in the following and final chapter as the questions addressed in the 
dissertation are comprehensively answered. 
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8. Islamist ideas on and visions of the Isiamic state in 
relationship to modernity - conclusions 

A short look back 

In the social sciences, theories of modemization and secularisation have 
influenced most analyses of the relationship between religion and politics as 
well as between religion and modernity. Perceiving the development of 
human societies as linear, it has been argued that when they modernize and 
develop, the social and politicai significance of religion automatically 
declines. A major assumption has thus been that modemization is deeply 
intertwined with secularisation. Modernity itself has often been understood 
as the triumph of reason over revelation. However, during the last decades 
the predictions of classical modemization theory have been defied by an 
unexpected global religious resurgence. Part of this worldwide phenomenon 
are Islamist parties that declare as their politicai goal the establishment of an 
Isiamic state. 

With a focus set on the envisioned Isiamic state as a proclaimed goal, this 
dissertation began by raising questions concerning the contents of Islamist 
ideas. It was observed that although the relationship between Islam and 
politics is being investigated with a renewed interest and that a wide array of 
questions concerning Islamist positions on democracy, human rights and 
women's rights engage both academics and journalists, more can be done in 
analysing Islamist ideas. Like Roxanne L. Euben, I have argued that if an 
increased understanding of Islamist ideas that currently help shape politics 
both within and between states is to be achieved, it is necessary to study how 
Islamists argue, present their thoughts and outline their politicai visions. To a 
large extent, such analyses have been lacking in the research on Islamism. 
Moreover, few scholars have thoroughly compared ideas on the Isiamic state 
developed by Qutb, Mawdudi and Khomeini - who are generally considered 
sources of inspiration to contemporary Islamists - to ideas emanating from 
Islamists currently active. Such a comparison has been undertaken in this 
dissertation. 

My ambition has been to contribute to the understanding of Islamist ideas in 
a way that is similar to what Johan Asplund (1970) calls the ability to see 
something as something else. In other words, to concentrate on the questioni 
what does this mean? Three positions (or different ways of seeing Islamism 
as something else) with regard to the relationship between visions of the 
Isiamic state and modernity were identified in the introductory chapter and 
discussed in a more detailed way in chapter 3. Suffice it here to briefly 
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recapitulate them: Some social scientists argue that a state built OD religious 
precepts is tantamount to an echo from the Middle Ages. In their view, 
Islamism should therefore be interpreted as a rejection of modernity (or at 
least some parts of it). Other scholars suggest that assumptions about 
modernity should be problematized and reexamined since the social sciences 
have not taught us to anticipate religious resurgence. Yet others have 
introduced theories of multiple or alternative modernities and proposed that 
it is in such terms Islamism should be understood. In this dissertation and in 
particular in this final chapter, the positions that Islamism should be 
interpreted as a rejection of modernity and as an expression of there being 
multiple or alternative modernities are critically assessed. This criticai 
assessment is undertaken by means of a framework for analysis consisting of 
constructed dimensions of modernity. Visions of the Islamic state as 
expressed by Qutb, Mawdudi, Khomeini, the JI and the FIS were analysed in 
chapters 5, 6 and 7 in terms of what was rejected, accepted and added with 
respect to these dimensions. 

Analysing Islamist ideas I have also followed Evert Vedung's outline of a 
content-oriented analysis of ideas. Key concepts in the texts have been 
identified, meanings attached to them explored, the extent to which claims 
made by the authors and parties are supported by reasons investigated and 
clarity and consistency assessed. It is my contention that the logie of the 
content-oriented analysis has been instrumental in assessing Islamist ideas 
from a criticai perspective, thus not only accomplishing what Euben refers to 
as the "carving out of a space" for Islamist thoughts, views and concepts, but 
also interpreting and assessing these thoughts, views and concepts by means 
of a specific set of criteria. 

As made clear in chapter 2, this is not a study with holistic ambitions. 
Therefore, its results and conclusions should be regarded as additional pieces 
in the larger puzzle of Islamism. The JI and the FIS were chosen for 
explorative and pragmatic reasons, not in order to be able to draw 
generalizable conclusions about Islamist parties. The main results and 
conclusions of this dissertation are briefly introduced below but will be 
developed further in the remaining sections of this chapter. 

In general terms and as far as Vedung's outline is concerned, it has already 
been concluded that the ideas underpinning the visions analysed in chapters 
5, 6 and 7 are relatively clear; it is for instance easy to understand why Qutb, 

1 The construction of the dimensions was based both on the body of modernization literature 
and on the arguments of scholars who claim that Islamists are rejecting modernity. The 
dimensions include processes of transformation and the politicai, economic, cultural and 
social consequences of these processes. 
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Mawdudi, Khomeini, the JI and the FIS argue that an Islamìc state must be 
established. That claim is in other words well supported by reasons. 
Furthermore, key concepts (or key themes) and the meanings attached to 
them are not too difficult to identify. However, some ideas, especially those 
concerning democracy and women's emancipation, are less clear and 
sometimes replete with inconsistencies. In this chapter I will continue to 
highlight what in my opinion constitute such inconsistencies. 

Comparing the five visions, my interpretations have to some extent 
oscillated between contexts and ideas "as such" but the latter have been 
given priority over the former. In contrast with a functional analysis of ideas, 
the contexts in which the ideas were or are developed have not been studied 
in any deeper sense here. Tentative explanations have therefore been offered 
to similarities and differences between the ideas of the JI and the FIS and 
between the two contemporary parties and the ideas of Qutb, Mawdudi and 
Khomeini. 

Even if the analytical discussions in chapters S, 6 and 7 show that the 
relationship between visions of the Islamic state and modernity must be 
characterized as a complex one, I will argue in the pages to come that 
Islamist ideas included in this study cannot easily be understood as rejections 
of modernity. I have arrived at this conclusion for three basic reasons. The 
first is an outcome of the empirical analyses, that reveals this complexity of 
the relationship between Islamist ideas and the dimensions of modernity. 
The second reason concerns the interplay between the changing conditions 
of human societies and the presumed eternai validity of revealed texts. With 
regard to this interplay, it seems to me that scholars who interpret Islamism 
as a rejection of modernity ignore the dynamics of the phenomenon. I will 
explain the importance of this observation later in this chapter. The third 
reason involves the predominant social scientific perception of modernity as 
leaving no room (at least not on an institutional level) for religious values, 
beliefs and practices. I agree with critics who argue that such an 
understanding of the relationship between religion and modernity is too 
simplified. Expressed in terms borrowed from Calhoun, it is culturally 
insensitive. Theoretical innovations are therefore indeed needed. The question is 

It could perhaps be objected that the approach of this dissertation (a social constructivist one 
stressing the heterogeneity of Islamism) was predetermined to reach this conclusion. That, 
however, is not the case. Islamism was defined initially as a phenomenon including 
individuate, groups and parties that wish to strengthen the role of Islam, as they interpret it, in 
state and society. A point of departure has thus been that Islamists prefer different strategies, 
different politicai institutions and interpret Islam differently. It has not been argued a priori, 
for instance, that Islamists are either pro- or anti-democratic, rather that how Islamists 
envision Islamic states and what a strengthened role of Islam in state and society means in 
practice, must be analysed empirically. 
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whether the notion of multiple or alternative modemities is a good way to 
understand and interpret visions of the Islamic state. I will argue, but not 
without reservations, that it is. 

It was stated in the introductory chapter that the aim of the dissertation is to 
empirically and theoretically contribute to the understanding and interpretation 
of contemporary Islamism and its intellectual origins. By means of the 
content-oriented analysis, an empirical contribution has been made both in 
terms of research on Islamist ideas and in terms of comparing contemporary 
Islamist ideas to those usually referred to as their sources of inspiration. The 
empirical analyses in chapters 5, 6 and 7 have been made theoretically 
relevant by using them to assess existing frameworks for understanding 
Islamism (theory-testing). In this chapter these analyses will also be used as 
a help in developing an understanding of Islamist visions of the Islamic state 
as expressions of alternative modemities (theory-development). 

The chapter is organized as follows: First, answers to the questions raised in 
the introductory chapter are discussed and elaborated upon. Included in this 
first section is the abovementioned theory-development. Second, other 
possible interpretations of the ideas analysed in this dissertation are 
presented and refuted and in a final section, possible future research is 
briefly sketched. 

Returning to the research questions 

I will begin by discussing the questions of how visions of the Islamic state 
can be characterized in relation to modernity; whether Islamists reject 
modernity and if so, how? 

It proved useful to analyse Islamist ideas in terms of what is rejected, 
accepted and added to the constructed dimensions of modernity. Such an 
analysis not only revealed the complexity of the relationship between the 
visions of the Islamic state studied in this dissertation and modernity; it älso 
helped to explore similarities and differences between the various visions 
and offered important insights into the internal consistency and clarity of 
Islamist ideas. 

Analysing the visions of Qutb, Mawdudi, Khomeini, the JI and the FIS, I 
have argued that although there are some traditionalist traits; none of them 
can be analysed solely in terms of a traditionalist backlash. If traditionalism 
entails hostility towards innovations of all sorts and an approach to the 
present and the future that includes rabid resistance to change; their ideas 
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and visions do not stand out as inspired by the Luddites3. They are not 
hostile to development or progress. On the contrary, the FIS and the JI argue 
emphatically that Algeria and Pakistan need development, social change in 
terms of mass-education and overall progress. The JI argues that Islam is the 
balanced alternative to either the uncritical acceptance of Western models of 
modernization or the stubborn refusai to change anything at all. The FIS 
even responds to accusations that the party would reject modernity by 
discussing the benefits it has brought and by arguing that Islam can help 
solve the problems that all modern societies encounter. Also Qutb, Mawdudi 
and Khomeini argue that Islam is flexible enough to appreciate everything 
from technological innovations to moon landings. In my opinion their ideas 
express an acceptance of most processes of transformation as well as technology, 
development, (natural) science, large-scale production and specialization but 
hesitation towards notably democracy, women's emancipation and human 
rights. It is also with regard to women's emancipation and human rights that 
Qutb, Mawdudi and Khomeini endorse a traditional interpretation of the 
sharia. 

In a comparative perspective Qutb is the least detailed one with regard to the 
tenets of the envisioned Islamic state and the one who is most suspicious, 
even dismissive, of democracy. His ideas are overarching and concentrate on 
the evils of the jahiliyya and on the salvation that will be brought about by 
what he refers to as the Islamic concept. Mawdudi's ideas are much more 
detailed and he does try to strike a balance between Western notions of 
democracy and what he perceives as an Islamic Constitution, but scrutinizing 
his ideas, several ambiguities and inconsistencies in this respect were 
identified. Mawdudi refers to a theodemocracy or a collective vicegerency, 
to general elections and the importance of consent. However, a dose 
analysis reveals that seats in parliament are reserved for learned men, that 
women's eligibility is confined to a separate parliament and that individuai 
rights are dependent on sex and religious affiliation. Like Qutb, Khomeini is 
not too elaborate as to the tenets of the Islamic state. Instead he devotes 
much energy to changing the traditional Shia view of the velayat-e-faqih. 

In chapter 5 it was suggested that differences between the three visions could 
be explained with references to the circumstances surrounding their 
respective contribution to politicai debates in Egypt, Pakistan and Iran. Qutb 
grew increasingly radicai during his time in prison and was regarded as an 

In 1811 and 1812 the Luddites in England rose up in armed rebellion against what they 
perceived as harmful new technologies in the textile trades. Today the word "Luddite" refers 
to anyone who is left unmoved by the Internet or SMS. The originai Luddites took their name fiom 
the mythical Ned Ludd, in whose name communiqués were issued. For a thorough account of 
the Luddites in England and a discussion of contemporary Neo-Luddites, see Sale (1995). 
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enemy of the Egyptian state. Mawdudi founded a politicai party and was 
active in the constitutional debates in Pakistan and prior to the revolution, 
Khomeini agitated against what he perceived as a puppet Iranian regime in 
the hands of Western imperialist masters. The differences in context hence 
influenced modes of expression as well as their decision to concentrate on 
certain issues rather than others. 

Chapter 4 showed that early Sunni theories on Islamic government among 
other things stressed the position of learned men, the importance of the 
sharia and the absolute sovereignty of God.4 These themes are prominent 
also in ideas expressed by Qutb, Mawdudi and Khomeini. The leader of 
Qutb's Islamic state must be learned enough to be able to exert ijithad. In 
Mawdudi's ideas collective vicegerency de facto belongs to the body of 
learned men and Khomeini stresses the duty of the faqih to assume politicai 
leadership. All of them also argue that an Islamic government is a 
government of divine justice, which puts the sharia in a very central place. 
Moreover, according to Qutb, Mawdudi and Khomeini, an Islamic state must 
reflect the absolute sovereignty of God. Another similarity is that Qutb, 
Mawdudi and Khomeini all argue that the sharia needs reinterpretation and 
that the challenges of the modern age must be faced head on.s In their 
opinion, the existence of spaceships or satellites does not make religion 
superfluous. There is caution with regard to a feared overemphasis on 
materialism in the writings of Qutb, Mawdudi and Khomeini but none of 
them argues that Muslim societies should refrain from industrialization and 
urbanization or refuse to engage in large-scale production or economic 
specialization. What they do argue, in my view, is that science and reason 
are incomplete and flawed guides to a good society. If humans are nomads in 
a desert or commuters from the suburbs of a city with a million inhabitants, 
their lives still need direction and meaning. Qutb, Mawdudi and Khomeini 
are in other words convinced that human reason must be complemented by 
divine revelation. However, despite these progressive ambitions, they all (as 
previously observed) seem to support traditional interpretations of the sharia 
as far as women's rights are concerned. Qutb defends unequal rules on 
inheritance, Mawdudi refers to women as unsuitable for work outside of 
their homes and Khomeini thinks that naturai differences - which cannot be 
eradicated through politics - between men and women exist. 

There are differences and similarities also between the JI and the FIS and 
between the two contemporary parties and their twentieth Century sources of 

4 This is trae also for Shia theories even if there are differences between Sunni and Shia ideas. 
Mawdudi even refers to istihsan (translated as juristic preference) as proof of the adaptability and 

dynamism of die sharia. 
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inspiration. First, as argued earlier, it can be observed that the impact of the 
ideas of Mawdudi above all but also of Qutb is much more tangible in the 
ideas of the JI and the FIS compared to those of Khomeini.6 No specific 
references are made in the texts analysed here to ideas resembling for 
instance the velayat-e-faqih. This is to some extent not surprising 
considering that the JI is Mawdudi's creation and that Sunni Islamist parties 
probably turn first to a Sunni intellectual heritage for inspiration.7 However, 
on a general level there are similarities, one of which is that Qutb, Mawdudi, 
Khomeini, the JI and the FIS all accept the nation-state. Trae, Qutb and 
Mawdudi were ambivalent, Khomeini had the ambition of exporting the 
revolution, the JI claims to co-operate closely with other Islamist parties and 
some elements within the FIS argue that transforming Algeria into an 
Islamic state is but the first step on a much longer and more arduous joumey. 
However, it seems to me that although a rhetoric that aims beyond the 
nation-state is retained, they have settled for the Algerian, Pakistani, 
Egyptian and Iranian umma, not the global one. 

The themes identified in JI and FIS ideas are familiar but to some extent 
framed and interpreted in other ways. For instance, the two parties put less 
emphasis on the position of the learned men. These are referred to special 
parliamentary committees and do not dominate the parliament the way they 
do in Mawdudi's envisioned state. The JI and the FIS do stress the 
importance of implementing the sharia but they also argue that it needs to be 
adapted to current times and that there is a significant scope for human 
legislation. Ways to circumvent the absolute sovereignty of God are also 
found as the FIS separates the dogma from the practice of democracy. The 
party argues that in theory God's sovereignty is absolute but in practice 
power stems from the people. Generally, the JI and the FIS are less hesitant 
about democracy and human rights compared to Qutb, Mawdudi and 
Khomeini. I argue that the two parties embrace elements of both and couch 
their ideas in a language that includes terms like accountability, general 

As shown in chapters 6 and 7, the JI seems inspired by Qutb's ideas when the party refers to 
the failures of man-made systems and in its perception of history as a Constant struggle 
against the jahiliyya. The JI also follows Mawdudi closely when it comes to human rights, 
tawhid, risala and khilafa. 
7 It should be remembered that the analysis of Khomeini's ideas is limited in several respects. 
It focuses only on the pre-revolutionary era and on a few key texts. Should the analysis include 
also how Khomeini transformed his ideas into practice (i.e. the institutional arrangement of the 
Islamic Republic, legislation, the rights of women etc.) other similarities and differences between 
Khomeini on the one hand and the JI and the FIS on the other may stand out. According to 
Nazih Ayubi (1991), the revolution in Iran showed Islamists eveiywhere that establishing an 
Islamic state was a real possibility, therefore Khomeini was a source of inspiration. On the 
level of ideas, however, Ayubi thinks that (...) "it is unlikely that Khomeini's theory would 
influence, except on a very general level, the ideas of Islamist thinkers in Sunni societies." 
(Ayubi, 1991,153). 
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suffrage, pluralism, alternation of power and multi-partyism. However, as 
shown in chapters 6 and 7, important issues, such as the longevity of 
democracy should the parties reach power and the implications of framing 
rights within the precepts or the limits of Islam, are left unproblematized. As 
far as the hudud-penalties are concerned, the JI seems to advocate their 
enforcement, but it is unclear to what extent the FIS shares that opinion. 

On similarities and differences between the JI and the FIS, it can be 
observed that the Pakistani party is an established and well-organized one 
with a long history. By comparison, the FIS is more fragmented and much 
younger. The two parties both combat regimes they consider undemocratic 
but whereas the JI does so in a country in which Islamic constitutions have 
been on the agenda for decades, the FIS is banned in a country with a 
socialist past. On the different branches of government, the JI - perhaps 
following the example set by Mawdudi - is slightly more detailed than the 
FIS but both parties argue that executive, legislative and judicial powers 
must be separated. The Algerian civil war together with the ban on the party 
influence the ideas of the FIS to the extent that, in my opinion, it is more 
prone than the JI to emphasize the importance of human rights. The FIS 
accuses the Algerian regime of gross human rights abuses by for instance 
referring to reports on Algeria made by human rights organizations. The FIS, 
to a larger extent than the JI, also underlines the importance of increasing 
women's participation in politicai, social and economic life. The FIS even 
addresses issues that concern sexual discrimination against women and 
trafficking. Although the leader of the JI, after the elections in 2002, 
promised to protect women's rights, the opinions of the party on this issue 
appear more conservative than those of the FIS. For instance, the JI 
explicitly advocates sexual segregation and modest clothing (for women).8 

Tentative as these explanations of similarities and differences are, it would 
not be an exaggeration to argue that this dissertation shows that the 
development of Islamist ideas is influenced, among other things, by the 
nature of the politicai system; the regime's response to Islamism; interaction 
with other politicai parties and by the role historically ascribed to Islam (cf. 
Krämer, 1993; Houston, 2001). 

As argued initially, the content-oriented analysis helps reveal the complexity 
of the relationship between visions of the Islamic state and the dimensions of 
modernity. This is one of the reasons as to why it is difficult to interpret 

However, a difference between the JI and the FIS is that whereas the rights and role of 
women are discussed at some length by the JI; the FIS is more limited and brief. It should also 
be pointed out that the FIS in the early 1990s supported sexual segregation. 
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Islamist ideas in terms of a rejection of modernity. However, I would like to 
make another point in this context; it appears that the major assumption upon 
which an interpretation of Islamism as a rejection of modernity rests is one 
that holds that religions are essentially too rigid to change or be changed. 
This assumption consequently concerns what was referred to in the 
introductory section of this chapter as the interplay between the changing 
conditions of human societies and the presumed eternai validity of revealed 
texts. 

Jews, Christians and Muslims all claim that God is eternai and timeless, that 
the existence of God is, so to speak, temporally infinite.9 In all three religions 
there are texts thought by believers to be stemming from and expressing the 
wishes of the timeless, perfect, everlasting entity they call God. But a 
community of believers must ask themselves whether they believe that these 
messages will remain unchanged by developments in society, or if meanings 
and interpretations change from time to time, place to place and context to 
context. They must also, as discussed in chapter 4, ask themselves how they 
should handle situations or problems to which the revealed texts offer no 
solutions. 

In Islam the principle, or rather the technique, of ijtihad embodies flexibility 
and evolution. True, its exertion is restricted but its presence and its constantly 
stressed importance indicate that Islam changes because human beings change 
their understanding and interpretation of Islamic teachings. Having analysed 
the ideas of Qutb, Mawdudi, Khomeini, the JI and the FIS, one of the things 
that stånds out is their perception of Islam as simultaneously flexible and 
eternai. This perception may be part of the explanation as to why the position 
of the learned men, the importance of the sharia and the absolute sovereignty 
of God are interpreted differently by the JI and the FIS compared to Qutb, 
Mawdudi and Khomeini. It is as if change is accommodated by the argument 
that religious precepts are eternai and unchangeable but human interpretation 
of these precepts is subjected to change. In effect this is how Islamist feminists 
argue when they claim that rules of inheritance must be understood, not from a 
74 Century perspective, but from a 21st Century one. In other words, when the 
conditions surrounding human societies change, it could be argued that 
revelation must be understood from new perspectives. The logie is simple: 
every generation must be allowed to grasp revealed texts on their own terms. 

9 God is described as existing beyond time rather than in, before, during or after any particular 
point in time. For an in-depth discussion, see Leftow (1991). 
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Eternity, or perhaps better, the eternai validity of revealed texts, thus becomes 
elastic rather than static.10 

Ijtihad, as discusseci in chapter 4, was something of a core of the Salafiyya-
movement that emerged in the late nineteenth Century and included scholars 
like Muhammad Abduh and Jamal al-Din al-Afghani.11 In the eyes of these 
reformers, ijtihad symbolised movement; it was a vehicle on which Islam 
could ride into the modem era. Arguing that meanings and interpretations of 
religious texts change, these reformers held that it was possible to combine 
religious revelation and modem reason. Abduh was of the opinion that reason 
and revelation could not contravene one another (Dalacoura, 1998, 85). 
Modernization was in these reformers' view therefore by no means a threat to 
Islam. As discussed in chapter 5, Qutb did think that Abduh went too far in his 
attempts to combine reason and revelation and to the extent that the JI and the 
FIS discuss ijtihad, they do so predominantly in terms of something that 
belongs within the sphere of the learned men. However, the idea that the 
Islamic politicai vision is in a process of Constant evolution coupled with 
declarations on the significant scope for human discretion with regard to the 
design of politicai institutions, are indicative not of an obsession with the past, 
but of a direct interest in the future. Even Mawdudi, Qutb and Khomeini 
emphasize that being up to date with the developments of the modem world is 
critically important for those who govern an Islamic state. The FIS explains 
that Muslims cannot remain in a status quo, their ideas must evolve for 
example by inspiration from other peoples and cultures. A very important 
difference between the FIS and Qutb on this point is that whereas Qutb 
accuses Abduh and other reformists of having gone too far in their stress on 
human reason, the FIS considers Abduh a source of inspiration. Like him, the 
party argues that it is possible to return to the Quran and the Sunna, not to 
imitate past times but with a progressive aim. 

It appears that the particular and inherent Islamist dynamics analysed above 
are overlooked by those who argue that Islamism and modernity are 
incompatible. However, since it seems harder for Islamists to apply new 
thinking to the role and rights of women, ijtihad is obviously prioritised in 
some areas before others. Even if the JI and the FIS have moved beyond 
some of the ideas expressed by Qutb, Mawdudi and Khomeini, the lack of 
far-reaching sympathy with which Islamist feminists are met, indicates that 
the contemporary discussion and negotiation on the limits of human freedom 

10 It should be observed that unlike religious modernists, the goal here is not a "de-
ideologization" of religion however. 
11 Jamal-al-Din al-Afghani (d. 1897) was a pan-Islamist politicai activist, arguing that unity 
among Muslims was the only way to fight Western domination. On Muhammad Abduh, see 
chapter 4. 
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in an Islamic state tend to be dominateci by men, some of whom are highly 
traditional with respect to women's roles and rights. But it should not be 
forgotten, as shown by Niltifer Göle (2000), that Islamist women, through 
their engagement in politics and education do break away from their 
traditionally defined roles as wives and mothers. Göle writes that they 
become "the forbidden modern" as active participants in public life.12 By 
stressing women's engagement in politics and commerce during the time of 
the Prophet, these women fight traditional interpretations of the role of 
Muslim women. That is not so say, however, that there are no setbacks or 
obstacles. The politicisation of "the Islamic way of life", as Göle calls it, can 
also hinder women from making independent professional and private 
choices (Göle, 2000, 101-102). Another way to approach the characterization 
of the visions of the Islamic state in relationship to modernity would 
therefore be to problematize the importance of the different dimensions. 
Could it be argued that Qutb, Mawdudi, Khomeini, the JI and the FIS reject 
modernity because they reject secularisation, rationalization and functional 
differentiation and because they struggle, sometimes less convincingly, with 
issues that concern democracy, human rights and women's emancipation? 

With regard to the discussion above, it could perhaps be argued that Islamists 
are accepting the form but not the contents of modernity. Some social 
scientists think that with technological innovations, urbanization, mass-
education and industrialization there follow a set of values and attitudes that 
are Western in origin but global in reach and relevance. These scholars could 
therefore contend that even if Islamists have accepted technological innovations, 
they remain sceptical about the values and attitudes that are claimed to go with 
them. As discussed in chapter 3, according to Francis Fukuyama, the 
contemporary attempts to combine religion and politics in the Muslim world is 
a repetition of what Christianity attempted and failed to do in the 1601 and n"1 

centuries. He also describes democracy and human rights without links to a 
transcendental power as the epitome of modernity. Others argue that 
consumerism, populär culture, or as Benjamin Barber puts it "McWorld", 
express the values and attitudes that fili the form of modernity. So, what does 
it mean from a perspective of the relationship between visions of the Islamic 
state and modernity that the Internet or other means of mass-communication 
are used by Islamists for religious and politicai purposes? Well, it could be 
interpreted as implying that Islamists do not reject the technology that enables 
them to communicate with the world in this vein but that they do impose 

Göle argues that these women are the forbidden modem because they combine religious 
attributes, such as the headscarf, with active engagement in politics. According to her, this 
combination defies the Western image of Muslim women as suppressed, silent and absent in 
the public sphere. 
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restrictions on what can be communicated. The question is whether that turns 
them into rejecters of modernity. I will develop this further in the next section 
but in line with what has been argued by Carroll, Eisenstadt, Göle, Eickelman, 
Taylor and others I do not think so. Rather, it is problematic to regard 
secularisation as an inevitable part of modernity. However, one of the most 
striking similarities between the visions analysed in the three preceding 
chapters is indeed the unanimous rejection of secularisation (irrespective of 
how it is defined in modernization and secularisation theories). Islam is 
perceived as a comprehensive way of life, as a system of ideas according to 
which humans can rearrange their entire life, both in a personal and a politicai 
sense. If acceptance of modernity by definition entails being secular, Islamists 
therefore logically reject it. As argued by Hervieu-Léger, Casanova, Eisenstadt, 
Eickelman and sacralization theorists though, such an analysis ignores modes 
in which religion and modernity can and do coexist and underestimates the 
arguments of those who claim to be both modern and religious. Provided that 
the contents of Islamist ideas are left unexamined, it is therefore an analysis 
that has reached its conclusion before it has begun. 

Comparing the visions of Qutb, Mawdudi and Khomeini to those of the JI 
and the FIS, one of the most important conclusions of this dissertation is that 
visions of the Islamic state are dynamic, not static. In the case of the JI and 
the FIS, what has been studied here is in other words ideas and work-in-
progress. There are important differences between the sources of inspiration 
and the contemporary Islamists analysed in this dissertation; democratic 
principles are interpreted in other ways and positions on the discretion of 
learned men and the rights of female Citizens in an Islamic state are 
changing, if slowly. Together with the dimensions of modernity that are 
accepted, these dynamics are hard to reconcile with the position that 
Islamists are rejecting modernity. This conclusion therefore underscores the 
importance of the contributions made by critics of modernization and 
secularisation theories and the contributions made by sacralization theorists 
and scholars who argue that modernity comes in multiple forms. The 
relevance of the latter with regard to visions of the Islamic state is 
investigated next. 

Are theories that concerti multiple or alternative modernities applicable to 
visions of Islamic states? If so, how and what does that mean? 
According to sacralization theorists, modernization on a global level has far 
from eradicated or privatised religion. Instead religions continue to capture 
people's imagination even to the extent that groups and parties are inspired 
by religion as they envision what they perceive as good societies and states. 
These theorists emphasize that the relationship between religion and 
modernity is far more complicated than was first assumed. Some argue that 
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secularisation is not a necessary prerequisite for the development of a 
modern state and that all theories on modernity suffer from ideological 
biases. They claim that new approaches must be developed since worldwide 
interaction between religious and politicai institutions challenges conventional 
thinking. 

Theories of multiple or alternative modernities imply that the West and 
modernity are not identical. Western patterns of modernity are argued to be 
historically the oldest but not the only ones and societies are assumed to be 
able to modernize and develop along different lines. Studies stressing that 
there are many ways in which claims on what it means to be modern can be 
made have increased during the past few years. In these studies it is argued 
that the "reappropriation" of modernity involves many different actors as a 
result of which the cultural programmes and institutional patterns of modernity 
will vary across the globe. According to Eisenstadt and Carroll, this means that a 
society can be described as accepting modernity even if it is not democratic 
or capitalist. Translated into Islamist ideas on and visions of the Islamic 
state, the following theoretical argument can be made: If it is acknowledged 
that Islamists are working out ways, or finding it unproblematic to combine 
religion with many of the dimensions of modernity, they are reappropriating 
modernity on their own terms by reinterpreting not only Islam but also 
modernity itself. Visions of the Islamic state could hence be analysed not in 
terms of a rejection of modernity, but as an alternative to Western 
modernity. On the other hand, numerous "-isms" could be characterized as 
"alternative" in the sense that they are different from a Western norm or 
predecessor. This analysis must therefore be taken a few steps further in 
order to problematize how modernity is alternative and what that means. 
Questions that concern what claims Islamists studied here make when it 
comes to defining what it means to be modern and in what way institutional 
patterns and cultural programmes are alternative as far as their visions of the 
Islamic state go, must therefore be discussed. 

Taken together, the ideas analysed in this dissertation include the views that 
science, the market economy, human rights, democracy and administration 
with an Islamic prefix, are superior to their secular counterparts. It is argued 
that Islam recognizes the true place of humanity in the universe and that 
when Islamic rules are applied to everything, harmony will be established. 
Just to mention a few examples, this means that Islamists think that by 
educating bureaucrats in Islamic morals and ethics, a bureaucracy more 
efficient and loyal than a secular one will emerge; by incorporating Islamic 
taxes and economic principles into the mechanisms of the market economy, 
a system that is fair and just will be established and by recognizing the 
sovereignty of God, a democratic system based on populär vicegerency will 
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evolve. The claims being made are in other words that religion is relevant to 
modern people; that good societies cannot be built unless they are based on 
religious values and principles; that laws, politics, economics, education and 
science are suffering from a loss of religion and that religion is the solution 
to the problems of the modern world. However, religion is not a solution in 
terms of reversing time or opposing development, but in terms of 
incorporating religious precepts into politicai problem-solving processes, 
irrespective of what problems these processes concem. It is further claimed 
that Islam is both absolute and dynamic, which makes it perfectly suitable 
for all kinds of societies; industriai, agrarian, technologically advanced or 
underdeveloped.13 

In the respects described above, theories that concern multiple or alternative 
modernities are in my view applicable to visions of Islamic states. As argued 
by Heba Raouf Ezzat (2001), these claims represent Islamist interpretations of 
modernity (Ezzat, 2001, 239). However, in order to continue problematizing 
the issue of how modernity is alternative, this argument needs to be 
developed even further. In chapter 3 Carroll's various ideal-types of modern 
states were discussed. In short he argues that from an ideological perspective, 
existing states have been modern in different ways. According to Carroll, 
modernity has in other words been framed in both democratic and 
authoritarian ways by liberals, Marxists, social democrats and conservatives. 
Prolonging this argument, Islamist visions of the Islamic state could be 
understood as an additional framing of modernity. Let me attempt an 
explanation of what that means by drawing on Bruno Latour (1993). 
Discussing what it means to be modern, Latour argues that we believe that 
the world changed radically with the rise of science. He writes that the 
difference the scientific method makes, is that distinctions between nature 
and culture, body and soul are made. These distinctions are what Latour refers to 
as a "purifying" practice or process. However, this process is accompanied by 
another, seemingly contrary one, that he calls "hybridization" and that mixes 
politics, science, nature and culture in debates that concern for instance 
global warming or deforestation. These debates bridge the gap between 

Göle makes similar observations: "Contemporary Islamist movements have undergone 
major changes during the last two decades. The actors of Islamism acquired professional 
profiles, increased their diversity and their public visibility. This was true not only of the 
militants and politicians, but also of the engineers, lawyers, intellectuals, novelists, and 
journalists; all contributed to the production, transmission, and dissemination of Islamic 
values and discourse. In addition to politicai activism, forms of artistic and intellectual 
expression entered into the domain of Islamic cultural criticism with the publication and 
circulation of newspapers, periodicals, novels, films and music. Islamization of the ways of 
life led to the emergence of Islamic arenas of communications (Islamic radio and television 
stations), banking (without interest), and new patterns of consumption (including fashion and 
tourism)." (Göle, ibid. 93-94). 
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culture and nature and should make us, so Latour maintains, rethink our 
definitions of modernity (Latour, 1993, 1-12).14 Various as its expressions 
are, I interpret the state envisioned by Islamists as one that aims at uniting 
reason and revelation. Building on Eisenstadt, Carroll and Latour, it could 
therefore be argued that these visions also contribute to bridging the gaps 
between body and soul, science and religion. However, according to 
proponents of theories that concern multiple or alternative modernities, what 
is alternative or multiple about modernity are institutional patterns and 
cultural programmes. The question here is whether the ideas discussed and 
analysed so far qualify as alternative in these two respects? In a sense all 
institutional patterns expressed in the ideas of Qutb, Mawdudi, Khomeini, 
the JI and the FIS are alternative to the extent that they are conditioned by 
various interpretations of Islam. With the exception of Qutb and Khomeini, 
the separation of executive, legislative and judicial branches are justified by 
references to Islam.15 The same goes for democratic principles endorsed by 
the JI and the FIS such as a multi-party system, alternation of power and 
freedom of expression. The FIS argues that in essence, such principles are 
Islamic. This is also why the FIS and the JI do not only commit themselves 
to these principles, they reserve the right to restrain them within what they 
refer to as the limits of Islam. It could be argued that the institutional 
patterns that emerge from the ideas analysed in chapters 5, 6 and 7 to some 
degree are familiar to Carroll's various ideal-types; it is a state with a 
redistributive capacity and an administrative apparatus that is envisioned. 
The difference is that the state performs its tasks under the auspices of Islam. 
The latter is closely connected to the alternative cultural programmes to 
which Eisenstadt et al. refer. It could be argued that Islamist ideas on and 
visions of the Islamic state represent non-secular cultural programmes of 
modernity, - programmes in which it is claimed that modernity is no longer 
devoid of meaning and in which solutions to the problems of modern 
societies are worked out. The Islamist project, in other words, is to provide 
modernity with meaning and stop it from becoming a Weberian iron cage. 
The question, to which I return below, is how Islamists pursue this project? 
Is it by democratic or authoritarian means? Is it by restricting the rights of 
women and prohibiting secular politicai parties? As pointed out by 
Eickelman, although the Islamist common denominator is a non-secular 
culture, many actors are involved in the discussion on how Islamic virtues 

According to Latour, we have never been modern because: "As soon as we direct our 
attention simultaneously to the work of purification and the work of hybridization, we 
immediately stop being wholly modern, and our future begins to change." (Latour, ibid. 11). 
13 Qutb does not refer to different branches of government. And although Khomeini's pre-
revolutionary ideas have not been compared to the way they were implemented after the 
revolution, it deserves to be pointed out that when Khomeini assumed the position of rahbar, 
he de facto controlled the legislative, executive and judicial powers in Iran. 
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should relate to public and politicai life. This means that there may not only 
be many Islamic modernities, but that differences - concerning for instance 
the rights of women - between Islamists must be taken seriously and 
analysed further. 

The outcome of the content-oriented analysis does lead to important insights, 
but it also leads to new questions. One of the most important concerns the 
normative consequences (which constitute the reservations referred to 
earlier) of theories of multiple or alternative modernities. Returning to 
Göle's question (presented in brief in chapter 3), the possibility that such 
theories constitute academic legitimacy for all contemporary politicai projects 
that are not liberal and democratic must indeed be discussed. Even if the 
Soviet Union, according to Eisenstadt, was an alternative modernity, it 
would be cynical and morally reprehensible to argue that sending people to 
Gulag because of their politicai views, is just an expression of an alternative 
modernity. It is therefore important to separate arguments from each other in 
this respect. Critically assessing conventional social scientific perceptions of 
modernity and analyses of Islamism as a rejection of modernity is not 
tantamount to accepting authoritarianism. Rather, in this dissertation this 
criticai assessment has been complemented by the content-oriented analysis, 
by means of which Islamist ideas have been criticized - among other things 
- for being unclear and inconsistent with regard to democracy. One 
conclusion of this dissertation is therefore that questions must continually be 
raised with regard to Islamist positions on democracy, human rights and 
women's rights. Another conclusion is that visions of the Islamic state are 
work-in-progress (or as the FIS puts it, in Constant evolution). For that 
reason I would not exclude the possibility that democracy, women's rights and 
human rights in general will be accommodated by Islamists in increasingly 
sophisticated ways in the years to come.16 Another reason that further 
underpins this position is what was referred to in chapter 7 as the self-
entrapping character of Islamist democratic rhetoric. The latter will be 
discussed in the final section of this last chapter. 

Returning to the normative consequences, it seems to me that the Gordian 
knot is the nature of Islamists' visions. On the one hand the JI and the FIS 
argue that a perfect society guided by divine inspiration is within human 

Something that points in that direction in an Egyptian context is what Ezzat, herself active 
in Islamist circles in Egypt, refers to as a significant renewal of thought concerning the status 
and rights of women within the Muslim Brotherhood. Not only are Islamist women active 
participants in such discussions, during the 1990s the Brotherhood declared that (...) "women 
have a dignified position in Islam and the right to be present in the social and politicai 
sphere." (Ezzat, ibid. 242). Ezzat writes that this was the opposite of what others claimed the 
Brotherhood's position on women to be (Ezzat, ibid.). 
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reach. Islam is a comprehensive way of life, it covers everything. It lays 
down a framework of principles according to which humans can organise 
their politics, economics and social relations. This framework is to a large 
extent not detailed, which means that God has left most of it to be decided 
by human discretion. The cruciai question here, to use Hervieu-Léger's 
ideas, is how people's imagination can be captured. Both the JI and the FIS 
claim that force is not an option. They instead appear to appeal to the free 
choice of the individuai, who is expected to choose Islam after having been 
educated, enlightened and peacefully persuaded. But what if people, in spite 
of education, enlightenment and peaceful persuasion freely choose other 
alternatives? The Islamist tightrope walk is, in other words, one between 
being convinced of the nature of the truth, i.e. the perfection of the Islamic 
state, and allowing people either to discover this truth without being forced 
to do so, or accepting that people simply do not agree with how Islamists 
perceive the world and the universe. Moreover, how differences of opinion 
between the government and the people or between different groups of 
people are to be handled after the establishment of an Islamic state is 
unclear. The FIS, in my view rightly, remarks that all states impose 
restrictions on the freedom of their Citizens and the JI argues that people, in 
the name of democracy, must be allowed to limit their freedom within the 
sharia. True, in no society can freedom be absolute, but from a democratic 
perspective there must be a continuous negotiation, involving all Citizens, on 
the limits of freedom. The content-oriented analysis revealed inconsistencies 
with regard to the discussions of the JI and the FIS on these limits, should 
the parties reach government power through elections. Due to lack of a 
detailed and transparent chain of arguments, it is difficult to know whether in 
the Islamic states envisioned by the JI and the FIS, secular parties would be 
allowed to operate and how human rights in general and women's and 
minority rights in particular, would be perceived. Arguments that support 
pluralism and freedom of expression are juxtaposed against the "within the 
limits of Islam" reservation in a manner that raises more questions than it 
answers. Is citizenship equal for the faithful and the atheist? What does an 
acceptance of the practice of democracy really entail and where exactly are 
the limits of Islam located? The JI and the FIS are more clear and convincing 
than their twentieth Century sources of inspiration but I agree with Michael 
Willis and others who think that it remains to be seen what pro-democratic 
declarations are worth. However, the latter is difficult to assess in the case of 
the FIS as long as the party is prohibited and elections manipulated. Jillian 
Schwedler (1998) stresses that singling out Islamists as most likely to hide 
anti-democratic agendas distracts attention from the electoral engineering 
and manipulation that regimes in the Muslim world engage in: "The real 
question is not whether Islamists pose a threat, but what politicai agendas are 
served by continuing to paint Islamists as a monolithic, antidemocratic mob." 
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(Schwedler, 1998, 29). Schwedler further argues that the nature and 
consequences of the participation of Islamist parties in national and locai 
elections must be analysed and explored further. Greater participation might 
lead either to a decreased support should Islamists fail to deliver on their 
campaign promises, to moderation and pragmatism when the challenges and 
bargaining processes of a pluralist system are faced, or to an incorporation of 
pluralist principles into their doctrines (Schwedler, ibid. 25-28). 

It should also be added that the logie of excluding Islamists from the 
politicai process partly rests on the fear that the vision of the good society 
will tum into a totalitarian reality. The Islamic republic established by 
Khomeini, in which critics and opponents were brutally silenced, is of course 
a deterrent example; and an example that leads me to the city of Troy. 

Trojan horses and the elusiveness of modernity. The plausibility of other 
interpretations 

It was argued in chapter 3 and in the empirical chapters that interpretations 
of Islamism as a rejection of modernity are surprisingly often not based on 
any particular sources. Rather, Islamists are treated as an anonymous 
collective; few bother to refer - more than in passing - to specific Islamist 
parties, programmes or texts. Little time is spent on actually scrutinizing 
Islamist ideas, more on making sweeping generalizations.17 Although it is 
forcefully argued that Islamists reject modernity, such interpretations also 
lack a sophisticated discussion on what it is. However, it could be argued 
that since modernity is notoriously hard to define, analysing whether 
Islamists reject or accept it, is simply a matter of choosing to focus on some 
definitions (or dimensions) rather than others. Euben, here discussing Qutb's 
ideas, writes for instance: "Should modernity be taken to connote an 
emphasis on modern technology, progress, and worldliness, Qutb is 
essentially modern. Should it be understood to imply an openness to 
Westernization, or a commitment to secularism, Qutb is deeply anitmodern." 
(Euben, ibid. 85). Echoing Fukuyama, it could therefore be argued that 
rejecting or accepting modernity is not, or should not be, about picking and 
choosing. Islamists may try, but as analysts we must refute such attempts as 
futile. Moreover, critics could object that focusing on the parts of modernity 
that Islamists accept conveniently fits the purpose of an analysis in which 
multiple modernities is a point of departure. Returning to Qutb, one could 
therefore contend, like Shepard, Hopwood and Sivan do, that although his 
ideas express an acceptance of technology, natural science, industrialization 

There are exceptions of course, one of which is Sivan. 
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and the like, Qutb still rejects modernity. In Shepard's view Qutb does so 
because he rejects what Shepard calls an essential part of modernity; the 
belief in Constant progress, and in Hopwood's opinion, Qutb's ideas may be 
interpreted as an attempt to summon up the past to combat the future. I agree 
with Shepard that Qutb's ideas can be understood as considering human 
rediscovery of Islamic teachings more important than anything else, but his 
ideas do not express hostility or indifference towards material development 
or progress. Nor are the latter two considered unimportant or unachievable. 
Moreover, what is to be combated is not so much the future itself as the 
problems Qutb thinks that an unleashed individualism and the domination of 
man over man have brought to human societies. In Sivan's analysis 
modernity and jahiliyya are identical and Qutb therefore rejects them both.18 

He rejects them on the basis that they include the introduction of secular 
systems and ways of life. However, if it is premised that in order to embrace 
modernity, secularisation must be accepted without reservations, there is, as 
previously argued, no point in investigating Islamist ideas in relationship to 
modernity. Such an investigation will not arrive at anything that was not 
already assumed or known to begin with. Here I agree with those who claim 
that the social sciences need a sharper and more problematized analytical 
understanding of modernity. However, another important point must also be 
made here. Discussing how the theoretical positions were to be tested or 
assessed in chapter 3, I argued that while classical modernization theorists 
and those who claim that Islamists reject modernity think that accepting 
modernity means accepting the whole package, scholars stressing multiple or 
alternative modernities argue that modernity - both as a package and in 
terms of its different dimensions - is being reappropriated. They claim that 
the very act of reappropriation means that modernity comes in multiple 
forms. Defining modernity is in their view consequently not about counting 
dimensions, nor is it about accepting a package without reservations. There 
is, in other words, a difference with regard to the fundamental point of 
departure of the two positions. As noted above, Euben also struggles with 
the multiple meanings attached to modernity. However, her analysis of 
Qutb's ideas is, as observed in chapter 5, similar to mine in several respects. 
Euben argues that although Qutb criticizes modernity, his ideas do not 
express "antimodernism" or irrationalism, rather they should be seen as 
forming a part of a larger effort to "reenchant" (...) "a world defined by 
disenchantment, one attempt among many to seek an overarching moral unity as 
an antidote to what is seen as subjectivism, atomism, and fragmentation of 

Ibrahim M. Abu-Rabi (1996) makes a somewhat similar analysis of Qutb's ideas. According to 
Abu-Rabi, Qutb agrees with Muslim modernists that the Quran needs reinterpretation but in 
contrast to the modemists, Qutb is appalled by Westernization and thinks that modernity must 
be dismantled because it is synonymous with jahiliyya (Abu-Rabi, 1996,219). 
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contemporary life. Understood in this way, in Qutb's work we are witnessing 
not antimodernism but rather another perspective on and attempt to redefine 
what it must mean to live in the modern world, a perspective that challenges 
the so-called imperatives of modern rationalism in the name of possible 
modernities." (Euben, ibid. 86-87).19 As discussed above, however, interpreting 
Islamist ideas in terms of possible, multiple or alternative modernities does 
not mean that critique and assessment of these ideas are absent. On the 
contrary. Ideas analysed in this dissertation have been criticized on a number 
of counts, two of which concern human rights and democracy; but it could of 
course be objected that this criticism is too limited in scope. 

Analysing Algerian Islamists' conceptions of democracy, Yahia H. Zoubir 
(1996) writes that FIS leaders think of democracy as an alien product 
belonging to a pagan society. Zoubir notes that Ali Belhadj has argued that 
Europe suffers from moral dissolution because of democratic pluralism, and 
that Muslim societies must beware of treading down a road that could lead to 
a separation of state and religion (Zoubir, 1996, 7). In Zoubir's analysis, the FIS 
has engaged in anti-democratic propaganda, portraying a democratic system as 
sacrilegious and antithetical to Islam; some of its leaders even declared that once 
in power they would outlaw secular parties. Zoubir does observe that other 
leaders have insisted that they adhere to principles that concern free elections, 
respect for the rights of minorities and independent judiciaries. However, since 
FIS leaders claim that the party is Islam' s expression in Algeria, they do not 
(even if they support a democratic politicai system) realize that by denying 
other expressions of the religion, they are trying to establish hegemony over 
Islam, which in itself is un-democratic. (Zoubir, ibid. 8). According to 
Zoubir, this undermines the credibility of their commitments to democracy. 

Zoubir relies mainly on quotes from artides in El-Mounquid (those collected 
and reprinted by Al-Ahnaf, Botiveau and Frégosi) to support his argument 
that the FIS engages in anti-democratic propaganda. The source of most 
quotations is Ali Belhadj. In my opinion, recent FIS texts on democracy include 
a more sophisticated discussion on the relationship between Islam and 
democracy. These discussions, on the level of ideas, seem far less suspicious 
of democratic principles. By separating the dogma from the practice of 
democracy, the party emphasizes the many similarities between Islam (as 
interpreted by the FIS) and democracy. I therefore maintain that it would be 
wrong to dismiss such discussions as mere rhetoric. However, it should once 
again be observed that the FIS and the JI leave unproblematized and 

This argument can be made also with regard to the other ideas analysed in this dissertation. 
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unaddressed many important issues conceming the limits of Islam and the 
implementation of democracy in practice. 

Regarding the emphasis on some definitions of modernity before others, 
Zoubir, interestingly enough, understands Islamism not in terms of an 
interest in returning to an archaic past (and thereby as a rejection of 
modernity) but rather as a result of modernity (Zoubir, ibid. 6). As discussed 
in chapter 3, Daniel Pipes and others argue similarly that the problem with 
Islamism is that it is authoritarian and hostile to the West, not that it rejects 
modernity. It is perhaps not surprising then that an image of a Trojan horse 
comes to mind discussing these other interpretations of Islamism. Expressed 
differently: Are pro-democratic declarations made by the JI and the FIS 
worthless; nothing but a clever disguise cloaking Islamists who want to 
establish a state in which they dictate everything and will allow no 
opposition because the revealed truth cannot be opposed? In chapter 7 I 
referred to differences between democracy as a set of procedures and 
democracy as substance. It could be argued that identifying such differences 
are important when it comes to pro-democratic declarations made by 
Islamists. It must in other words be critically analysed what it means to 
accept free elections, freedom of the press and a multi-party system within 
the confines of an interpretation of the sharia. I do not think one should be 
naì've here, for there are numerous important questions as well as deterrent 
examples (of which Khomeini's transformation of Iran is one). But neither 
do I think one should be totally dismissive. Glimpses of awareness of the 
difference between democracy as a set of procedures and democracy as 
substance, can be identified in some JI and FIS ideas. The JI argues that 
democracy must be something more than holding elections, that it must 
include the protection of human liberties as well as the right and opportunity 
to disagree with elected representatives (see chapter 6). Similarly, the FIS 
stresses the importance of institutionalising the right to criticize government 
and public service officiate; the party also says that protecting diversity and 
plurality in society is essential (see chapter 7). According to David Herbert 
(2001), who notes that many Islamist opposition groups have embraced a 
human rights discourse, Islamist adoption of the language of human rights 
can be seen as self-interested to the extent that it responds to state 
oppression. However, he contends that it would be wrong to consider 
Islamist ideas on human rights as purely opportunistic (Herbert, 2001, 86-
87). Herbert writes that examples show both that Islamists are capable of 
organizing themselves in a democratic fashion (among other examples he 
refers to the Islamist dominated professional associations in Egypt) and that 
there are important differences among Islamists concerning their views on 
human rights and democracy, therefore making generalizations is difficult. 
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As far as the JI and the FIS are concerned, focusing on manifest ideas as 
they are presently expressed in programmes, communiqués, manifestos and 
the like has meant that internai factions and disagreement have been pushed 
aside. With hindsight, more emphasis could have been put on analysing such 
factions and disagreement but that would have required the use also of other 
methods. I did not set out to analyse intra-party debates, but a more 
problematized analysis of the parties could nonetheless have provided the 
dissertation with additional depth. Although this research amounts to one 
piece in the puzzle of Islamism, its limitations could be the subject of 
criticism. If Islamists are interested in projecting a flattering image of 
themselves in their politicai programmes, it could be argued that in order to 
arrive at a more complete understanding of Islamism, one must go beyond 
analysing manifest ideas. A case for future research aiming beyond such an 
analysis is made in the following and final section of this chapter. 

Islamists in a process of self-entrapment? Sketching possible future 
research 

In the introductory chapter I wrote that since ideas shape politics, it is 
important to study what ideas are influential at this particular juncture. 
However, as pointed out by Gudrun Krämer (1993), Islamist thought also 
responds to societal conditions and government policies (Krämer, 1993, 6-8; 
cf. Houston, 2001, 92). As indicateci earlier, the findings in this dissertation 
support that argument; i.e. the milieus in which the JI and the FIS operate 
influence and help shape the strategies and ideas of the two parties. 
Expressed differently, ideas do shape politics but politics also shapes ideas. 
It is in this respect that the work of Thomas Risse, Stephen C. Ropp and 
Katheryn Sikkink (1999) becomes relevant. 

Having studied international human rights norms and domestic change in 
eleven countries20 Risse, Ropp and Sikkink argue that actors' identities can 
be reshaped through discursive processes of argumentation and persuasion. 
But they underline the point that changes must be accompanied by an 
institutionalization of international norms in order for norm compliance to 
become habitual practice (Risse, Ropp, 1999, 236-237). In what is called a 
"spiral model", four levels of interaction between actors have been analysed: 
between norm-violating governments and their domestic society including 
the opposition; between the opposition and transnational human rights 
networks; between the networks, international organizations and Western 

20 The countries included in the study are Indonesia, Kenya, Tunisia, Morocco, Uganda, the 
Philippines, Guatemala, Poland, Czechoslovakia, South Africa and Chile. 
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powers and between the latter three on the one hand and the norm-violating 
regimes on the other (Risse, Ropp, ibid. 237). 

Regimes violating norms almost always react to outside pressure by denying 
charges of human rights abuses. However, the authors argue, the denial stage 
is followed by tactical concessions to the international human rights 
community, which allows the domestic opposition some room to manoeuvre, 
which in turn increases pressure on the regime. Next is either a regime 
change or controlied liberalization. The outcome of both is usually that 
international human rights norms gain prescriptive status in the country, 
which means that the validity of these norms is no longer contested. Their 
case studies show that regimes are vulnerable to moral pressure because 
states care about their international reputation. However, when regimes 
involve themselves in interactions similar to those described earlier, a 
process of argumentative self-entrapment is set in motion in which regimes 
are cornered and trapped by their own promises and commitments. This 
means that it becomes hard for them not to continue implementing respect 
for human rights (Risse, Ropp, ibid. 237- 254). The authors further argue 
that their findings indicate that regimes that continue to defend human rights 
abuses or break commitments to respect human rights lose credibility over time. 

One of the cases investigated by Risse, Ropp and Sikkink is Tunisia, a 
country that according to them, is the exception that proves the rule among 
the countries in their study. They write that the alleged threat of Islamism in 
Tunisia has delayed processes of institutionalization of human rights norms 
and now the irony is that Islamists are among the strongest supporters of 
human rights (Risse, Ropp, ibid. 262). 

As previously argued, the issue of credibility is relevant also with respect to 
Islamist democratic rhetoric. To what extent the logie of the analysis 
presented above could be applied to Islamist parties would therefore be 
something well worth exploring in future research. It would indeed be 
interesting to study how Islamists who govern municipalities or are part of 
national government coalitions behave and argue; how their democratic and 
human rights rhetoric affect the internal Organization of Islamist parties and 
what role these parties play in pressing regimes to tactical concessions. The 
JI being a part of the provincial MMA government in the North-West 
Frontier Province in Pakistan would be an interesting case in this respect. 
Such a research endeavour would also include a broader focus aiming at 
investigating what has been touched upon in this dissertation only in terms 
of voter support, namely the wishes of Iranian, Pakistani, Egyptian and 
Algerian Citizens. What limitations and restrictions are they Willing to accept 
as far as democracy, human rights and women's emancipation are 
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concerned? Do they agree that freedom must be restrained in the ways 
advocated or imposed by Islamists? I believe that the future of Islamism in 
these countries hinges upon the answers to these and other similar questions. 

According to Johan Asplund, the cruciai task for a social scientist is to 
challenge truths that are taken for granted. The truth about the relationship 
between the West and the Muslim world has long been expressed in a set of 
dichotomies pitting modernity, secular reason and democracy against 
tradition, divine revelation and tyranny. The analysis of Islamist ideas in this 
dissertation reveals complexities that cannot be reduced to dichotomies. The 
resulting image, rather, is one of overlapping ideas; Islamists are not 
rejecting reason - they are complementing it with revelation and although 
many criticai questions have been raised here with regard to Islamists' 
perceptions of democracy, the sophistication of this overlap seems to merit 
more attention. It deserves more attention not just for analytical reasons but 
because it widens perspectives on who "we" and the "other" are. 

This dissertation, which has revolved around Islamist ideas, ends on this 
brief note on possible future research. Research through which the world of 
ideas as well as the world of practice of those who claim that religion is not 
only relevant but pivotal to politics can be further explored. 
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