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Preface

The devastating terrorist attacks of September 11, 2001 in New York and Wash-
ington once more placed the Islamic world at the very heart of world affairs. It
is assumed that the attacks were perpetrated by Islamic extremists linked to
the so-called bureau of registration of jihad fighters (sijill al-qa‘ida, known as
al-qa‘ida) created by Osama bin Laden in 1988 during his stay in Afghanistan.
On 23 February 1998, bin Laden issued a fatwa in the name of a World Islamic
Front for Jihad declaring that it was the duty of each individual Muslim to
fight and kill Americans according to their capability. Nobody really knows
with certainty how many people work within bin Laden’s World Islamic Front.
Estimates range between hundreds and thousands of combatants acting at dif-
ferent levels of the organization. There exist other smaller jihad federations
and groups trained in Afghanistan which have been serving in crisis areas such
as Chechnya and perhaps also Algeria and which might be related to the net-
work of Afghanistan veterans. All in all perhaps 5,000 sympathisers in the broad-
est sense might have had contacts with bin Ladin’s al-qa‘ida over the last 13
years. Ladenist sympathisers are probably also active in other Islamic circles –
particularly in Pakistan, Egypt and Saudi Arabia – without, however, operat-
ing as supporting groups.

These extremists make up only a very small fraction of the Muslim popula-
tion of the world, currently estimated at over 1 billion. The Ladenists perceive
themselves as a small heroic elite of  ‘True Muslims’. They describe their collec-
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a modern history of the islamic worldxii

tive identity as a ‘community of fate’, formed in the holy war they have been
fighting for so many years. Cut off from their social and cultural roots, they
see themselves as errant fighters, whose only social reality is the community of
jihad-combatants, the mujahidin. At the same time, they believe themselves to
be part of a military avant-garde of the Islamic community and the executive
power of a general Islamic will. This they believe is the will of all Muslims,
entirely divorced from the notion of will as it is articulated in conventional
democratic and social forms.

In contrast to the classical Islamic groups and federations like the Muslim
Brothers or the Algerian FIS which could expect to win up to 15% of voters in
a parliamentary election during the time of their political ascendancy in the
early 1980s, the Ladenists (as most members of the jihad movement today)
have largely given up on any hope of achieving the kind of social utopia so
ardently fought for by their forerunners of the 1970s and 1980s, best typified
by the currents behind Khomeini’s coup in Iran.

These classical Islamist social utopias were by no means homogeneous.
Rather they arose wrapped in any number of ideological colours, assembling
socialist, étatist or even fascist world views. Their common ground was made
up of nothing but a joint Islamic language and code: Islam itself never deter-
mined the ideological world-view of its adherents. It served more as an ex-
tremely powerful interpretation foil, which contributed to localise the global
ideologies of the 20th century in Muslim communities.

Like every other culture, religious or not, Islam determines neither social
nor political activity in the community. Being a complex system of traditions,
symbols and rituals, Islam offers the means to interpret the manifold life worlds
of all Muslims. On the one hand, the normative content of the Islamic religion
relating to God, his last Prophet Muhammad and the Day of Judgement are
unconditional. But on the other hand, since very early times, Muslim scholars
and exegetes have argued about how to understand the world. The fact that
consensus could be reached, however tortuously (and some disputes have taken
generations to resolve), meant that Islam managed to do without a centralised
normative institution. Consensus had always to be flexible enough to include
Muslims living in such different circumstances as al-Andaluz and Indonesia
afforded, which in practice meant that consensus mostly confirmed the chang-
ing worlds over which it ranged without being responsible for their factual
transformation.

Consequently, Islam most importantly represents a means for world inter-
pretation. At the beginning of the 20th century, however, this notion was re-
jected by the Muslim avant-garde. For them, Islam represented a closed state-
ment about the world, with the correlate that the world and not Islam would
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have to change should the two be found not to correspond. Naturally, this
same Muslim élite would define the terms of correspondence. The world in
which these Islamists lived, worked and thought was a one of nation states. In
yoking Islam and the world around them, they came to perceive Islam as a
social fact, a principle by which to determine the basic patterns of society.
Increasingly, the message of Islam (which often supplied nothing but the ethi-
cal maxims for social interaction within this world) secularised itself: describ-
ing and legitimating social utopias out of its text traditions, while any percep-
tion of the hereafter stepped further and further into the background.

At the end of the 1980s, the great ideological narratives had ostensibly spun
their tales, fizzled out. Drafting social utopias went out of fashion. As a result,
classes and social groups were no longer seen to serve anymore as categories of
order. Classical Islamism turned increasingly into a kind of ethical conserva-
tism, based on the assumption that ethical values should be safeguarded in the
face of globalization. Politically, it often changed to a purely populist propa-
ganda. The more ideological utopias (both within the Islamic world and be-
yond) lost their legitimacy to shape the world, the more the term ‘culture’ or
‘civilisation’ stepped into the foreground and replaced the term ‘society’ as the
hitherto most important concept of order and social classification. Under the
terms of  ‘culture’, the world suddenly seemed decodable at a global level, with-
out having to refer to internal-social processes anymore.

In a sense, globalization re-created ‘culture’ as an effective and powerful
concept of its own in order to newly determine hierarchies on a global level.
Former class and later national liberation struggles have now turned into a
war of cultures or civilisations. Linguistic usage of the word is illuminating:
throughout the 19th century, public discourse repeatedly spoke of cultural wars
when addressing the struggle between Church and State (ending, as it did,
with the victory of secular ideas). Pluralism reigned and these wars were seen
taking place within society at every level. Today we are happy with the notion
of a plurality of cultures, but war is always singularised – a direct echo of the
global perspective which increasingly dominates our thinking. World wars have
become a war of the worlds. This concept, describing a pluralised world ar-
ranged and determined by cultures, permits another form of mental world
geography: the world is no longer divided into states, whose sovereignty is
weakened due to globalization, but into cultures. This idea also fits snugly
within the Islamist framework – in fact it defines their world view. Just as in
former times Islamists regarded Islam as the best ideal of a society or even as
equivalent to society, so Islamists of today understand Islam as a political cul-
ture which offers the best structures and concepts with which to order the
world.
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The functional equivalence of  ‘culture’ to the old term  ‘society’ is striking.
Where at one time societies were regarded as a collective determinant of hu-
man action, today it is culture. Accordingly, Islam – understood as culture and
thus the determinant of action – imposes its law on every Muslim. It is unset-
tling that those who see Muslims determined by Islam take up exactly the same
position the new Islamists use: they also state that Islam ties Muslims together
within a community of fate which determines their social and political iden-
tity. Some of them think of Muslims forming some sort of closed community
based on common religious extraction or origin. Islam in this context is seen
as a divine order to be kept independent of any human interference. Myths
that describe the evolution of an ‘Islamic community of fate’ create a new dis-
course of Islamic history – Islam is more and more ethnicised.

As ‘culture’ has become increasingly politicized, so social and political ac-
tion has been interpreted differently. Cultures do not refer any more to nation
states; a ‘cultural liberation movement’ – as bin Laden would probably put it –
is not confined to the boundaries of a specific nation state. Former national
liberation movements had clear strategic goals, notably the implementation
of a social utopia in a certain territory. After having ‘stormed the headquar-
ters’ (Mao Tse-tung), the victory was achieved.

Nowadays, however, cultures are not constrained by nation states. They are
boundless and global. Therefore ‘cultural liberation’ has no strategic goal within
a certain adversary state and there are no more headquarters to be conquered.
Instead, it is the symbols of hostile cultures that are identified as targets. The
attacks on the World Trade Center in New York and the Pentagon in Washing-
ton are cruel examples of this.

Cultures are not based on utopian world-views but refer to concepts of ori-
gin and identity which have to be internalized and translated into action. That
is why political discourse constantly re-invents these two terms. Islam is just as
exposed to political culturalization as other traditions, discourses and reli-
gions.  Muslims who try to mobilise Islam to gain political advantage can al-
ways rely on the effect of the key word culture.

At a time of concern for political correctness, the boundaries of cultural
identity are guaranteed. The political culturalization of the world order has
created a new explanatory script for social and political events. It is asked
whether Islam endorses or promotes suicide attacks, whether Islam uncondi-
tionally calls individual Muslims to jihad and whether Islam ethically legiti-
mises the use of violence. Humans do not appear any more as responsible for
their actions, but as an executive power of Islam – its agents.

But their actions were never determined by normative Islamic systems. On
the contrary, their interpretations reformulate Islam. Bin Laden’s terrorism is
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not, for example, the expression of an innate Islamic readiness for violence or
self-sacrifice, but the expression of his very specific world-view that rhetori-
cally re-creates the meaning of jihad, power and sacrifice. His rhetoric is not
conditioned by Islam – it is Islam, within his discourse, that is reconditioned
by his rhetoric. In consequence, such a discourse is only successful in places
where it helps to give meaning to a social reality.

Surely, this discourse is to be expected from people who consider them-
selves homeless and betrayed by their parent generation. That they should turn
to a new ethical conservatism that believes in a community of fate ordained by
Islam is no surprise. The politicization of culture promotes this feeling since it
allows people to ignore any critical analysis of their social situation or of their
actions by describing them as executors of a greater cultural or religious will.

Bern, November 2001
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1

Introduction

The ‘Islamic World’ is a blanket term. It covers all those countries, regions and
societies in which Muslims live together as a majority, and which are histori-
cally connected with the development of Islamic culture since the 7th century.
This is traditional concept which depends on the notion that Muslims form
an cultural unity, and that this unity is of greater significance than the specific
traditions of individual countries or social histories. Moreover, it assumes that
the Islamic world has a ‘unifying bond’ in the religion of Islam, that it is a
space defined by its inhabitants’ unified profession of Islam. Certain cultural
geographers even speak of a distinct ‘cultural region’, which is in addition
marked by certain ethnic or – to use an older term – racial characteristics.
Other scholars have spoken of a specific ‘cultural circle’ marked by a ‘common
Oriental mentality’.

Such a definition of the Islamic world is based on a whole range of histori-
cal, social and psychological views that were prevalent in the 1930s and 1940s
and it goes much too far. It is plausible, on the other hand, to conceive the
Islamic world as a global culture: global because the limits of the Islamic world,
insofar as they can be defined at all, cannot be staked out by political or social
units, since the Islamic world consists of more than countries and states; and a
culture because Islam consists primarily of a network of social relations that
are conveyed by communication and symbolic systems and about whose con-
tent there more or less exists a consensus. It is precisely this definition that has
caused ‘the Islamic world’ and the corresponding Arabic term al-umma (al-
Islamiya) to become a conventionally accepted concept.
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If the Islamic world is described as an independent cultural space or as a
global culture, this means that it confronts, say, Europe or ‘the Western world’.
But while the unity of the West is no longer, after the secularization of the
Christian Occident, defined in religious terms, in this definition religion con-
tinues to form the fundamental identity of the Islamic Orient. This is usually
explained by the fact that the societies of the Islamic world have gone through
no process of secularization, because, it is often argued, Islam admits of no
separation between religion and state. As a result, a secular West organized
into nation states confronts a religious, ethnically differentiated Islamic East.

In the last few decades, and especially after the rise of radical Islamic move-
ments, this view has contributed to a renewal of the idea of the ‘centuries-old
opposition between Orient and Occident’ as a conflict of systems which, ‘takes
the place of the ebbing East-West conflict’, and marks a renewed hostility be-
tween ‘Islam and the West’.

This interpretation of the relationship between ‘Islam and Europe’ has had
a number of effects in the historiography of the Islamic world. For one thing,
it demands that the Islamic world be on principle excluded from the history of
modern times because it is bound to a religion which has not traversed the
‘politico-ideological process’ that made Europe into ‘a historical idea’. Since
Islam experienced neither an ‘Enlightenment, nor a Reformation nor the French
Revolution’, which made ‘religious faith reflexive and unfettering subjective
freedom’, it is a ‘pre-modern culture’ and as such it stands outside the modern
global community. We may add here that, if it is true, as many would argue,
that the modern world represents the second great revolution of human his-
tory after the so-called neolithic revolution then, within this framework, the
gulf between the Islamic world and the West would be as wide as that between
the paleolithic world and advanced agrarian civilizations.

It remains to be seen if there is any truth in these postulates. Curiously, they
are repeated again and again, although no one has actually taken the trouble
to find out if there is any reality in them from a historiographical point of
view. In fact, there are indications that Islamic history did, as early as the 16th
century, and on the strength of an independent tradition, participate in elabo-
rating a modern culture, which in many respects shows distinct parallels with
European cultural history.

These parallels may come as a surpise. But we can today at last
historiographically trace back the achievements of cultural events through the
centuries: we can translate the characteristics of modern history from a Euro-
pean into an Islamic and from an Islamic into a European context. A
historiography which accepts the translatability of cultures thus makes it pos-
sible to reconstruct the communication that actually took place between the
Islamic and the European worlds.
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Each culture has its own language, in fact culture itself is a language. But
just as facts can be differently expressed in various languages without having
different meanings, cultures can present specific forms of expression of a his-
torical process which they have in common. In cultural history the point is, of
course, to recognize the facts that are differently expressed, rather than to treat
the statements themselves as the content of history. We certainly come across
cultural expressions which have no equivalent in other cultures; or find that
one culture differentiates a fact with considerably greater care because it has
acquired more historical importance in its eyes, while simplifying another be-
cause it has no precise knowledge of it. But this is merely a problem of cultural
experiences. Since facts do not change with their designation, it does not change
the basic pattern of translatability,

An important condition for the translatability of a historical fact is syn-
chronism. Languages always communicate on a synchronic level. Although
diachronic studies do make it possible to trace back the changes undergone by
a given cultural expression within a society, that expression cannot be put into
a direct relationship with other cultural languages. Thus it makes little sense
to establish a relationship between 7th century Islam and contemporary West-
ern culture, which is what happens when the statement that Islam cannot sepa-
rate state from religion is made, or that Islam cannot differentiate between
collectivity and individuality. This was certainly not an issue discussed in early
Islamic dogmatics. But there was no need to discuss it, for in Islam there was
no religious power that had to be separated from worldly power, since Islam
had no clergy and no priesthood. It is precisely this feature that led to the
autochthonous character of Islam, so it would be senseless to burden Islam
with a problem of Christian dogmatics. However, at the same time, this hid-
den conflict between religion and history has also affected the Islamic tradi-
tion, so that in the course of time Islamic cultures reached specific solutions
for this basic conflict found in all societies marked by revealed religions.

It is equally meaningless to speak of the backwardness of Islamic culture
and, for example, try to prove it by comparing the history of Egypt in the 20th
century with that of France in the 17th. This point of view disregards what
Wolfram Eberhard has called weltzeit (universal time), that is, the time that
characterizes an epoch-making context. The history of the Islamic world has
never moved outside this universal time, otherwise the extensive communica-
tion between East and West would never have been possible.

Cultures communicate with one another by using the vocabulary of their
own history. This kind of communication has had a lasting effect on the rela-
tionship between Europe and the Islamic world and has steadily expanded
both vocabularies. But while the European world has up to the present man-
aged to integrate the foreign cultural vocabulary, non-European cultures were,
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in the colonial context, forced to acquire a European vocabulary of world ap-
propriation and world description which was outside their own tradition. The
disruption caused by the colonial period was far-reaching: while itself inte-
grating the foreign vocabulary, the European world prevented the integration
of foreign societies. The Islamic world was thus forced to integrate European
society without itself being allowed to appropriate European vocabulary.

The cultural effects of colonialism have not been completely realized to this
day: up to the 1960s, Muslim intellectuals were convinced that precisely be-
cause of their own tradition, they could faultlessly integrate the now domi-
nant European cultural vocabulary. However, this was prevented by Europe’s
claim that modernism was its own monopoly, a claim which went hand in
hand with the pretence that colonialism is civilization, and which was further
underpinned by a Euro-centred historiography. Thus the willingness of parts
of Islamic societies to receive and integrate European values, norms, and ways
of life as a natural process of intercultural communication was not acknowl-
edged.

Basically, Europe persists even today in looking at the Islamic world in this
colonial framework. For one thing, Europe has been uwilling or unable to see
the Islamic world become secularized in its own image. Indeed the perception
of secularism has always ended at the limits established by the European iden-
tity. Secondly, in order – among other things – to preserve its own uniqueness,
Europe has always described the Islamic (as well as other) worlds in diachronic
terms; that is, it has defined an ‘Islamic condition’ established at the time of
the revelation, and looked at Islamic history exclusively in terms of the extent
to which it represents a deviation from early Islamic norms.

A typical aspect of the colonial situation is the fact that this European inter-
pretation of Islamic history has been institutionalized and assimilated by the
Islamic world as part of the European discourse. This can indeed be regarded
as the real source of Islamic fundamentalism. Since any narrative which has
the self-emancipation of man as its theme can be seen as an emanation of
European identity, the Islamic intellectuals had nothing but historical retro-
spective with which to explain to themselves the actual condition of self-eman-
cipation in which they lived: Islam in its idealized original form was built up
as a counterweight to the European identity, since the use of the European
cultural vocabulary by non-Europeans was consistently branded as Westerni-
zation or alienation. But this marked the end of the translatability of cultural
experiences: thus, for instance, the European Enlightenment could not be
brought into connection with what is commonly called Islamic fundamental-
ism. Colonialism has thus built a trap in which any cultural expression by the
colonized can be denounced on the one hand as ‘fundamentalism’ and on the
other hand as ‘Westernization’.
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Since it was not just intellectual, but also, and perhaps more importantly,
social, technical and economic Western phenomena that were imported into
the Islamic Orient, the ban on cultural reception brought about a radical split
in Islamic societies. Those sections of society which used a European discourse,
despite the reproach of ‘Westernization’, were separated from those sections
that either could not or would not use the discourse for cultural or material
reasons. As a consequence a split developed between what I call the ‘colonial’
and what came to be known as the ‘traditional’ sectors of society, a split which
brought about a tension that was to become a crucial characteristic of the
Islamic world in the 20th century.

The most important effect of this split has been on historiography itself.
Since the principle of untranslatability was maintained, Muslim historians
found it impossible to describe their own history with the categories of Euro-
pean historiography. Thus the context of Islamic history lacks all the ‘classical
terms’ of European historiography which describe modern times. We need
only mention concepts such as ‘bourgeois society’, ‘the general public’, ‘territo-
rial state’, ‘nation state’, ‘national economy’, and ‘capitalism’. When they are used,
it is very often declared that they are borrowed from the West and are there-
fore foreign to Islamic culture. The history of Islamic societies, on the other
hand, is described with constructions referring to its supposed ‘premodern’
condition, for instance ‘tribe’, ‘tradition’, ‘religion’, ‘clan’ and ‘collectivism’. All
these concepts, which were of crucial importance in the history of the Islamic
Middle Ages, thus continue to be used without any compunction in this mod-
ern era, which as a result ceases to be modern. The situations they describe
cannot be translated into the vocabulary of European history. Thus even his-
tory stops communicating.

This leads us to the conclusion that the unity of history has been torn apart
in the Islamic world (as in other non-European societies). Here, in contrast
with the European world, history as what has already happened, and history as
the science of what has happened, are no longer one and the same, but are
broken wide apart through the ahistoricism of historiography. It therefore
comes as no surprise that it is precisely the period immediately preceding co-
lonialism, that is, roughly speaking, the history of the 18th century, that is elu-
sive and as yet hardly intelligible. The categories of medieval history are obvi-
ously inadequate to comprehend the modern pre-colonial Islamic period. But
since all categories of modern history are subject to the Western claim to mo-
nopoly, they are not applied to 18th-century Islamic history. As a result, text
books of Islamic history always describe the early modern era as a period of
decadence and cultural decline, or as a finale of so-called Islamic classicism.

Since there no longer exists any conformity between the events of the mod-
ern Islamic period and history as a science, we have to consider a fundamental
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revision of historiography. To do justice to the principle of the translatability
of cultures, this revision would have to start with hypothetically applying to
the modern history of Islam those categories that have hitherto been a mo-
nopoly of Europe and have at the same time created the European identity. If
this leads to a plausible and meaningful result which corresponds to events,
we may succeed in grasping the multilingual aspect of modernism and also
providing the Islamic world with a place of its own in modern history. At the
same time, we may realize that the European dialect of modernism is merely
one of many cultural dialects of modernism. This multilinguism for the present
only leads us to anticipate that modernism is at the same time both specific
and universal and that this may be the sign of the ‘universal time’ which we call
modernism.

Universal time is the theme of the present book. It will deal with the history
of the Islamic world within the context of the universal time of the 20th cen-
tury, hence with modernism in the narrow sense of the word, and will treat it
as an integral part of world history. But Islamic history is also characterized by
the fact that it represents its own world history. This twofold character of Is-
lamic history will be our subject.

As I am mainly concerned with the context of the universal time of mod-
ernism, this account will – apart from keeping to a strict chronology – lay
particular emphasis on the synchronism of political, social and cultural events
which have gone beyond the narrower concerns of countries and acquired
general historical significance. I have chosen the political public as the frame-
work for my interpretation and inquired to what extent Islamic culture has
contributed to its formation. This by no means signifies that Islam had a unique
role in shaping the political public in the countries of the Islamic world in this
century. Other cultural points of orientation might be just as meaningful. Thus
the history of political modernism in the Islamic world might similarly be
described from a comparative point of view based on anthropology, feminism,
the history of ideas or social history. If we were to focus on international
economy, the societies and countries which are here summed up as ‘the Is-
lamic world’ might be formed into completely different groups. The overall
picture might then look quite different in many respects. But it seems to me
that it is legitimate to move Islamic culture as such into the focus of the study,
since it has played and continues to play an essential part in formulating the
political and social process.

I have intentionally refrained from stringing together studies of different
countries. This would have greatly prejudiced the intended synchronism of
my enquiry, making no allowance for the temporal context of modernism,
which to a greater or lesser extent concerned the Islamic societies – and not
only these. References to the history of separate countries and regions are there-
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fore to be understood as illustrations. They are meant to clarify how the politi-
cal, cultural and social process of 20th-century modernism affected the socie-
ties of the Islamic world, how modernism was formed from an Islamic per-
spective and how communities and individualities left their mark on the his-
tories of various countries.

Since the questions asked in this book always concern the political public, I
have dealt predominantly with those factors that have had a great effect over a
short period. In so doing, I hope to show that the major primary force of the
Islamic world in the 20th century is not Islamic culture (or even ‘Islam’ itself),
but the temporal context of modernism, which has deeply involved the politi-
cal public in supranational world affairs. As this temporal context is nothing
but an aggregate of economic and social changes, which are only indirectly
connected with politics, and as it can by no means be compared with what is
commonly called the spirit of the age, my investigation is essentially based on
factors of economy and social history, although they are only occasionally ad-
dressed as such.

The history of the Islamic world in the 20th century is marked by three
characteristics which were common to all Islamic societies in varying degrees.
It is precisely these three features of 20th-century history which also form the
contours of what is today commonly called the Islamic world. They were al-
ways present in the temporal context of modernism, which – as emphasized
by the interpretation of historical events in the Islamic world – acquired a
global character in the 20th century. They determined the political public in
Paris and London, as well as in Cairo and Djakarta. The only invariable con-
stant, on which – despite many globalizing ideologies – the modern political
public insisted was the territorial state. Even the appeals for the unity of the
Islamic world, the Islamic umma, had the political effect of confirming the
territoriality of the state from which this propaganda issued. Nationalism is
thus confirmed as the dominant, extremely flexible 20th-century view of the
world, which attributes absolute primacy to the constitution of a society as a
territorial state.

1. The Islamic political public was subject to the dogma that the territoriality
of a state has to be preserved at all costs. This characteristic of the 20th
century (as a temporal context) is confronted with a threefold shift in ideo-
logical focus, guaranteeing the preservation of territoriality despite periods
of war and crisis. In the first three decades of the 20th century, the state
itself formed the ideological focus of the political public of the Islamic world.
It was marked by ideologies which saw the state as the subject of the histori-
cal process and therefore identified politics with state power. The experi-
ences of the Second World War relativized this view of the state in favour of
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ideologies which gave society the rank of a historical subject. Society-ori-
ented ideologies formed the progressive ideals of the political public until
the late 1980s. It is only in the closing decades of the century that a further
change has taken place, about which one can no more than speculate for
the time being. But apparently the homogeneous national culture of soci-
ety is receding into the background as a point of reference. Instead, there is
an accent on references to smaller groups with completely heterogeneous
views. In the framework of discussions about civil society, the plurality of
group identities is considered as positive and welcomed as a liberation from
unitary ideologies. In those areas of the world where a militarization of
group relations has become possible through very specific historical devel-
opments, there are – from the point of view of civil society – so-called war
lords representing group interests.

The third phase of the 20th century, however – again from the point of
view of the Islamic world – does not signify an end to territoriality. It is true
that certain secessionist movements have been successful, particularly in
the former Soviet Union, where historical peculiarities have led to rejec-
tions which are now causing violent reactions. But even the armed units of
such groups who, as in Somalia, fought with all their might against a United
Nations protectorate have only rarely questioned the territoriality of the
country.

These three phases have not followed one another in a strict chronologi-
cal order. In fact all three concerns were at all times present in the opinion
of the political public. What allows us to form a sequence is the varying
prevalence of each of these political reference points. At the beginning of
the 20th century, socialist programmes were already proclaiming the un-
equivocal primacy of society and trying to influence the political public in
Islamic societies; but they met with little success. The ideals of ethnic groups
were also represented in the Islamic public at an early stage. In reverse or-
der, the two first phases had a long after-effect: ideologies of state socialism
have been popular until recent years, and even the ideal of a revolutionary
mobilization of society has not yet faded away. Iran is an example of the
continuing conflict between statist, revolutionary and ethnic policies.

The group interests that dominate today’s political public do not have
any common identity. What constitutes a group as far the history of ideas is
concerned is constantly changing. On the other hand, ethnic concerns are
clearly gaining in importance. As a result, group characteristics are hardly
any longer defined ideologically or in terms of a Utopian concept of progress,
but often mythologically: thus a group affiliation is no longer established
with reference to a common political aim, but by pointing to a common
origin. This can lead to the creation of entirely new identities declared as
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ethnic. The Islamists of Upper Egypt thus suddenly emerge as champions
of an ancient tribal Arab identity of the local population; or what was once
Soviet Tajikistan is associated with a national Tajik culture which, from a
historical point of view, has never existed. Such mythological traditions have
meanwhile gained access to the political public; but it is as yet too early to
judge whether they will play a decisive role in the shaping of political mod-
ernism and if they will actually be able to replace the unitarian ideologies.
But in any case, these group relations are thoroughly rational forms of ex-
pression of social and economic processes.

From the point of view of the history of the Islamic world, the political
modernism of the 20th century can be divided into three alternating refer-
ence points. The shift from state via society to the particular group was
closely connected with the world-wide economic processes which preceded
each of the changes. The plea for the state in the first decades of the century
quite evidently followed the overall conditions caused by the boom of com-
peting world economies in colonialism. The opening of world economies
into cooperating systems inevitably led to a new political definition, which
was additionally reinforced by the catastrophe of the Second World War.
But the problem of what economic processes finally led to the replacement
of society as the reference point remains to be answered by future histori-
ans. It can be assumed that the loss of sovereignty of nation states in the
economic field has meanwhile gone so far that the classic nation state can
only be reintegrated by way of particular group references.

2. Islamic culture offered all three stages of the 20th century a powerful lin-
guistic expression. In this respect the history of the Islamic world is closely
linked with the history of the Islamic political public. Due to the very spe-
cific characteristics of the political public in countries that had once been
European colonies, Islamic culture competed to a considerable degree with
political cultures that used a European discourse. What we mean here by an
Islamic discourse are all media, institutions, linguistic statements and sym-
bols deliberately using a vocabulary and a sign system which convey con-
cepts of the Islamic tradition. The Islamic discourse is thus primarily an
outward form and by no means disposes of a specific content. When, for
example, ‘justice’ is discussed in an Islamic context, the Arabic word shari‘a
is used. But this is in fact a neutral concept which, in classical terminology,
can also be applied to other religious cultures. However, since the concept
shari‘a also conveys a content involving the history of religion, it appears
today as a religious concept. This still does not explain what people who
speak about the shari‘a mean by it. Depending on the context, it can actu-
ally mean justice, as well as the Islamic judicial tradition, a way of life, social
practices (in the Marxist sense), state authority and the Islamic religion in
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general. The same is true of the widely used term ‘aqida. In a neutral sense
‘aqida means any dogmatic system, that is any system of thought that is
considered to be true. In the context of the history of religion, it of course
means Islamic religious dogmas which describe the teachings of God and
of his prophets and the life to come. In other contexts, however, ‘aqida can
also mean theory (even in analogy with the Marxist tradition), persuasion,
world outlook or ideology. The most important concept of the Islamic dis-
course as a whole is the sunna. In the history of religion sunna means, among
other things, the traditional way of life of an Arab tribe in pre-Islamic times,
and further, the traditional way of life of the Prophet Mohammad and his
closest companions, and finally the way of life of the early Islamic commu-
nity in Medina. In the course of time, the word sunna came to be used in
the same sense as our ‘tradition’. Within the context of Islamic politics, how-
ever, it does not denote the immediate historical tradition (custom), but
the ideal life of the human being as such. This ideal is said to form the true
personality of man. It may be interpreted as the meticulous copy of the way
of life of the Prophet Mohammad, as claimed by some religious scholars.
But the sunna can also mean the purely spiritual ‘relationship’ of a human
being with Mohammad or it can describe an Islamic personality’s not yet
completed evolution towards the ideal.

A discourse containing Islamic terms and symbols is not necessarily re-
ligious. This discerned from the fact that it basically does not communicate
with other religions, but with a ‘European discourse’. The latter includes –
and here I deliberately repeat myself – all the media, institutions, linguistic
utterances and applied symbols expressly using a vocabulary and sign sys-
tem full of the concepts of the European tradition. The European discourse
is thus predominantly an outward form and by no means has a specific
content. Nor does it necessarily signify that it is religiously neutral.

Both kinds of discourse communicate within Islamic societies and pro-
vide a permanent process of cultural translation. This means that Islamic
terms and symbols can constantly be translated into ‘European’ ones and
vice versa. This in turn allows for code switching, that is, the use of one or
the other cultural language of modernism, depending on the context. Is-
lamic parties thus interpreted the leading themes of the ‘European’ political
public with a vocabulary of their own, which gave the outside observer the
impression that these parties were religious groups. But in fact, the Islamic
and the European discourse became widely assimilated to one another, and
it was only with the emphasis of new reference points that they were torn
apart. This again gave a dynamic impetus to politics in Islamic countries.
The common recourse to an Islamic language also enhanced the awareness
of belonging to one and the same ‘cultural community’.
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What should not be underestimated, however, is the specific dynamic
proper to the Islamic discourse. For in the context of generalizing Islamic
modes of expression whose aim is social mobilization, the Islamic discourse
can be used by other parts of the population in a sense completely different
than that originally meant. Since the Islamic vocabulary can always equally
be interpreted as religious expression, there always exists the possibility that
parts of the population addressed by it feel that it refers to their specific
religious views of the world and are hence ‘religiously’ motivated in their
reaction. This can have repercussions on the elites, who frequently take up
the religious interpretation of the Islamic discourse and represent it in public.

3. Side by side with the succession of phases dealing with those political refer-
ence points that may be defined as pertaining to the history of ideologies, a
continuous political conflict between city and country also marked the his-
torical process of modernism in the Islamic world. This conflict is specific
to those countries that had experienced an agrarian-capitalistic develop-
ment in the course of colonialism. The integration of the agrarian sectors
of the Islamic world into the international economy promoted coopera-
tion, and even a community of interests, between the landowners and the
urban society of the colonial powers. Thus land was distinctly upgraded
not only economically, but also politically, as against cities. The classical
nationalism of the 20th century was now expressed by the cities striving to
become an independent power in the country and to limit, if not entirely
abolish, the supremacy of land. This nationalism was fundamentally re-
publican, and was thus also – or especially – directed against the royalist
agrarian elites, who, for their own part, were trying to develop their own
political and cultural profile by cooperating with the colonial powers. Fi-
nally, the conflict between the two sectors became the dominant factor in
the development of the political public. Both sides kept trying to upgrade
their cultural position by using the Islamic language.

Islamic culture was also politically promoted by a fourth factor: by those
urban nationalists who were using an Islamic language were trying to liberate
themselves from tradition. In the context of Islamic culture, tradition prima-
rily implied the widespread mystical orders and popular ethnic-religious prac-
tices. Irrespective of ideological or social differences, the Islamic political pub-
lic almost unanimously turned against popular mysticism, in fact mystical
culture was in many respects considered as the expression of an altogether
negative tradition that had to be discarded. In certain cases, however, the reac-
tion to mystical cultures was regionally differentiated, for they differed from
one country to another and from one region to another.

These suggested interpretations are meant to assist the reader in acquiring
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a better understanding of the historical process in the Islamic world. I would
like to allow them a clear advantage over the many theoretical models devel-
oped for Islamic societies on the basis of widely differing disciplines. Informa-
tive as they may be in their details, they have the disadvantage that historical
events as such are frequently faded out or reduced to marginal notes. The 20th
century then often appears as a static unit, as opposed to the dynamic mod-
ernism of Europe. My aim in the following pages is therefore also to retrace
the dynamic happenings and actions in the Islamic world in the 20th century,
and to put them into a relationship with what I call the temporal context. I
hope that, as a result, the independence of Islamic modernism, as well as the
universality of modernism as global time will become visible and intelligible.

In the condensed space of a few hundred pages, justice cannot be done to
the manifold historical events in the Islamic world. So I have reluctantly given
up the attempt to include the new Islamic minorities in Africa, America, Eu-
rope and Australia, although they now have an important voice within the
international Islamic political public, a voice which is also heard in traditional
Islamic countries. It might equally be said that the Islamic world can hardly be
defined at the end of the 20th century by geographical borders. In fact, with
the migratory movements of the 20th century, the Islamic world itself is ac-
quiring global dimensions and will, as a result, eventually lose its ancestral
geographic identity. But as Islamic cultures on the continents mentioned above
have so far had no access to the political public and no part in determining the
historical process of these non-Islamic countries, I have decided to limit my-
self to referring the reader to the works of other authors on this subject.

I have also had to forgo a discussion of such social and cultural aspects of
the Islamic world as cannot be treated directly in relationship to the problems
broached by this book. These include specific local cultures, mystical cultures
and above all, the vast field of Islamic theology and law. On these subjects, too,
I refer the reader to other works.

It is only in the more recent standard works in European languages that
somewhat greater attention has been devoted to contemporary Islamic his-
tory. The first overall account which no longer presents modern times as a
mere appendage of the classical history of the Islamic world – usually ending
in 1258, the year when the Mongols conquered Baghdad – is the volume The
Central Islamic Lands of the Cambridge History of Islam edited by Peter M.
Holt in 1970. A year later, Gustav von Grunebaum published the omnibus vol-
ume Der Islam II. Die islamischen Reiche nach dem Fall von Konstantinopel
(1971). This was followed by Marshall Hodgson’s famous and controversial
posthumous work The Venture of Islam (1974). A more recent, very readable
overall account is the voluminous work by Ira M. Lapidus A History of Islamic
Societies (1988). Lapidus extensively describes the historical process in the coun-
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tries of the so-called Islamic periphery and discusses the change in the history
of institutions more clearly than I have done. For the Arab countries, there are
several important general accounts: among the most recent publications are
the omnibus volume Geschichte der arabischen Welt (3

1994) edited by Ulrich
Haarmann, and Albert Hourani’s A History of Arab Peoples (1991).

The sources and bibliographical data I have quoted merely serve as docu-
mentary evidence or as references to more exhaustive and specific investiga-
tions. The books in Arabic, Persian or Turkish listed separately in the bibliog-
raphy offer only a small selection of the relevant literature and are merely meant
as suggestions for those who wish to devote themselves to contemporary Is-
lamic history written particularly in Arabic, but also in Persian and Turkish.
As for the titles in European languages, I have tried to show the state of histori-
cal research in a representative manner. Many of these works deal with specific
subjects and contain further bibliographies on the history of various coun-
tries, regions and problems.
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chapter one

Islamic Culture and Colonial Modernism,
1900–1920

1. the vision of an islamic sovereignty

Around the turn of the century, Abd al-Rahman al-Kawakibi, a Syrian jour-
nalist and lawyer who came from a distinguished merchant family in Aleppo
reported the proceedings of an imaginary conference held in Mecca on 23 Janu-
ary 1899, at which Islamic dignitaries from many countries met to review con-
ditions prevailing in the Islamic world and to discuss the possibilities of an
international Islamic policy.1 Al-Kawakibi, invented this conference as a pre-
text that enabled him to have his protagonists discuss the problems that pre-
occupied the intellectual Islamic political public in 1900.

The idea of an Islamic community, that would express the historical iden-
tity of the umma, had been very popular among some Muslim intellectuals in
the 1870s. Many Ottoman authors and journalists, such as the distinguished
Namiq Kamal (1840–88), had enthusiastically extolled the ideal of the caliphate,
of which the Ottoman sultans Abd al-Majid (r. 1839–61), Abd al-Aziz (r. 1861–
76), and above all Abd al-Hamid II (r. 1876–1909), had revived after the institu-
tion received international recognition at the end of the Russo-Turkish war
(1768–74) in the famous peace treaty of Küçük Kainarca. In that treaty, the
Ottoman sultan obtained Russian recognition as ‘the sovereign caliph of the
Mohammedan religion’ and was acknowledged as such by the Tatar Muslims
on the Black Sea Crimean peninsula. In exchange the Ottoman Empire with-
drew its claims to sovereignty over the Crimea, which was annexed by Russia
in 1783.2 The notion of the caliphate, which had been little more than a shadow
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under the Mamluk rulers of Egypt from 1258 to 1516/17, and was virtually abol-
ished afterwards, was thus re-introduced into international relations. But al-
though in the late 18th century Ottoman historiography produced the legend
that the last Abbasid shadow caliph al-Mutawakkil III had conferred the
caliphate on the Ottoman Sultan Salim in Cairo, to begin with the Ottoman
sultans made little use of the new-found prestige attached to the institution.
During the long years of reform (1774–1861), problems of internal policy were
distinctly more pressing. Nor, in the sphere of foreign policy, were the Otto-
mans very keen to use spectacular measures to emphasize their claim to the
caliphate, since they did not want to jeopardize the empire’s equal status within
the system of the European powers of the 19th century by making a point of
pursuing a separate Islamic policy.

The Ottoman attempt to create a new order (tanzimat) in public adminis-
tration, which was meant to bring about this equal status, had at first achieved
good results. The Ottoman Empire had participated in the Crimean War (1853–
56) against Russia as a ‘Western power’ on an equal footing with France, Great
Britain and Sardinia. To give prominence to the caliphate in this context would
have meant jeopardizing the Empire’s newly acquired place in the ‘concert of
powers’. Similarly, many Arab, Turkish and Persian intellectuals of the period
maintained the belief that they were part of a universal modernism, in which
European and Islamic civilizations could compete honourably with each other.
Indeed, up to1869 the Islamic world could hardly conceive of assuming a sub-
ordinate position with respect to Europe.3 But after 1869, just as the new Suez
Canal was opened and the Egyptian Khedive Isma‘il was euphorically ex-
claiming ‘my country is no longer in Africa; we have now become part of Eu-
rope’,4 European politicians, journalists and scientists were drawing a radical
line between Europe as the bulwark of modern civilization and the rest of the
world, including the Islamic countries. Reflecting the attitude of many Euro-
peans, the French pretender to the Bourbon throne, Count Henri V of
Chambord wrote in his diary while visiting Egypt in 1861: ‘All these Oriental
nations only assume the semblance of civilization; at any moment you can see
the barbarian reappearing.’5

The year 1869 was, then, a turning point in East-West relations. For the first
time, European politicians began to perceive that their power in the Orient,
which had been built up economically and commercially by European mer-
chants from around 1820, was explicitly political and colonial. Oriental coun-
tries were in future to be judged exclusively by their position within the struc-
ture of the imperial powers. At the same time, there developed in many Is-
lamic regions a new world outlook in which the break with the 19th-century
process of modernism was discussed and re-evaluated and the idea of the unity
of Muslims was brought to the fore as a means of countering the unfriendly
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European power bloc. To begin with, Ottoman authors wrote with some hesi-
tation about the cause of Islam, about the necessary union of Muslim nations
under Ottoman supremacy and about the need to transform traditional Is-
lamic culture into an independent modern culture. The idea of the caliphate
had been revived after the 1774 treaty, which had also mentioned the ‘Islamic
nation’ (ahl-i Islam), to be culturally represented by the caliphate, and it now
came to their aid. But the Ottoman sultan’s identity as caliph had to be lent a
political function ‘from below’. If the caliphate represented a ‘nation of Islam’,
then it could rule Islam politically as an independent sovereign. Thus, side by
side with the predominantly Muslim nation states, there emerged the ideal of
a homogeneous Islamic community (umma), which found a powerful cul-
tural and political expression in the ‘Islamic caliphate’ of the Ottoman sultan.6

Since the 18th century, the division between religious and temporal power
had been an established fact, also admitted in the treaty of 1774. The sultanate
as the state power and the caliphate as the religious symbol of cultural unity
were to exclude one another, even if both functions were combined in one
person. When Ottoman intellectuals like Namiq Kamal demanded the resto-
ration of the caliphate, they did not necessarily mean that the separation be-
tween religious and state authority should be abolished. Rather, their appeal
for an Islamic identity reflected their search for a concept of their own that
would represent their ambition as citizens. And the best way to claim a consti-
tutional order was through an Islamic statement. The new political Islamic
language provided them with the concepts they required to describe a civic
order without raising the suspicion of simply importing and copying Euro-
pean political concepts such as nation, constitution and division of powers.

The definition of the umma by the Indian philologist al-Thanawi in 1764 as
a unity of religion or place shows that the Islam of the time disposed of secular
concepts for the umma.7 Religion was not a necessary prerequisite for the defi-
nition of a community. The concept milla had already been in use in the Otto-
man language in the 18th century to describe the Ottoman subjects as a whole
by contrast with the daula, the dynasty of the Ottomans. The milla, in its turn,
consisted not only of Muslim subjects, but also of members of other confes-
sions, for instance Christians and Jews who in the 18th, and particularly the
19th century, were granted an independent legal identity which was also called
milla, or millet in Ottoman Turkish.

The political terminology of the 18th and 19th centuries may appear con-
fusing. But it in fact reflects a process which was to lead to the emergence of a
secular idea of the state and nation in the Islamic world. Thus the word ‘Islamic’
was not necessarily meant in a religious sense. In the course of the romantic or
positivist interpretations of history and social thought, the idea became popu-
lar – in the Ottoman Empire among other places – that the community would
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only be able to liberate itself from its submissive position if it had an objective
and undeniable common interest. The unifying bond (rabitat-i ittihad) was
primarily Islam considered as a nation. The common language was the reli-
gion of Islam and Islamic culture, and the place of union was the Ottoman
Empire.8

Many Ottoman intellectuals of the late 19th century saw themselves first
and foremost as ‘Ottomans’. For them the daulat-i aliya-yi uthmaniya was not
merely the name of the Ottoman dynasty, but a concept of the Ottoman state,
which they themselves meant to represent.9 Thus the concept of dynasty was
secularized: daula or ‘dynasty’ had become ‘state’. This conceptual evolution
can be compared with one that took place in German, which also went through
the change in interpretation from the ‘state’ as the ‘court of a sovereign’ (hofstaat)
to the civil state. It clearly reflects the transformation of the Ottoman Empire
into a territorial state, which began in the early 18th century.10 The Arab mem-
bers of this daula of course no longer considered themselves as ‘subjects’, but
as ‘citizens’ (muwatin, earlier ibn al-watan, in the 18th century ibn al-balad11)
of Arab nationality, although it remained controversial whether the citizen-
ship referred to the Ottoman Empire or to sovereign Arab countries. This is
why the constitutional idea of the state was often ambiguously formulated.
The idea of a nation state was universally acknowledged in the 19th century;
but there was a question about defining the unity which had brought forth the
nation. For the representatives of constitutionalism there were essentially two
factors involved: either Islam itself or a specific linguistic tradition, Arabic,
one of the Turkic languages or Persian.

Although Muslim authors had by now shown that they were able, like their
German or Italian rivals, to master the political language of the 19th century,
which was essentially based on French, without coming into conflict with their
own Islamic tradition, they did not receive international recognition. One Ot-
toman author complained bitterly to a Frenchman: ‘Do you find that I am
quite different from a Frenchman or an Englishman when I talk to you? Do
you still think that I enjoyed a European education? Everything I know I have
learnt at home. I am subject to Turkish laws and Turkish morals, and yet you
have to admit that I am your equal all the same.’12

The degradation of Islamic societies into objects of European colonialism
after 1870 led to a sadly defiant reaction. Much worse than economic colonial-
ism, which up to this point had been perceived as progress by almost all Mus-
lim intellectuals, were the propagandist statements from Europe implying that
all progress was the inalienable property of Europe, which might, if need be,
endow other countries with it. The entire cultural framework of progress was
to be put at the Orient’s disposal as a loan, of which the colonized countries
could avail themselves without having their own rights to this culture. Railway
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construction, the laying of telegraph lines and the development of new irriga-
tion technologies in the Islamic countries were all marked as imports, as made
in Europe. Muslims were not even allowed to create modernism on their own.
Well-known thinkers such as the French philosopher Ernest Renan (1823–92)
consistently argued that Islam was responsible for the fact that the Muslims
were unable to develop their own progressive concept.13 The Islamic world was
in this way downgraded into a ‘backward culture’, a ‘culture without machin-
ery’14 and Islam became the byword for the separation between Europe and the
Orient.

Confronted with the accusation that Islam prevented Muslims from shar-
ing equally in modernism, Islamic intellectuals, above all the famous Iranian
Jamal al-Din al-Afghani (1839–1897), who considered himself an Islamic cos-
mopolitan, mobilized the Islamic identity, a process which was in its turn to
accentuate the division between Europe and the Orient. The optimism of the
years before 1870, when Islamic intellectuals still believed that they could par-
ticipate in modernism precisely because of their Islamic tradition, had now
turned into deep pessimism. As an analogy to Europe’s critical perception of
‘Islam’s hostility to modernism’, the Islamic tradition was now put forward as
an argument for being different. Corruption, it was argued, had invaded the
Oriental world because Muslims had given up Islam and turned to obscure
varieties of religiosity such as popular mysticism, magic and witchcraft. The
return to the ‘pure’ Islam of the forefathers (al-salaf al-salih) became the tar-
get of a new intellectual movement, which was accordingly given the program-
matic name of Salafiya. The Salafiya movement was an Islamic variant of late
19th-century classicism. Indeed it is rather appropriate to compare the seman-
tic content of the Arabic word Salafiya with the European concept of ‘classi-
cism’. Like classicism, the Salafiya sought a timeless aesthetic and intellectual
ideal, derived from an origin that was pure of all temporal circumstances. In
the Islamic context this could only be the early Islamic period.

Members of the ulama in different areas of the Islamic community now set
about to work out a new Islamic theory of modernism. Their major concern
was to reconcile modernism with theology and thus provide the Islamic world
with an access to the modern world by way of Islamic culture. This theology
was meant to be thoroughly idealistic. In the timeless example set by the ‘fore-
fathers’, its exponents saw an orientation which would make Islam an upholder
of progress which, in the spirit of the time, they defined as the most important
characteristic of modernism. Islam was to turn towards the future, it was to be
a theology that promoted the sciences and conceived the Islamic heritage as its
own humanism. They quite logically traced back their ideals to the period of
great Islamic humanism of the 10th to 13th centuries, which had also shown
the way to European humanism.15 Even among those of the ulama who distanced
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themselves from the classical Salafiya on theological grounds, this optimism
about progress could be sensed. Thus Muhammad Taufiq al-Bakri (1870–1932),
the leader of a group of mystical orders in Egypt, wrote a programmatic trea-
tise entitled The Future Belongs to Islam,16 in which he used numerous quota-
tions from authors of the French Enlightenment in order to explain the pro-
gressive character of Islam and celebrate it as an ideal for the future civiliza-
tion of the world.

Inspired by the hope of finding their own independent cultural expression
of modernism, the theologists of the Salafiya took the living conditions and
cultural practices of their compatriots severely to task. The whole of recent
Islamic history was – again by analogy with Western points of view – described
as decadent and repudiated. Those of the ulama who were committed to tra-
dition were blamed for producing nothing but ‘rubbish’, while the national-
ists, who had broken away from the primacy of Islamic culture and were try-
ing to formulate a political programme, were criticized for their narrow-minded
and opinionated policy.17

Even outside the narrower realm of Islamic theology, the message of the
Salafiya had a stimulating effect. Writers and poets spared no effort to high-
light the ‘real’ Muslim way of life, and abandoned the traditional patterns of
literature to proclaim: ‘Life is beautiful poetry!’18  What was real to them was
no longer technical progress as such, which many a poet had previously ac-
claimed, but the country in which they lived. The 19th century as the age of
technology seemed to lose its significance for many classicists. Thus the Egyp-
tian journalist Khalil al-Ghawish, the father of an Islamic politician who later
became famous, emphatically took his leave from the past century:

Finally I say that the 19th century has reached its end, and has even gone too far in
material matters; it has also shown great shortcomings in cultural matters and in those
perfect things that actually make the human being into a real human being. Its ideal of
the representations of true happiness has changed, and its hopes are vanishing among
worldly trifles and their show. Some may perhaps hope that the 20th century is the
guarantor to lead us to that distant aim, although the first signs of this century an-
nounce the opposite of such hope. It may be that the signs will change and that the
right leadership will surmount temptation. Perhaps the new century will be the ever-
green oak which the woodworm will eat from the top, not from the roots. Those who
live will see!19

The scepticism of many a Muslim author about the coming 20th century
had its roots in their evaluation of the general political situation. In 1895, the
Moroccan historian Ahmad b. Khalid al-Nasiri al-Salawi summed it up as
follows:
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It is known that at this moment the Christians have reached the apogee of their strength
and power, and that the Muslims on the other hand – may God lead them together
again and put them on the right track – are as weak and disorderly as they could
possibly be. We are, they [the European nations] and we, like two birds, one equipped
with wings, who can go wherever he pleases, the other with clipped wings who keeps
falling back on earth without being able to fly.20

According to al-Kawakibi and a few other authors, the ‘despotism’ of the
Ottoman Empire was, above all, responsible for this general misery. Kawakibi
the Syrian saw himself exposed to persecution by secret agents of the empire
who belonged to a country-wide network of spys against Arab intellectuals. In
1896, the Egyptian journalist and critic Ibrahim al-Muwailihi (1846–1906) had,
under a pseudonym, and after his appointment by order of the Ottoman sul-
tan in 1894 as the under-secretary of state to the Ministry of Culture, written a
sarcastic complaint about conditions in the empire. He painted a picture of a
country that was ruled by mysterious conspirators, and in which the omni-
present spies of the sultan were constantly watching over the citizens. Censor-
ship was so severe that one journalist could no longer even use the words ‘French
Republic’ because the censor each time inserted the word ‘French community’
into his text, fearing the power of the word ‘republic’. Journalists were not even
allowed to mention the successor to the Russian throne, since it might arouse
in the sultan the fear of an immediate palace revolution.21 In any case, added
al-Muwailihi, the Ottoman sultan, meaning Abd al-Hamid II, was not a real
sultan, but an effeminate tyrant addicted to pleasures and women.

Yet Ottoman policy still found support in the national literatures, which
enjoyed a true revival at the turn of the century; around 1900 there was noth-
ing unusual about showing patriotic sentiments and Ottoman inclinations at
one and the same time. Even politicians and authors like the Egyptian poets
Ahmad Shauqi, Muhammad Hafiz Ibrahim and Ahmad Muharram, or the
politician Mustafa Kamil, who considered themselves to be patriots, set great
hope in the Ottoman sultanate.22 But patriotic poems in favour of the state
and ruler confronted cutting satirical texts. Others, such as the authors Wali
al-Din Yegen23  and Ibrahim al-Muwailhi, caricatured the Ottoman Empire as
a stronghold of the darkest despotism. Yegen, who was deeply committed to
the idea of liberalism, saw himself as a free Ottoman citizen, but although
Turkish was his mother tongue he confined himself to using Arabic. For some
authors Arabic was the most suitable medium to express their longing for free-
dom and for a new era. This was also true of the Egyptian poets of the ‘New
School’ (al-madhab al-jadid) who no longer concealed their national senti-
ments under a show of attachment to the Ottomans, but expressed them in
poetry of a highly subjective, impressionistic kind. The new era, they hoped,
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would liberate them from the constraints of the old order and confirm them
as subjects of society.

However, the old society put up a fight. In 1900, Sultan Abd al-Hamid II
wrote in his diary that the weakness of the empire, which was lamented by the
followers of the ‘New School’ like the Ottoman nationalists and their new Com-
mittee for Union and Progress, was in fact a ‘natural phenomenon’ in a state
comprising many nationalities. But the ‘sick man’ – a metaphor brought into
play by the Europeans in connection with the ‘Eastern Question’ – would soon
become strong again.24 However, this could only happen if ‘our gentlemen’ could
acquire a corresponding sense of economy and if men of letters could create
an Ottoman ideal which would not merely be a European stereotype.25 What
was probably implied here were the republican ideas which had gradually
caught on among Ottoman intellectuals, although they could not publicly ex-
press them. For in the end, said the Sultan, ‘it is religion which forms the basis
for the political and economic structure of the state,’26 not the sovereignty of
the people, as propagated by intellectuals like Ibrahim Shinasi, Namiq Kamal
or Ali Su‘awi (Suavi) since the mid-19th century.27

A small achievement which was enthusiastically celebrated by the pro-Ot-
toman Arab poets, and which put many an Islamic intellectual in an optimis-
tic mood, was the Ottoman ‘victory’ over the Greek army in 1897. About 10,000

Greek soldiers landed on Crete in February 1897 to support native rebels against
the Ottoman administration. Between 1868 and 1889 Crete had had a semi-
autonomous status, but this had been repealed by Sultan Abd al-Hamid II,
who wanted to carry out a fundamental administrative reform. Greek
irredentists now found an opportunity to take open action against the Otto-
mans on Crete. Since they achieved no military results, the Greek government
found itself forced to open a second front against the Ottomans on the main-
land on 10 April 1897. But the Greek army was quickly repulsed by the Otto-
man troops. Athens suddenly appeared to be threatened again, but the Euro-
pean powers enforced an armistice which, although not to be regarded as an
Ottoman victory, at least did not mean a defeat. Crete was more or less placed
under Greek administration until it was formally annexed by Greece in 1912.28

After the disastrous defeat of the Ottoman Empire at the end of the first
great Balkan crisis in 1876/78, after the French occupation of Tunisia in 1881,
the British conquest of Egypt in 1882 and the first Armenian revolts in Istanbul
and in Anatolia in October 1895 and in the winter of the same year,29 this was
the first but also the last military success of the Ottoman Empire. But although
at the beginning of the 20th century some pro-Ottoman Muslims still believed
in a revival of the power of the Ottoman sultanate and the Islamic caliphate,
the majority of the Islamic public were of the opinion that the Ottoman Em-
pire had lost its sovereignty over the Islamic umma for good.
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Politics among the widely divergent public of the Islamic countries now
increasingly aligned itself with the realities in the nation states. Political rheto-
ric, it is true, still demanded some lip service to the Ottomans; but in realpolitik
the prevailing policy aimed at having the native elites take charge of the new
colonial administrative institutions. The dream of a Pan-Islamic replacement
to fill the power vacuum within the colonial states had soon vanished. The
Islamic enthusiasm aroused in 1877 by Abd al-Hamid’s summons to the ‘just
war’ (jihad) against the Russian empire had definitely died down, even if the
numerous pan-Islamic publications still printed in the Ottoman Empire after
1900 tried to present a different picture.30

Al-Kawakibi did not live to see this distorted form of his vision of a
supranational Islamic sovereignty. He died in a mysterious way in 1902, and
the rumour soon spread that he had been poisoned by Ottoman spies.

2. the upheaval of 1905–1909: the nation state and constitutionalism

The Islamic World Around 1900

At the beginning of the 20th century, Islamic societies were very definitely ‘the
product of a twofold history’.31 European politics and economics left their mark
on any development within them that impinged on the international terrain
of Europe while their internal processes resulted in contradictory trends which
made historical events appear in a conflicting light. In addition, the heteroge-
neity of the Islamic world did not admit of any unified history of the kind
which Islamic classicists such as al-Kawakibi would have liked to fall back upon.

In 1900, the Ottoman Empire controlled no more than a small part of the
Islamic world and about 10 per cent of the Muslim population:

The Ottoman Population 1884–1914
32

1884 17,143,859 of which 73.4% Muslims Non-Muslims
1890 18,400,177 of which 74.4% Muslims (on an average)
1894 18,450,845 of which 74.0% Muslims Greeks: 13.5%
1897 19,050,307 of which 74.0% Muslims Armenians: 6.5%
1906 20,897,617 of which 74.3% Muslims Bulgarians: 4.4%
1914 18,520,016 of which 81.2% Muslims Jews: 1.1%

The ethnic distribution of the Ottoman Empire, which had become signifi-
cant within the framework of nationality policies from about 1750, had made
it into a state of many nationalities. Linguistically speaking, in 1900 the Ottoman
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state ruled over at least fourteen ethnic groups: Albanians; Arabs;Armenians;
Bulgarians/Pomacs; Bosnians/Serbs; Circassians; Greeks; Jews; Kurds; Lazes;
Macedonians; Roma; Turks and Turkic tribes; Turcomans. The factors deter-
mining the cultural affiliation of these nationalities included religious com-
munities – Christian, Jewish, Manichaean, Parsi, local cults – whose distribu-
tion only rarely coincided with linguistic borders, but who contributed deci-
sively to the formation of the millet system.

Outside the Anatolian heartland and Europe the regions that still belonged
to the Ottoman Empire around 1900 were the Syrian territories of Damascus,
Aleppo, Lebanon and Palestine, the Iraqi regions, Kuwait and the Arabian prov-
inces of al-Ahsa, the Hijaz and northern Yemen, as well as the North African
provinces of Tripolitania, Cyrenaica and Fezzan. The Rumelian provinces of
the empire, in other words the European regions, had dwindled to a few small
tracts of land after the Berlin Congress of 1878; only southern Bulgaria (Rumelia
proper), Macedonia and Albania still belonged to the empire. Bosnia-
Herzegovina and the Sanjak of Novipasar were, like Egypt and the island of
Crete, still officially Ottoman, but were politically and militarily administered
by Austro-Hungary, Great Britain and Greece respectively.

The Ottoman Empire was marked by an extreme cultural pluralism which
was not, however, reflected in political pluralism. A similar situation basically
applied to all Islamic societies at the beginning of the 20th century: around
the year 1900, about 80 per cent of the total Muslim population were ruled by
eleven colonial powers which restricted their cultural heterogeneity within the
narrow limits of state sovereignty.33

In North and West Africa, France gradually succeeded in extending its
colonial empire into the Saharan regions; only the Moroccan sultanate still
preserved a formal autonomy. Great Britain controlled the coastal areas of the
Arabian peninsula, Egypt after 1882, and – after the defeat of the last followers
of the Sudanese Mahdi Muhammad Ahmad in 1899 – the Sudan, as well as the
Muslim regions of north and central India and the Malayan principalities. In
East India (Indonesia), the Netherlands had consolidated its colonial empire
and, in the years 1904–6, added the last independent areas in Bali around the
town of Denpasar and Sumatra to its territories. The Muslim Khanates of Cen-
tral Asia had all meanwhile been subjected to the Russian empire. Even the
Muslim regions of Eastern Turkestan (Sinkiang/Uighur) were under Russian
influence, although they belonged to China. The United States also ruled over
a small part of the Islamic world, having taken the Philippines from Spain in
1898. The only independent territories were the Ottoman Empire, Persia, Af-
ghanistan and Morocco. And even these were often called semi-colonial, since
essential parts of their national dealings depended on the decisions of European
powers, particularly France and Great Britain.
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A Muslim Intellectual Looks at the Islamic World

In the eyes of the journalist Kawakibi, however, the Islamic world consisted
above all of Arab regions and cities (Aleppo, Damascus, Jerusalem, Alexan-
dria, Cairo, Yemen, Basra, Najd, Medina, Mecca, Tunis, Fez), of Turkish re-
gions (Anatolia, Crimea, Kazan, Kashgar), of the Persian–Indian region
(Kurdistan, Tabriz, Afghanistan, India, Sind), and – as representatives of Is-
lamic minorities – of England and China. He did not include Black Africa, or
the Malayan archipelago or Dutch East India. Although by this choice Kawakibi
meant to suggest the international nature of the Islamic umma, the privileged
position he gave to the Arabs of the east, the ‘Mashriq’, is obvious. The repre-
sentatives of other Islamic countries, who had presumably participated in
Kawakibi’s Meccan conference, each supported certain traditions that were
part of their local Islamic cultures; these were meant to prove that although
Islam had to a certain degree produced a unified culture, regional and local
traditions continued to play an important part. The Indian representative, for
example, was immediately identified as a member of the Naqshbandiya, a fa-
mous mystical brotherhood which had contributed a great deal to the forma-
tion of the Salafiya in India.34 Chinese Islam, appears to have been an unknown
quantity even to Kawakibi, for he contented himself with the remark that there
Islam was relatively ‘truthful’ (hanif) and had not been weakened by inter-
necine feuds.35 Even the Chinese had to do their bit to support Kawakibi’s plea
for an Islamic democracy.

A special role was played in the conference by the representative of Najd,
part of the Arabian peninsula which was at the time not under direct colonial
administration. Kawakibi described him as the vehement champion of a ‘pu-
rified’ Islam, who especially fought against ‘illicit innovations’ (bida’) and su-
perstitions. He thus deliberately placed him within the tradition of the
Wahhabiya, a pietistic 18th-century movement initiated in Najd around 1744–
45 by the scholar Muhammad b. ‘Abd al-Wahhab (1703–92). The Wahhabiya
movement did not at the time have much standing in the Islamic world, since
the majority of Muslim intellectuals saw it as the expression of a thoroughgo-
ing desert culture which had excluded all other Muslims from the Islamic umma
because they would not follow its pietistic rules and dogmas. Kawakibi, how-
ever, was one of the first Islamic intellectuals who tried to integrate the Arab
pietism of the Wahhabiya into the classicism of the Salafiya and he made a
point of praising his Najdi sheikh’s reconstruction of the Islamic umma and of
presenting him as the true Islamic conscience. For him the quintessential Arab
nature, as embodied by the ‘free’ tribes of Najd, was the guarantor of a ‘pure’
Islam.
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Colonial Powers in the Islamic World (1900)

1. Great Britain Egypt, Eastern Sudan, Kenya, Gulf Coast, Kuwait,
Southern Arabia, Indian territories, Malaya (except
for the principalities of Kedah, Kelantan and
Terengganu, which were tributaries to the kingdom
of Siam), Sarawak and northern Borneo, northern
Somaliland, northern Nigeria, northern Ghana – 100

million Muslims.

2. Netherlands Sumatra, Java, Borneo, Celebes – 30 million Muslims.

3. Russia The former Turkic Khanates, northern Caucasus -
15 million Muslims.

4. France Northern and western Africa, Saharan regions,
western Sudan, Djibouti, Comores, Indochina – 15
million Muslims.

5. China Sinkiang, Central China (Hui) – 10 million Muslims.

6. German Empire Territories in East Africa, Northern Cameroons
(Adamaua) and Northern Togo – 3 million Muslims.

7. Austria-Hungary Bosnia, Novipasar – 2 million Muslims.

8. Italy Southern Somaliland – 1 million Muslims.

9. Portugal Coastal areas of Mozambique – 0.5 million Muslims.

10. USA Southern Philippines – 0.3 million Muslims.

11. Spain Rio de Oro (Western Sahara) – 0.2 million Muslims.

Total population: at least 160 million Muslims

Independent States
Ottoman Empire: 20 million
Persia: 10 million
Arabian Peninsula: (Najd, Shammar) 5 million
Morocco: 4 million
Afghanistan: 2 million

Total population: ca. 41 million Muslims
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After his death, the proceedings of Kawakibi’s fictitious congress were re-
published by Muhammad Rashid Rida, the chief editor of the al-Manar,36 the
organ of the Egyptian Salafiya. But essential passages of the 1899 edition were
altered because, according to Rida, Kawakibi spoke very poor Arabic and his
text often led to ‘misunderstandings’. Rida also admitted that he had made
additions to al-Kawakibi’s text while the latter was still alive, although he was
only partially authorized to do so.

The Arabian Peninsula at the Beginning of the 20th century

The Wahhabiya was the supporting pillar of a fairly recent Arab tribal culture
which had already given attracted attention in the 18th and 19th centuries.
Often mocked by the ulama of other regions because of their ‘un-Islamic cul-
ture’, the Arab tribes had found in the Wahhabiya an expression for a new
concept of the state which had revalorized their tribal dominion. A number of
smaller Arab principalities had already been merged in 1745–1808, and again in
1848–86, under the ‘Saudi’ dynasty, and were subsequently united as a self-
contained territorial domain named after the princely Al Sa‘ud family who
were to protect the Wahhabi doctrine as a secular power. In the late 19th cen-
tury, however, the Al Sa‘ud were defeated both politically and militarily by the
princes of Shammar, the Al Rashid. Officially the principality of Shammar still
paid tribute to the Ottoman Empire, so that when in 1886 its troops conquered
Riyadh, the Al Sa‘ud capital, much of the Arabian peninsula came under the
nominal sway of the Ottoman Empire. Only on the southern coast and on the
shores of the Gulf, where Great Britain had contracted a large number of pro-
tectorates with local principalities between 1824 and 1892, was the situation
different. The Gulf emirates, still known at the time as the ‘Trucial Coast’, as
well as Qatar, Bahrain and Oman were administered by the Government of
India because they belonged to the British–Indian sphere of influence. The
Arabian peninsula was thus by 1900 divided into two clearly distinguishable
spheres of influence. The Ottoman Empire – which appeared ready to give up
its ‘unproductive’ Rumelian provinces, and, within the framework of a new
‘eastern orientation’, relied much more on its Arabian provinces – now con-
trolled not only the Islamic holy sites of Mecca and Medina, but also the im-
portant internal Arabian trade from southern Iraq to the shores of the Red
Sea. Kuwait and the eastern Arabian province of al-Ahsa became the starting
point for a new Ottoman policy directed towards India. The project for a rail-
way from Istanbul to Basra in southern Iraq (the famous Baghdad railway),
worked out by German and Ottoman engineers, was meant as a counterpart
to the Suez Canal, which, since its inauguration in 1869, had become part of
the Western European trade network.
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Great Britain tried with all its might to prevent the construction of this
railway and, by occupying Kuwait,37 which had been an independent princi-
pality since 1782, it intended to neutralise its utility as well as to secure its he-
gemony in the Gulf. Internal disputes within the Al Sabah family of Kuwait,
which the Ottoman Empire had not at this stage claimed as its own territory,
enabled the colonial officers of the India Office to appear as a ‘protective power’
which could support the Amir Mubarak against his opponents. Thus the Ot-
tomans and the British were lunged into conflict over the tiny territory of
Kuwait, again reflecting the geopolitical interests of the European powers.

The hegemonic interests of Great Britain and the Ottoman Empire con-
tributed to the extension of the Kuwait conflict to other parts of the Arabian
peninsula. British officials promised the members of the Al Sa‘ud, who after
their defeat at the hands of the Al Rashid, had been living in exile in Kuwait,
logistic support to reconquer their lost territories. Subsequently, in January
1902, the tribal federations led by prince Abd al-Aziz b. Abd al-Rahman Al
Sa‘ud (died 1953), who was later to become King Ibn Sa‘ud, succeeded in occu-
pying Riyadh and in founding a new independent Saudi dominion, the so-
called ‘Third Saudi State’, which was, however, slow to expand.

Hegemonic Conflicts

In other Islamic areas, too, European hegemonic conflicts recurred on a small
scale, marking the development of new states. A well-known example is east-
ern Sudan which, after the British conquest in 1899, came under an ‘Anglo–
Egyptian’ condominium, a kind of joint British–Egyptian administration. The
French conquests in western Sudan had met with the violent resistance of the
military ruler Rabih b. Fadl Allah, who had established himself in Bornu in
1893 and was not defeated until 1900. In the course of these wars of conquest,
French legionaries had penetrated as far as the Sudanese city of Fashoda
(Kodok) where, in the autumn of 1898, they had come across British contin-
gents advancing from the east. The conflict over spheres of influence in north-
east Africa was settled in an agreement in 1899 under which Darfur, the east-
ern province of the old Mahdi empire, was joined to Sudan. In exchange, France
was given a free hand to occupy the last Muslim empires in North Africa –
Bornu, Kanem and Wadai – and to transform them into the military region of
Chad.

The state in the Islamic world was, at the beginning of the 20th century,
shaped by three crucial factors. Initially, the majority of the colonial states
depended on the political, economic and social traditions which had already
been decisive in determining a territory before the 19th century. The colonial
powers then adapted these traditions to suit their interests and aligned those
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territories in which older state or ethnic traditions ran counter to colonial
interests. Finally, all colonial regions were adjoined to power blocs centred on
Europe, so that even local political events, like the conquest of the city of Riyadh,
were only possible within the context of international power politics.

This interdependence between local history and European power politics
was characteristic of all Islamic societies from the time colonial structures as-
sumed a stable form. Territories that were at this stage conceived as colonial
regions formed the nucleus of later national identities. The native elites of
these territories were by no means disinclined to accept the results of the colo-
nizing process in their main features. They had found in the new colonial states
a political frame of reference which closely corresponded with their fields of
social action and was much less hypothetical than the concept of a united
Islamic world. For these states disposed of exactly those political institutions
in whose power they wanted to share. Through taxation, laws and military
power, the colonial administration had secured geographically circumscribed,
surveyable areas which, from the 18th century, had often formed the basis for a
nation-state identity of the elites. In a curious way, colonialism thus confirmed
the tradition of many Islamic societies as principalities, a tradition that had
prevailed in the 18th century. In places such as North Africa, where colonial
policy kept to the previous state borders, the old place names were essentially
preserved. Following the linguistic usage of the 18th century, capital or resi-
dential cities provided a name for the country: Algeria (Algiers), Morocco (Mar-
rakesh), Tunisia (Tunis), Misr (Cairo and Egypt), al-Sham (Damascus and
Syria), Kuwait. Politically significant regional designations similarly became
the names of state territories (Sudan, Yemen, Hijaz, Iraq, Oman). New names
were only given to the three provinces of Tripolitania, Fezzan and Cyrenaica
(Libya, 1911), which still belonged to the Ottoman Empire, and to Mauretania
(the ancient Shinqit region, 1903).

However, politically, the dominant system in the Islamic world around 1900

continued to be the idea of empire, which demanded that the prince also ap-
pear as the protector of the faith. This was as true of the British kings as of the
Ottoman sultans, who now enhanced their sovereign power with the title of
caliph in order to substantiate their claim as protectors of Islam. This concept
of the sultanate was at the time only to be found in those countries which were
not directly subjected to colonial power: in the Ottoman Empire, in Morocco,
Persia, Afghanistan and in the principalities of northern Malaya. Some regions
in the colonies were also ruled by sultans, for instance in Nigeria, northern
Cameroon, in India and on Java; but here the colonial powers had deliberately
preserved the sultanate as an institution in order to reduce costs by using in-
digenous administrative structures. These small sultanates no longer, how-
ever, marked the borders of a nation state, which was placed over them like a
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bell. The title ‘ruler over the faithful’ (amir al-muminin) – a concept that comes
close to the title of some European monarchs as ‘defenders of the faith’ – was
used above all by the Ottomans and the Alavite Moroccan sultans, as well as
the Persian shahs of the Qajar dynasty (1779–1925); but the Sultan of Sokoto in
northern Nigeria also used this title to make up for his loss of authority through
the colonial state by stressing his religious legitimacy.

In most Islamic regions, the nation state identity of the elites had become
self-evident by the year 1900. The focus of political conflict was the colonial
state, for hardly any of the nationalist movements had irredentist tendencies.
Indeed, some Islamic intellectuals complained that the Muslims had had no
Garibaldi or Bismarck to produce new state units over and above the limits
confirmed or created by colonialism. The impact of nationalism on Islamic
countries was, however, primarily confined to domestic politics and largely
concerned the question of who had the right to wield power in the modern
state. In this context constitutionalism stood at the heart of nationalist de-
mands, a constitutionalism, however, that was mainly directed against the Eu-
ropean rule whose power was compared with the power of autocratic mon-
archs. Thus the nationalist intellectuals first sued for their right to participate
in decisions and institutions, but in the course of time radicalized their posi-
tion and finally demanded the abolition of European rule.

Similar claims were raised by intellectuals in those Muslim countries which
were not under the direct or indirect political control of European powers. In
such countries, primarily the Ottoman Empire, Iran and Afghanistan, the de-
mand for constitutionalism was directed against sultans who still reigned as
absolute monarchs. According to many of the nationalists, state sovereignty
should be directly exercised by themselves. They even claimed the right, as did
the Ottoman political poet Mehmet Ziya Gökalp (1876–1924), to appear as
‘protectors of the faith’, since they believed that the function of the caliph had
to be carried out by the political will of the Muslims themselves.38 This point
of view had already been adopted in 1887/89 by the Ottoman opposition group
the Committee for Union and Progress (Jami’yat-i Ittihad wa-Tarraqi), previ-
ously the Society for Ottoman Union (Jami’yat-i Ittihal-i ‘Uthmani). To the
Committee’s supporters, the slogan ‘down with the padishah’, which could be
heard in the streets of Istanbul after 1906,39 signified the assumption of power
by the nation; the role of Islam was to express this demand symbolically. In the
struggle for constitutionalism, religion was thus subordinated to the political
aims of the nation. For this point of view, the partisans of the union could
quote important advocates. As early as 1855, the opposition historian Ahmad
Jaudat Pasha (1822–95), had written that Islam was in fact ruled by two nations
(millet), Arabs and Turks, but that the Turks had made the decisive contribu-
tion to its civilization.40 Implicitly, he thus demanded the restoration of national
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sovereignty by way of Islam.
Constitutionalism and the claim to sovereignty were the central aims of

Muslim civil societies which, from about 1860, had begun to detach them-
selves from the sultan’s sovereignty and follow their own, albeit very diverse,
political programme.41 In this connection, Islam primarily formed a linguistic
medium in the broadest sense of the word, which was brought into play in the
struggle for a programme of citizenship. But from early on Islamic theolo-
gians opposed this politicization of Islam, fearing that its use as an ideological
tool might immediately endanger the religiosity of the individual believer. Even
the co-founder of the Salafiya, the Egyptian mufti Muhammad Abduh (1849–
1905), inveighed against the political programmes of Islamic nationalists in
Egypt: ‘When you state that politics suppresses thought, knowledge or reli-
gion, then I belong to those who say: May God preserve me from politics,
from the word politics and from the content of politics!’42

According to Abduh, politics could not be allowed to ‘suppress religion’. It
always had to submit to the aim of theology, which was to protect religiosity.
Many members of the Salafiya were later to embrace this point of view. How-
ever, for the nationalists, who used Islamic symbolism and language, the pri-
macy of politics was an established fact; in their opinion, Islam was not only
meant to establish the ethics of an internal, ascetic way of life, as claimed by
many pietists; its most important task was to found an independent policy
focused on the idea of sovereignty.

Colonial Crisis and Constitutionalism

The restless years between 1904 and 1909 show how deeply the Islamic world
had become involved in international events and how much it was influenced
by contemporary political developments. It is true that no causal relations can
be established, say, between the Russian Revolution of January 1905, the Per-
sian Constitutional Movement of 1906, the nationalist propaganda in Egypt in
1906 and the Young Turk coup in Istanbul in July 1908. But the political cli-
mate of the pre-war period in the Islamic countries was not very different
from that in the European states. Colonial expansion which, from 1878 to 1896,
had brought relative peace to the Islamic countries was evidently threatening
to succumb. The ‘golden decade’ of colonialism (1896–1906) was coming to an
end now the world was almost entirely occupied. Countries that were not yet
directly controlled had long been divided up among European interests by
means of secret agreements such as the 1900–1902 agreements between France
and Italy concerning Morocco, which was so far independent, and Ottoman
Tripolitania.43 The events surrounding the Fashoda crisis of 1898–99 had simi-
larly brought about an adjustment between the imperial interests of Great
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Britain and France in North Africa. Even the Ottoman Empire had long been
divided up on the drawing-board into French, Russian, British and Austro–
Hungarian spheres,44 and Persia under the Qajars was threatened with divi-
sion into a Russian and a British zone.

Although political colonialism had managed to enforce its sovereign rights,
the colonial economy had fallen into a deep recession. For many financiers
and merchants the colonial market had become an attractive field for specula-
tion. Their motto was to make large profits as quickly as possible without in-
vesting too much of one’s own capital on a long-term basis. As a result, less
and less European capital was invested in Islamic countries; instead, massive
speculation caused a flight of capital back to Europe and threatened to rot the
economic foundations of colonialism. The state budgets of the European co-
lonial powers were being drained. In addition, the intricate inner-European
power diplomacy (Entente Cordiale 1904) demanded more and more miltary
spending, so that the colonies had hardly any public resources at their disposal.

At the same time, the colonial economy, for instance in Egypt, Indonesia or
the Ottoman Empire had reached the limits of its development. The cultiva-
tion of cotton, wheat, jute and sugar, as well as the extraction of rubber, reached
a peak around the year 1904. After 1907, the export prices of silk from Syria fell
by about 10 per cent.45 In addition, the United States intensified its activity on
the world market, threatening to do lasting damage to the classical colonial
structure. Some contemporary observers, especially those who were directly
interested in financial affairs, were already foretelling the end of the colonial
era.46

The real situation was certainly not quite so dramatic and the foreign trade
of the colonial states soon recovered from the speculative crisis of 1905/6. In
most Islamic societies, however, the (temporary) standstill of colonial expan-
sion led to grave problems of internal policy. The native elites who, until about
1900, had for the most part been thoroughly optimistic about the process of
colonization, viewing it as a specific expression of modernism, now found
themselves cheated of its fruits. They saw that the economic development of
‘their’ countries depended much too directly on the interests of the European
powers, and they demanded a ‘national stock-taking’. Nevertheless, the social
and political structures of most Islamic countries were so firmly embedded in
colonialism that, in the opinion of many nationalists, the existence of modern
states in the Oriental world depended on whether it would be possible to pre-
serve the colonial structures in a different form.

The great constitutional movement of the years 1905 to 1909 was essentially
a political movement to rescue the state at the end of the colonial develop-
ment boom. Japan had shown in the war against Russia in 1904/5 that a non-
European power could triumph over the ‘old powers’ if it also liberalized itself
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politically. So the Japanese victory of 1905 was euphorically celebrated even
among Muslim intellectual circles, who praised it as a model for the ‘victory
over the colonial powers’.

Political Ideologies on the Eve of the First World War

The constitutional movement in the Islamic world was supported by widely
differing political forces. In each case, however, the various parties aimed at
curtailing the power of the sultans or that of the European colonial adminis-
trations which had replaced them, and at appointing a native civil government
and administration which would claim its own political sovereignty. Three
major political tendencies provided the constitutional movement with its de-
cisive orientation. First of all, the representatives of the liberal middle classes
came together to demand a constitutional regime, without a simultaneous re-
definition of the identity of the state as a whole. They wanted, for example, to
preserve the Ottoman Empire as a pluralistic civic regime. For the liberals, the
idea of a nation state was primarily based on the conviction that society had to
consider itself as a ‘historical’ nation without throwing into relief any ‘objec-
tive affiliations’ such as religion, culture, race or language. More than almost
any other political orientation, the liberals identified themselves with the na-
tional market, which to them represented the focus of the state.

On the other hand the second tendency, the urban nationalists, thought of
themselves as true ‘positivists’. Closely following the theories of the French
sociologists Auguste Comte and Emile Durkheim, they considered race, lan-
guage and history as an ‘objective state of affairs’ which no member of society
could escape. The legitimate authorities in society were, in their opinion, those
ideals or characteristics which determine the unity of the nation. To them Is-
lam was in this context a necessary, but by no means sufficient element. The
acquisition of political power by the nationalists would put them in a position
to reform society on the basis of its ‘objective’ factors. This was also,
fundamentally, the point of view of the Islamic classicists, the Salafiya. For the
Salafiya, however, Islam was the superior characteristic of a nation state iden-
tity, and they therefore provided Islam with the typical positivist definition of
an objective, social state of affairs. This national culture was, as already men-
tioned, of a thoroughly urban nature.

The third party consisted of those political groups which contemporary
literature usually calls ‘Islamists’. To them Islam was a mark of revolutionary
identity which the people could assume in order to seize power. Islam was
viewed as the only true political expression of the people vis-à-vis the ruler. In
this sense, the Islamists clearly distanced themselves from traditional Islamic
scholarship which saw the preservation of Islamic knowledge and culture as
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its sole task, for which it believed it was protected by the state. National iden-
tity, said the Islamists, could only be achieved in a subjective act of popular
rebellion based on Islamic ethical principles. Accordingly, it was the Islamists
who most vehemently demanded the unity of religion and state, which would
guarantee the people (symbolically represented by religion) sovereignty (sym-
bolically represented by the state). This culture also had its centre in the urban
societies; its followers, however, saw themselves as more closely linked to those
circles of the urban population who directly suffered the results of the colo-
nial crisis, that is, with artisans and merchants and the ‘little people’ of the city
quarters. Not to be underestimated are the ties of the Islamists with the mysti-
cal Islamic orders whose members, with their regional distinctions, had great
influence on the everyday world of the ‘little people’, and whose elites were
also to be found in the state administration and in urban bourgeois society.

In the Islamic societies of the late 19th and early 20th centuries there had
thus emerged certain political tendencies which showed distinct analogies with
the overall pattern of political parties in Europe. There, modernism had brought
into being three main currents of political theory (nationalist, liberal-con-
servative and socialist), which equally manifested themselves in the Islamic
societies, although outwardly the use of Islamic language in political matters
relativized this analogy by throwing into the debate religious terms that showed
no immediate relationship with contemporary political theories. The Islamic
linguistic tradition created a synthesis comparable with that found in Zionism
which, under the influence of a Jewish linguistic tradition, produced a synthe-
sis of religion and its aspirations to a nation state. In both cases, however,
ideological content prevailed over religious symbolism. Islamic culture quite
evidently did not raise any barriers against the political theories of modern-
ism; it merely gave them a specific emphasis through the use of religious sym-
bolism, thus determining the accompanying political rhetoric.

Social revolutionaries, nationalists and bourgeois liberals thus represented
the real political system in almost all Islamic countries. Although all three
groups were involved in the discussions about the new definition of the nation
state, they did not simply refer to their particular leitmotif as a measure of
their identity. Islam, race and citizenship were rhetorical points of reference,
to be sure; but each group had a completely different idea of the respective
validity of these concepts. For the radical nationalists, such concepts as race
and language were ‘objective’ realities to which society had to submit if it wanted
to become a nation. The liberals, on the other hand, considered the idea of
civic freedom as a means to national emancipation – only those who deliber-
ately embraced this principle could become a nation. Finally, the Islamists con-
sidered the Islamic human being as the expression of a divine historical will.
The moment a human being became aware of his intrinsic Islamic nature, he
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would find the way to freedom and emancipation from the constraints of the
old order.

This picture of society and humanity rounded off the new political ideolo-
gies. Islam, race and citizenship as such did not produce any clear political
contours, for as concepts they were also important to other groups. Thus an
Egyptian liberal like Gurgi Zaidan (1861–1914), who was himself a Christian,
could rave about the Arab race, celebrate Islam as a cultural ideal and call for
civic freedom without at the same time falling into political syncretism or be-
coming a social-revolutionary national liberal. Zaidan’s cultural and political
affiliation manifested itself when he set his ideals of freedom above all other
concepts and gave prominence to Islamic history and to the Arab people in
their longing for freedom.47

Similarly, the nationalists, who belonged for the most part to an Islamic
tradition, also created their own Islamic conceptual world. However, unlike
the dispersed social-revolutionary or populistic groups, they did not regard
Islam as a subjective category of society. The parties of the Young Turks – the
term ‘Young Turks’ was probably coined in 1877 by Khalil Ghanim (1846–1903),
a Maronite Lebanese exiled in Paris – immediately adopted the ideas of union
and progress as the designation for their secret society. Radical Islamists like
the members of the Egyptian ‘Islamic Union’, who became known for their
murderous assaults in 1911, also considered themselves as representatives of
the Egyptian nation; but they did not content themselves with maintaining
that the nation consists of ‘objective’ characteristics; instead they summoned
society to become the subject of its own history through Islam. This may ex-
plain the close affinity at the beginning of the 20th century between Islamists
with a social-revolutionary approach and atheistic socialist and communist
groups – an affinity which the revolutionaries in Russia made use of after 1917

to celebrate Islam as a socialist-oriented liberation ideology.
These three currents were none other than the expression of a kind of po-

litical modernism in the Islamic countries, which had lost all links with direct
tradition. The common enemy was tradition, and with it the political system
of sultans and colonial lords sanctioned by tradition. Tradition was contrasted
with modernism, which was differently understood, depending on the social
provenance of the elites. So no matter to what extent Muslim intellectuals used
a political Islamic language to express their demands, their political culture
was an essential part of colonial modernism.

Constitutional Demands

The constitutional movement marked its first success in Persia in 1906. On 5
June, a year after the revolution in Russia, the opposition movement, led by
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the liberal Ihtisham al-Saltaneh, carried through its proposal for a constituent
assembly. The movement, which counted prominent Islamic dignitaries and
merchants among its leaders, and which had first emerged in connection with
the ‘Tobacco Revolt’ in 1890–92, produced a constitutional charter in August
1906 and fought its way to holding elections for a national parliament. The
latter, however, was elected according to a very restrictive suffrage of six classes,
in which the capital Tehran was distinctly over-represented from a political
point of view. Although the electoral laws only admitted ‘God-fearing’ parlia-
mentarians, its representatives included members of the Qajar court and of
the traditional learned society as well as liberal deputies, nationalists and so-
cial revolutionaries. The Persian constitutional movement indeed succeeded
in creating a large political public, and in drawing into its debates the so far
apolitical bazaar, that is, the traditional merchants and traders in Tehran and
in other Persian urban centres; but it was not, in the long term, successful. The
coup d’état against parliament on 23 June 1908 by Muhammad Ali Shah Qajar
with Russian support, showed how little resistance the opposition managed to
put up against the old political order. Even the parliament, re-formed in 1909,
hardly served to promote the constitutional movement.48

The Russian revolution of 1905 also had a direct impact on other Islamic
regions. In Azerbaijan there were bloody conflicts between the Dashnaks, fol-
lowers of the Armenian Revolutionary Federation, and Muslim groups which
extended as far as Tiflis and are said to have caused the destruction of almost
300 villages.49 In these restless months Liberals, Nationalists, Socialists and Is-
lamists were able to form their own organizations and to acquire seats and
votes in the local Duma of Baku. Their influence on the events in Persia, and
above all in Tabriz where members of the opposition aided by Azerbaijanis
stood their ground for a while against the Shah’s counter-revolution, was
considerable.

In Turkestan, too, the 1905 revolution established the foundations for a new
political culture shared by liberals, nationalists and Islamists.50  Here, as had
already occurred in an incipient fashion in Baku, the affinity between Islam-
ists and Social Revolutionaries became apparent, for the majority sided with
the Bolshevik faction which had split off from the RSDAP in 1903.

The greatest triumph, however, was celebrated by the constitutionalists of
the Ottoman Empire where a series of bad harvests had intensified the eco-
nomic crisis of 1905–1907. At times the state could not afford to pay its em-
ployees their salaries, and promotions had to be put off. In this tense climate,
Greek and Bulgarian rebels in Macedonia became increasingly eager to take
open action against Ottoman sovereignty.51 The traditionally powerful Com-
mittee for Union and Progress (the Unionists) in Macedonia saw themselves
as the only executive power that could control the unrest. In June and July
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1908, an armed conflict over Macedonia threatened to break out between the
Committee and official Ottoman troops. The Unionists demanded the re-es-
tablishment of the constitution, suspended in 1878, and were backed by major
demonstrations in Macedonia. Sultan Abd al-Hamid II finally gave in to the
pressure and, on 23 July 1908, proclaimed that since the empire had been mod-
ernized, there was nothing to prevent a re-enaction of the constitution. The
leading Unionists pronounced themselves in favour of an indirect control of
the new government, which – with the approval of Abd al-Hamid – was formed
by the conservative administrative expert Mehmed Kamil (1832–1913).

The constitutional upheaval of the years 1905–1909 showed that political
culture in the Islamic world had for the most part fallen into line with global
standards and norms, and that there was little scope for specific regional poli-
tics following traditional models. The demand for political sovereignty based
on a nation state in which the native elites could participate with equal rights
had become a criterion shared by both Islamic and non-Islamic societies.

3. the years of war, 1909–1919

When, on 5 October 1908, Austro-Hungary took advantage of the revolution-
ary situation in Istanbul to annex the territories of Bosnia and Herzegovina,
which had been occupied since 1878, and when at the same time Bulgaria de-
clared its independence and Greece a day later took possession of Crete, the
sovereignty of the Ottoman Empire was directly threatened. The new Ottoman
government tried to engage in diplomatic negotiations to rescue its sovereignty
in the face of the European powers and found a mediator – though by no
means a selfless one – in the German empire. In its negotiations with Austro-
Hungary, the empire was able to retrieve the small Sanjak of Novipasar; in
addition, Austria declared itself willing to help the empire re-establish its in-
ter-state sovereignty by abolishing the foreign postal service and capitulations.
The empire was also to preserve its cultural sovereignty in the Islamic affairs
of Bosnia-Herzegovina and could continue to appoint civil judges, legal ex-
perts (mufti) and teachers of religion in the former parts of the empire. The
Ottoman Empire had already lost far more territories in the Balkans than had
been the case under Abd al-Hamid; but the exchange of ‘land against inde-
pendence’ seemed to have made up for the territorial loss for the time being.52

However, depending on their social positions, the political parties of the
empire had completely different conceptions of the meaning of independence.
For the nationalist Committee for Union and Progress, which had hovered in
the background since 23 July 1908, it was primarily a matter of power politics.
The liberals, on the other hand, sought to combine the cultural aura of a Euro-
pean identity with a specifically Ottoman tradition. They aspired to a freedom
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which they perceived as an equal right to participate in international culture
and in the international market. Finally, the Islamic circles upheld their own
tradition as the mark of a newly obtained Ottoman independence. The abor-
tive coup of 13 April 1909, which was staged by the Islamic popularist Hafiz
Darvish Vahdati and which, after its failure, led to the deposition of Abd al-
Hamid II on 24 April,53 pointed to the fact that Islamic policy continued to be
an attractive alternative even in bourgeois circles. But because, before the First
World War, political power was almost exclusively based on military strength,
even Vahdati’s coup could only be put down by the intervention of the Mac-
edonian army. The Unionists, however, now established themselves as a politi-
cal party which could always count on part of the armed forces which thus
emerged as mentors of a constitutional system as early as 1909. Accordingly,
the Ottoman civil administration (Husain Hilmi and Ibrahim Haqqi, 5 May
1909–29 September 1911) guaranteed the continuance of the armed forces
through a budgetary policy which gave them considerable priority.54

Share of Military Expenditure in National Budgets

Ottoman Empire Total Egypt

1889 42.1% 7.8 mill. T£ 4.2%
1900 39.0% 7.2 mill. T£ 5.8%
1908 34.6% 9.6 mill. T£ 5.0%
1911 35.7% 12.6 mill. T£ 5.8%

The Ottoman Empire, which traditionally gave maximum priority to its
military budget, was further militarized after the Young Turk coup d’état on 12
June 1913. In Egypt, however, military expenditure was relatively low. In the
Ottoman Empire the armed forces more or less served as a second bureauc-
racy, called to administer the empire together with the civil authorities. In the
Islamic countries controlled by European powers there was also a kind of two-
fold administration, but here the second authority was provided by the colo-
nial regime itself. The Ottoman Empire’s defence of its independence bur-
dened the national budget to such an extent that there was no question of
planning a purposeful construction of urgently needed civil institutions.

Militarization and Colonialism

As we have already shown, to dispense with the militarization of the bureauc-
racy meant formally inviting the colonial powers to ‘come into the country’.
This was what happened to the Moroccan sultans Mulay Abd al-Aziz b. Hasan
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and Mulay Hafiz b. Hasan (1908–12). From the time Spanish troops had first
entered Morocco in 1860, and French contingents had settled on the Moroc-
can coast and on the border of Algeria after 1905 in order to emphasise the
financial demands of European creditor countries, the Moroccan government
had wondered whether the foreign pressure could be met by militarizing the
state. The Moroccan sultans, who had only rarely asserted themselves through
military power, finally had to realize that without a modernized army there
was no way of controlling the country or preventing European intervention. It
was by renouncing militarization that they had opened the doors to the colo-
nial powers. And when in 1912 Morocco was divided into a French and a Span-
ish protectorate and the city of Tangiers was placed under international ad-
ministration, the European colonial regimes built up a new military adminis-
tration which was gradually to bring the country under their control. Inde-
pendence, which had to be defended by a strong military power, and colonial
occupation were ultimately no more than two sides of the same coin: for in the
pre-war period it was above all important to extend the sovereignty of the
state into all social domains, to centralize it and thus to construct an authori-
tarian nation state. Military, civil and colonial bureaucracy were all guarantors
of such a nation state. The military option, however, was only of outstanding
importance in the Ottoman Empire. In almost all other Islamic countries, the
degree of militarization was relatively low, so that here the foreign colonial
administration assumed the task of re-organizing the institutions of the na-
tion state and lending the latter a ‘modern’ appearance.

Italy in Libya and the Rise of Turkish Nationalism

With the impending French annexation of Morocco, the Italian occupation of
Libya was, by 1911, once more conceivable, although officially Italian policy
had been to maintain the status quo of the Ottoman Empire.55 This paradoxi-
cal policy, which was closely bound up with the personality of the prime min-
ister Giovanni Giolitti, must have surprised even the Ottoman government.
But although Italy’s ultimatum to the Ottoman Empire on 26 September 1911,
and the declaration of war four days later, led to a certain warlike spirit in
Istanbul, the Islamic legitimation of the war against Italy did not achieve a
truly mobilizing effect.56 The beginning of the war coincided with a period in
which the Turkish nationalists had begun to assert themselves on the political
stage of the Ottoman Empire. Ottomanism had, up to this point, formed the
consensus of most of Ottoman parties. Now, under the pressure of nationalist
uprisings, even in Albania, which had so far been considered an Ottoman
‘homeland‘, the demand for a ‘Turkish native country’ (Türk Yurdu) could no
longer be ignored. In the face of such developments, the Ottoman nationalists
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had to recognize that the attempt to establish a centralized sovereignty in all
the provinces of the empire would necessarily lead to a rebellion by the popu-
lation concerned.57

By the end of November, there was already a military stalemate in Libya,
which left the situation open to numerous diplomatic negotiations. The ef-
fects of the war on the political situation in the Balkans became apparent as
early as December 1911. Despite all attempts at mediation, Ottoman hopes of
British support were disappointed and it soon became clear that the Ottoman
Empire no longer had an influential diplomatic ally. Italy thereupon escalated
the war in the Red Sea (February 1912) and occupied the Dodecanese islands
in April and May 1912. From 3 August 1912, efforts to negotiate a peace treaty
were finally launched in Switzerland, but at the same time the fighting in Libya
intensified, with Italy increasingly claiming a racist justification for it. The po-
litical mood in the Arab countries threatened to change. People began to sus-
pect that the Ottoman Empire might even sacrifice its Arab provinces to the
European powers. Islam as the ‘unifying bond’ with which the Ottoman Em-
pire had sought to justify its war was losing its appeal. Efforts at delay did not
work and the Ottoman Empire, whose military situation was becoming in-
creasingly precarious with Montenegro’s declaration of war on 8 October 1912,
finally had to accept Italian terms. The Lausanne treaties, signed on 15 and 18
October, also signified that, in view of its imperialist interests in Africa, Italy
was ready to give up intervening in the Balkan conflict, which had reached its
climax with Bulgaria, Greece and Serbia declaring war against the Ottoman
Empire on the 18 October. Italy’s (unkept) promise to give up its position in
the Dodecanese can also be interpreted in this light.

The fears of Arab politicians from Syria and Lebanon that the Ottoman
Empire might recede to its Turkish territories was reinforced by the
Turkification policy of the new administration in Istanbul. After five years of
constitutional government, all Ottoman political parties had manoeuvred
themselves into a deadlock. With the peace treaty signed in London on 9 June
1913, the empire had been forced to retreat almost completely from Europe.
Even Edirne, the second capital, had fallen into the hands of a Bulgarian vol-
unteer corps which wrought havoc in the city. Bourgeois groups held the armed
forces under the Grand Vizier Mahmud Shokat responsible for the disastrous
conditions. On 12 June 1913, shortly after he was shot by an opposition group,
the army leaders under Jamal Pasha raised a revolt in the name of the Union-
ists, who appointed the Egyptian Prince Mehmed Sa‘id Halim Pasha as the
new grand vizier.

Turkism, which was now propagated by the government of the Young Turks,
oriented the empire to the north east: Azerbaijan, Tataristan and even the re-
mote Turkish regions around Bukhara, Kokand and Samarkand had now
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assumed greater importance among the Ottoman public than the Arab prov-
inces of the empire. The drive to centralization had, moreover, demonstrated
to Arab elites that the Ottoman state now regarded its central administration
as an exclusively Turkish affair. Many Arab politicians who had in the past
always found a way to Istanbul and into the highest echelons of the adminis-
tration, suddenly found that their career depended on their support of
Turkification. Those who were neither culturally nor socially in a position to
support the trend began to increasingly favour a new, local national policy,
which they understood as an ‘Arab’ policy. Abd al-Hamid’s principle that reli-
gion was the basis for the political and social structure of the state58  had se-
cured for the Arab elites an additional, albeit limited, source of influence. But
now that religion was to step back in favour of national identity, even political
Islamic ideas could no longer harmonize the threatening conflict between an
Arab and a Turkish hegemony.

Yet around the year 1912 the extent of the colonial interest in the Arab prov-
inces of the empire was by no means clear-cut; on the contrary, a basically
pessimistic mood seemed to spread within the European colonies. According
to many observers, only forty years after the beginning of political colonial-
ism, the interest in a number of regions was already declining. As already men-
tioned, the resources of the colonial powers no longer allowed for further ex-
pansion. The development of cotton cultivation in Egypt was past its peak and
financial expenditure for the colonies was often out of all proportion to the
returns. It was only in southern Persia that the discovery of oil deposits opened
up new prospects for the colonialists.

The Ottoman Empire in the First World War

The first Balkan War (1912–13) marked the beginning of a ten-year period of
war which was to shake the traditional structures of the Islamic world. In 1913

the Ottoman Empire could give up all its Rumelian provinces without jeop-
ardizing its existence; the First World War, however, was to lead to the destruc-
tion not only of the empire, but also the centuries-old cultural and political
alliance between Turkish and Arab societies.

The events of the war as such need not be discussed here.59 The covert Ger-
man interventions against Odessa in 1914, the bloody fights for the Darda-
nelles in 1915–16, the last Ottoman military triumph in Qut al-Amara in 1916,
the Suez offensive in 1916, the gradual conquest of Iraq and Palestine by allied
troops in 1917–18, and finally the armistice of Mudros in 1918, have not only
occupied historians, but caused such suffering among the civilian and mili-
tary populations that they are widely remembered in popular songs. On the
Ottoman side the war caused about 325,000 casualties. The number of civilians
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who died from starvation or were killed is unknown, but probably amounted
to two to three millions. For the civilian population of Egypt, for instance, the
war was no ‘minor matter’: about one in three men had to do compulsory
labour as transport workers or in the construction of fortifications for British
or Australian military units.60 Many Algerian Muslims were used as spahis in
the trenches of northern France; some of the survivors, uprooted them from
their native country, remained in France or even in the occupied areas of the
German empire. Even in the German colonies – for instance, in the Cameroons
– Muslims were recruited for the German war effort.61 The great famine in
Syria, caused by the British blockade of the Red Sea ports, depopulated entire
villages and regions.62

The Islamic countries could not remain neutral in the 1914–18 war; they
either had to follow the policy of their colonial rulers or join the small group
of those loyal to the Central Powers. The Ottoman Empire, which imagined
itself to be part of a ‘brotherhood in arms’ with Germany and Austro-Hun-
gary, tried to act against the division of the Islamic world through intensive
Islamic propaganda. Innumerable pamphlets spoke of an Islamic union, le-
gitimised by the just Islamic war (jihad) proclaimed by the Ottoman Sheikh
al-Islam on 15 November 1914. But counter-propaganda soon pointed out that
the government of the Young Turks could well have learnt to use such a vo-
cabulary through German agents. German diplomats like Baron Max von
Oppenheim had for some time been recommending the declaration of jihad
for the benefit of the German and Ottoman Empires.63 Although Ottoman
propagandists often put their Islamic appeals into a local context, trying to
take into account the specific situation in, say, North Africa or Russia, they had
very little success. Aside from some local expressions of sympathy among a
few small intellectual circles, Islamic propaganda was unable to surmount the
political and military division of the Islamic world. There indeed arose doubts
in the Islamic world over the legitimacy of the Ottoman war, and even over
Ottoman cultural supremacy as such.

The economies of Islamic countries were also drawn into international con-
flicts. This was inevitable if only because of the structure of the world economy,
which allowed for no border between belligerent and neutral countries. In the
colonial countries, as well as in Egypt and Algeria, there was in addition a new
push towards internal colonization. The threat to international shipping routes
by naval units of the Central Powers demanded a greater mobilization of eco-
nomic resources to make the colonies independent both of supplies by their
‘mother countries’ and of exports.
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The Conflict between City and Country

In Egypt, the war economy led to a complete reorganization of the colonial
administration and economy, which in its turn was to accelerate the growth of
Egyptian nationalism. On 18 December 1914, Great Britain unilaterally declared
Egypt to be its protectorate, endowing it by implication with de facto inde-
pendence from the Ottoman Empire. Besides the colonial administration
headed by the High Commissioner Henry McMahon, a military administra-
tion was set up under the commander-in-chief of the British troops in Egypt,
John Maxwell, who expanded it into the remote areas of the country. This
newly organized administration achieved an extensive centralization which in
turn supported the political identity of the native elites in whose eyes Egypt
was once more becoming an integral whole, which they interpreted as a na-
tion. The separation of the country from the Ottoman Empire on British ini-
tiative was therefore generally welcomed by the nationalists,64 even if a few
among them felt nostalgic about the Ottoman period. Modernism demanded
going one’s own way, rather than being dependent. And in a certain sense, the
wartime economy had demonstrated the value of going one’s own way: the
state could watch more efficiently over economic resources, it could make up
for the collapse of the major shipping lines by promoting the development of
the domestic economy, and even – as it did in 1918 – by confiscating the coun-
try’s entire cotton crop. A powerful state was the dream of the nationalists.
Like the colonial state, it was to be led from the capital. Cairo, whose popula-
tion had just reached a million, had become the residence of Sultan Husain
Kamil – who had been proclaimed sultan on 19 December 1914

65  – as well as
the capital of the colonial administration. But economically and politically the
city was powerless. The countryside, through its influential cotton and cane
sugar economy, ruled the political mentality of the state. It was only when the
interventionism of the wartime economy considerably expanded the decision-
making power of the cities to the detriment of the great landowners that the
nationalists were encouraged in their hope that they could aspire to be the
heirs of colonialism and take over the administration. The interventionism
advocated by the nationalists thus acquired a new impetus through the war-
time policy of state control.

The First World War, for the first time in the history of colonialism, pro-
voked a political conflict between town and country which was to influence
the political destiny of many Islamic societies for a long time to come. While it
consolidated the political alliance between the rural areas of the colonies and
the urban centres of the mother countries, it at the same time accelerated the
detachment of the urban elites from the land. Moreover, the British military
administration had for the first time integrated about 3,400 Egyptian villages
and towns into a homogeneous administrative system governed from Cairo.
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The modern nation state, which was essentially based on a centralized bu-
reaucracy, thus acquired a countenance even in the eyes of the nationalists.
The creation of an Egyptian citizenship in 1914 was no more than the legal
expression of this new identity. The nationalists now considered even the peas-
ant to be a ‘son of the country’, (ibn al-balad) an expression which, a century
earlier, was used exclusively for Egyptian bourgeois society. The fellah who
had once been looked down upon became not only an Egyptian, but an arche-
typal Egyptian viewed by the urban nationalists as the true hero of Egypt.

Such nationalist transfigurations became popular in many Islamic coun-
tries during the war years. They were encouraged by the colonial authorities
who needed – and succeeded in acquiring – a new definition of the political
system to uphold their power. Paradoxically, the second wave of colonization
during the First World War created in this way a new sense of belonging, pav-
ing the way for the nationalism of the 1920s.

Another feature of the modern nation state, the national market, was, how-
ever, persistently undermined by colonial policy. The colonial economy con-
tinued to impose customs duties and taxes throughout the territory of the
colonial state, as was done in the European nation states; but it allowed for no
real internal economic development, since all internal market relations were
primarily dependent on the mother countries, into whose national markets
they were integrated in different degrees. What is more, the domestic economy
almost exclusively supplied military provisions, so that the general population
had no share in the new goods produced in the country.

Islamic Nationalism and the Promise of Independence

Urban nationalism was not a phenomenon limited to particular Islamic
societies. It was often confirmed by colonial policy itself, which neatly sepa-
rated colonists and ‘natives’. In Algeria, the French colonists first started refer-
ring to a special nationality of the Muslim population after 1914, although the
northern part of the country, which was divided into three departments, le-
gally belonged to France. In Indonesia, too, the Dutch colonial administration
distinguished between natives and foreigners, thus indirectly confirming the
nationalist view that Indonesia had its own nationality and hence the right to
independence.

Woodrow Wilson’s famous Fourteen-Point Declaration of 8 January 1918

was thus interpreted in almost all Islamic countries as a confirmation of their
right to independence. When the peace conferences of Versailles and Paris were
convened, numerous delegations from widely different Islamic regions trav-
elled to France to demand that the promise of independence be carried out.
Among them were also non-Muslim minorities such as Armenians and north-
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ern Iraqi Assyrians. But they waited in vain in the conference anterooms and
the dozens of ‘black books’ or ‘white books’ in which the nationalists tried to
describe the dramatic situation in their homelands were ignored. The right to
national self-determination celebrated by the victorious powers applied, as
they quickly realised, to the European world alone. Thus the newly created
League of Nations was appointed as the mandator for the Middle Eastern ter-
ritories of the Ottoman Empire conquered by the allies in the course of the
war. In accordance with the Anglo–Franco–Russian agreement of 16 May 1915,
negotiated by Mark Sykes and George Picot – which had long been kept a
secret but was published by Russian revolutionaries on 22 November 1917 –
and following the Damascus protocol of the same year, the Fertile Crescent
was divided into a French and a British sphere.66 Each region was subdivided
into an actual colonial area and a mandate situated inland. The special role of
Palestine as a refuge for European Jews and as a geographic focus for the po-
litical utopia of the Zionist movement had already been established by the
famous declaration of the British foreign minister Arthur James Balfour on 2
November 1917.

Wartime colonialism meant that political identity in the Islamic countries
had by this time acquired a thoroughly nationalistic orientation in the sense
that the demand for independence was raised on the basis of the social and
economic realities created during the previous decades, which were also to
determine the borders of the new states. Nationalism did not, therefore, con-
tradict colonialism, but confirmed it in the radical statist form which it had
assumed during the First World War. The issue was power and control in the
colonial states.

For this reason, the nationalism of the 1920s cannot be differentiated from
Islamic political identities. Hardly any politician with an explicitly Islamic ap-
proach, arguing within the framework of an Islamic ideology, would now em-
brace the idea of creating an Islamic superstate of the kind al-Kawakibi had
dreamt of. Islamic internationalism had become no more than a refuge for a
few of the ulama and those Muslim intellectuals who, for various reasons, were
either unwilling or in no position to participate in the political conflicts of the
colonial state which went on between the nationalists and the colonial powers.
Even inveterate Pan-Islamists such as the Egyptian journalist Abd al-Aziz Jawish
(1876[?]–1929 had by now wholly embraced the nationalist movement. Jawish
continued his campaign for an Islamic national liberation, but he gave up call-
ing for an ‘Islamic union’.67 The Islamic classicism of the Salafiya was thus, for
the time being, either nationalized or depoliticized. The Syrian journalist
Muhammad Rashid Rida (1865–1935) who had gone to Egypt in 1898 and, after
the death of Muhammad Abduh in 1905, acted as the intellectual leader of the
Salafiya, also advocated a national orientation. This even led him to support
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Jewish immigration to Palestine, which he did not consider as a threat to the
Islamic national identity.68

Islamic nationalists such as Rida, Jawish and Ziya Gökalp, all men of urban
origin, thus joined the urban wing of the national movement. Like the latter,
they pleaded for the establishment of a powerful centralized state which would
lend the urban centres a new political and economic authority over the na-
tion. Confronting them were the liberals, who were mainly committed to the
land where they had their social and economic power basis. The national lib-
erals, prominently represented by the Egyptian Ahmad Lutfi al-Sayyid (1872–
1963), also demanded national independence for the colonial state, but also
the preservation of close economic relations with the ‘motherlands’, especially
in agrarian matters. The rural communities were thus in favour of strengthen-
ing their ties with the colonial powers, while the cities demanded their inde-
pendence even and especially from the country, and consequently from the
colonial powers. For them the concept of ‘independence’ had become a syno-
nym for liberation from the power of the rural areas.

An Islamic interpretation of nationalism was by no means unusual. Rida,
for example, followed the classicist ideal of the Salafiya in conceiving early
Islamic history as a model for a modern, urban nation state. He argued for a
sovereignty unified by Islam, in which religion was to substantiate the author-
ity of the urban elites over the state. To him religion (din) was always a public,
and hence a political matter. It was possible to appoint an absolute authority
over it, which would no longer be a few established dignitaries like the Otto-
man shaikh al-Islam, but vested in all Muslim citizens. However, the claim to
sovereignty raised by Rida was not necessarily a democratic one. On the con-
trary, Rida considered the Islamically legitimized unification of state author-
ity based on the principle of absolute sovereignty as the true essence of a po-
litical utopia which would provide Islamic societies with a new modern sys-
tem. Rida gave nationalism a republican interpretation, thereby differentiat-
ing himself from other urban nationalists who did not connect the state sys-
tem with the aims of nationalism. Besides, it was not Riza’s declared aim to
found an ‘Islamic republic’; this concept was to acquire significance decades
later. Rida considered Islam as the realization of a system which in non-Is-
lamic Europe was called – for want of a better term – a ‘republic’. He firmly
believed in the power of state institutions which would no longer be marked
by traditional territorial bonds, but were to be based solely on political ethics.
He thus enlarged the nationalists’ conception of independence, which was
purely concerned with external policy, by adding an internal dimension to it.
For Rida independence could only be based on the perfect sovereignty of soci-
ety, which was legitimized by the absolute sovereignty of God. As representa-
tives of God on earth, human beings were entrusted with this sovereignty for
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which they were politically responsible.69 Urban Islamic nationalism was of a
highly moral nature: its fundamental idea was based on the concept of justice
(adl), which had already been the subject of theological debates in the scholas-
tic period. Islamic intellectuals had again and again pointed out that the West-
ern concept of freedom essentially corresponded with the Islamic concept of
justice.70

Islamic republicanism, which was passionately represented by Rida between
1908 and 1924,71 was matched on behalf of the landed interest by a no less vehe-
mently represented Islamic liberalism. Liberal nationalists were well able to
use Islamic symbolism to present their standpoint and they could refer to the
political traditions of the 19th century, when liberal Islamic discourse was taken
for granted – a famous figure at that time had been the Indian journalist Sayyid
Ahmad Khan who, in a very Anglophile spirit, pleaded for a secular constitu-
tional system. The national liberals now mainly argued in terms of the Islamic
concept of freedom, since they believed that the success of their world could
only be achieved through the absolute freedom (hurriya) of the individual –
again a concept which reflected the actual social position of the landed liberals
and their need for free access to the world and to the global economy. Islamic
liberals had no problem with legitimating their bid for freedom by pointing to
Islamic history, for it was obvious to them that the Prophet Mohammad had
created the Medina canon by following his own rational criteria and that this
canon had nothing to do with revelation. While the classicists argued that the
Islamic law is clearly described in the Medina suras (chapters) of the Koran
and was already established in Mohammad’s lifetime as the ‘Constitution of
Medina’, the national liberals replied that these Medina suras were of a pre-
dominantly historical nature and that only ethical principles could be derived
from them.72 Religion and state, they argued, were two essentially different
phenomena: in the state, man establishes laws on the basis of his understand-
ing of his own freedom, while in religion he determines his inner relationship
with transcendence.

Islam and the Political Public

Although the contrast between urban and rural politics contributed to a radi-
cal distinction between Islamic republicanism and Islamic liberalism, both ten-
dencies were closely related through their common reference to an Islamic
identity. While, after the First World War, the majority of the political public
in the Islamic countries used a ‘European’ language to express their various
concerns, both wings of the Islamic public now argued in an explicitly Islamic
language.

The characteristic division of the political public of the post-war years was
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thus into two competing spheres which, in accordance with terms that had
long been in use, could be described as ‘secular’ and ‘Islamic’. This usage does
not, however, in the end do much to advance our understanding of the nature
of politics in Islamic societies, since all forms of political action in Islamic
modernism were basically secular. More telling are the different cultural terms
of reference of the division: Islamic culture represented a network of social
relations which was distinctly different from that of ‘European’ culture,73 and
since culture is primarily transmitted by communication, the two spheres were
separated by language. This division, which occurred in all Islamic societies
from about 1870, had been highly politicized through the First World War.
Only those societies in which the pietistic tribal cultures of the 18th and 19th
centuries prevailed (Najd, Cyrenaica, areas of the anti-Atlas in North Africa)
were a remarkable exception. Here there had soon occurred a thorough ho-
mogenization of the spheres of life in which the Islamically interpreted tribal
culture had assumed a highly modern function of social integration.

The public in Islamic societies had thus acquired a very complex, three-
dimensional structure, in which the following polar concepts were effective:

Colonial – traditional (social change, change of values)
City – Country (also degree of mechanization of material culture)
Islamic network – European network (linguistic form of the elaboration of

the spheres of life).

The weighing and forming of these fields were a matter of time and place
and had a lasting effect on the political traditions of each of the Islamic socie-
ties. For politics only those fields were decisive which were attributed to the
colonial sectors of the Islamic societies, as for example the press, parties and
unions. The nationalists shared an urban culture in the new European quar-
ters and created their own network of social relations, using a ‘European dis-
course’. They spoke like Europeans, adopted their fashions, frequented Euro-
pean coffee houses and organized themselves within the same structures as
European politicians were wont to do. The national liberals behaved like the
nationalists, except that they lived in the colonial framework of the agrarian
areas where they had their landed properties. They talked about the export
prices of cotton, sugar or jute like the stockbrokers in Manchester, London
and Paris. The members of the Salafiya felt that they belonged to the same
Islamic network, but like the nationalists they followed an urban culture. Not
unlike the Islamic liberals they merely distinguished themselves from their
‘secular’ competitors by their relationship to the Islamic network.

This typology of the public in the Islamic societies after the First World
War is of course very roughly sketched. The specific conditions in each of the
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countries often produced very independent forms of expression on behalf of
this public, leading to the conclusion that the colonial public had been instru-
mental in creating a rather original, non-transferable national culture. It is
true, however, that all Islamic societies of those days shared the structure of a
twofold public.

The traditional sectors of the Islamic societies, which had emerged simul-
taneously with the colonial sectors, also disposed of a very complex cultural
structure, but this did not give rise to a powerful public. The old towns and old
villages had a close network of social relations, which comprised the ‘quarters’
or communities, respectively, and separated them from the colonial outside
world. Within these traditional worlds the prevailing culture was based on
Islam; but there were also merchants or small landowners who regularly used
a ‘European discourse’ and intentionally avoided conventional Islamic symbols.

The making of this three-dimensional structure of Islamic cultures was a
rather lengthy process. The First World War had, particularly through the war
economy, promoted a political orientation towards statism and thus shaken
the already precarious balance between the sectors. So it was merely a matter
of time for the invasion of modernism to make itself felt in the Islamic societies.

4. the period of revolts 1919–1923

The End of the Ottoman Empire

The Mudros armistice of 30 October 1918 was at first welcomed with relief in
the Islamic world. Almost ten years of war had been disastrous for the Otto-
man Empire. Militarily, it is true, the empire had not been defeated. Indeed, in
the last month of the war it had conquered the city of Baku in Azerbaijan (15/
9/1918) over whose citadel fluttered a red flag with a white crescent, brought
into town by the troops of the Ottoman General Enver Pasha. Nor, in Novem-
ber 1918, did Mustafa Kemal,74 the army officer who would soon be known
Atatürk (1881–1938), return to Istanbul a defeated man. But Ottoman society,
famished, miserable and worn out by the war, was defeated.

In Istanbul the government led by Damad Farid had quickly accepted the
armistice conditions, although these established anything but a victory for the
Ottomans. By Article VII the allies were granted the right to occupy any part
of the empire if the safety of their troops demanded it. They made liberal use
of this privilege. On 13 November 1918, fifty-five allied warships cast anchor in
Istanbul, which for the first time since its conquest by Ottoman troops in 1453

had to tolerate the presence of a foreign army. French units occupied the south-
eastern parts of Anatolia in 1919 and advanced as far as Afyon in central Anatolia.
British marine units established themselves on the Black Sea coast, and Italians
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occupied the south-western part of Anatolia. Thrace, the rest of Ottoman
Rumelia, was already under French control. The entente powers had almost
realized one of their war objectives – ‘to drive the Ottoman Empire, which has
proved completely alien to Western civilization, out of Europe’,75 as they had
informed the American government on 11 January 1917

Despite its defeat, the Ottoman Empire for the time being remained a cul-
tural, political and social centre of the Islamic world. In the Libyan province of
Fezzan, which was officially a part of the Italian colony of North Africa, Otto-
man military units held their position until 1920. Even in Medina, the city of
the Prophet Mohammad, Ottoman troops under the self-willed Fakhri Pasha
controlled the citadel until 1919.76 There were also independent Ottoman con-
tingents in the southern Arabian principality of Lahj and in the Caucasus.
However, the new Istanbul government – now that the government of the Young
Turks had been ousted – dispensed with its military base; for the first time in
Ottoman history a civilian administration governed in Istanbul. But by aban-
doning its military structure, the Istanbul government completely lost control
over what was still Ottoman land. At the turn of the year 1918–19, Turkish
nationalists set up the first units of the ‘Unions for the Defence of Rights’
(Müdafaa-i Hukuk Cemiyetleri), especially in the eastern part of the country.
In Anatolia volunteer corps were mobilized to fight against the occupation
army. Known as ‘national forces’ (kuva-yi milliye), these corps were partially
led by efe, ‘brigands’ who had settled in their local centres which they defended
against the threatened occupation by allied troops. Other corps leaders were
Ottoman officers who refused to demobilize, as well as nationalist intellectu-
als and a few notables, especially from the Izmir region which was occupied by
Greek troops in 1919.

On 5 May 1919, Mustafa Kemal was sent to Samsun to take supreme com-
mand of the 9th army (later 3rd army) and to establish order in Anatolia whose
civil administration was also entrusted to him. To this day it remains unknown
whether it was on behalf of the Ottoman government or of the Ottoman sul-
tan that he organized the resistance against the occupation troops in Anatolia.77

On 14–15 May 1919, Izmir was occupied by Greek troops with considerable
logistic support from the Entente powers. The subsequent gradual conquest
of Western Anatolia by the Greeks mobilized the heterogeneous rebel groups
and volunteer corps. In the east of the country, Kemal called for resistance
against the Greek occupation and, under British pressure, was dismissed by
the Ottoman government on 23 June 1919. The political break between Istan-
bul and the Anatolian east was now complete, although Kemal continued to
act as the defender of the sultanate and caliphate.

The nationalist congresses convened at Erzerum (23 July–7 August 1919)
and Sivas (14–11 September 1919) formed the foundation for a new state power.
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These congresses assumed legislative power, with the administration in Istan-
bul serving as the executive power. Among the major demands of the Anatolian
nationalists was the preservation of Anatolia’s territory; the ‘provinces inhab-
ited by Turks’ were on no account to be yielded ‘to the enemy’. These included
the ‘six provinces’ which were considered as centres of Armenian settlement
and had already been the scene of frequent and violent fights between Arme-
nian and Turkish or Kurdish rebels. Since a rebellion in Van on 17 May 1915,
about 400,000 Armenians had been deported from these areas and forced to
settle in northern Iraq or in Syria because the Ottoman army feared that the
Armenians might, as a result of Russian war propaganda, build up another
internal front. In the course of the deportations, there were frequent pogroms,
famines and epidemics, causing more than 200,000 Armenian deaths.78

The more the nationalist resistance increased, the more violent the reaction
of the Entente powers. In March 1920, two months after elections to the last
Ottoman parliament, in which the nationalists could have formed a majority,
British troops took over the Istanbul police and Mustafa Kemal was indirectly
condemned and outlawed by the then Sheikh al-Islam as a ‘rebel and renegade’.

The conflict was moving to its climax. In Ankara, which had become the
headquarters of the ‘representative committee’ led by Mustafa Kemal – an or-
gan of the ‘Union for the Defence of the Rights of Anatolia and Rumelia’ – the
Great Turkish National Assembly (Büyük Millet Meclisi), which was meant to
represent the executive and legislative power of the Turkish nation, convened
on 23 April 1920. Sultan Wahid al-Din (ruled from 28 June 1918), who still
resided in Istanbul, was at this point to have a place in the new constitutional
system. After his ‘liberation from foreign power’ – since according to the na-
tionalists, the sultan was being kept in Istanbul as a captive of the Entente
powers – he was to join the National Assembly in a capacity to be decided later.
This approach had met with the approval of many of the Anatolian ulama,
who were now declaring that the fight against the Istanbul government, and
particularly against the grand vizier Damad Farid, was justified from an Is-
lamic point of view.

Sixty per cent of the National Assembly consisted of urban intellectuals –
among them Ziya Gökalp – and professionals, as well as military personnel.
These represented what had by this time crystallised as a classical Turkish na-
tionalism, which was gradually leading the country away from its ties with the
Arab Islamic world. Their political concepts were interwoven with ‘European’
ideals. The achievements of the Russian revolutionaries also provided, through
the small leftist groups among them, a certain support for the nationalists.
The liberal wing was represented by a small group of landowners and mer-
chants who used both an Islamic and a ‘European’ language. Not to be forgot-
ten were the ulama who made up just under 17 per cent of the deputies and
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were the advocates of the traditional Islamic cultural system.79

Even if entirely different political views found their way into the National
Assembly, the slogan of liberating the Turkish nation gave it a certain com-
mon purpose. To be sure, there was no consensus at all over what was meant
by liberation. To many nationalists the important thing was military libera-
tion, and they were even prepared to toy with socialist or communist ideas as
long as these contributed to mobilizing against the occupation. In April 1920

Kemal himself made a political overture towards the Soviet government by
inviting the Foreign Affairs Commisar Chicherin to join Turkey in forming an
anti-imperialist front.80 The Soviet Union’s pro-Armenian and pro-Kurdish
nationalities policy prevented a serious rapprochement. Nevertheless a com-
munist corps complete with red flags emerged in Anatolia.81 And, in the con-
stituent assembly of the first Turkish Communist Party, it became clear that
Islamic culture could not be ignored. For participating members of the ulama,
communism was simply a principle of Islam, and it was occasionally main-
tained that Lenin himself had acquired his communist ideas from Islam.81

Thus the concept of ‘liberation’ contributed to the association of Islamic
and socialist views. A rumour got around that the former general Enver Pasha,
who lived in Russia and was a radical partisan of the Unionists, was organizing
a ‘Green Bolshevik Army’ which would arrive in the country for the final lib-
eration of Turkey. A short-lived ‘Green Army’ (yesil ordu) was actually estab-
lished in Ankara, but it soon turned against the nationalist majority and for a
short time caused agitation among the nationalist military leaders. Militant
Turanism, a nationalist ideology which aspired to a Greater Turkey and fought
for political and cultural solidarity among the Turkish people from the Bal-
kans to China, had been propagated by Enver in his Russian exile. It was thus
a combination of red and green, the colours of communism and Islam.

The New Economic Policy introduced in the Soviet Union in 1921 led to a
partial political cohesion between the revolutionaries and the bourgeois camp.
This circumstance, as well as its implied renunciation of an early proletarian
world revolution, which had already been mentioned at the 2nd Comintern
Congress, now allowed the Soviet revolutionaries to cooperate with ‘bourgeois-
national governments’ outside Russia, thus paving the way for a treaty of friend-
ship between Moscow and Ankara signed on 16 March 1921. For the first time
in history a Russian government guaranteed the existence of Turkey as a na-
tion state. This was also one of the first treaties signed by the new Turkish
government with a foreign power.

In the new Turkish constitution of 1 March 1921, the word ‘Ottoman’ as the
name of the state was once and for all replaced by the word ‘Turkish’. Thus the
Ankara government definitely renounced any cultural and political sovereignty
over the ‘non-Turkish’ territories of the old Ottoman Empire. Ottoman
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cosmopolitanism decisively fell prey to nationalism. Even those territories which
were inhabited by non-Turks such as Kurds, Lazes and Armenians were ab-
sorbed into the Turkish national identity, so that from the point of view of the
nationalists, the goal of transforming the Ottoman Empire into an independ-
ent Turkish state appeared to be accomplished.

Meanwhile, the unity among the Entente powers was crumbling. At a con-
ference held in London, France decided to revise the Treaty of Sèvres signed
on 10 August 1920

83 and prepared to recognize the Ankara government. The
last phase of the Greco–Turkish war (23 March 1921–11 October 1922) finally
ended with the triumphant victory of the nationalists, who had reached Istan-
bul and repulsed the Greek armies in several battles. The fate of the Ottoman
caliphs was thus sealed. Although it was repeatedly rumoured that Sultan Wahid
al-Din had backed the government in Ankara and encouraged it to act against
the Entente powers, he had to pay for his apparent hesitation. He fled on 16
November 1922 on board a British warship bound for Malta and from there to
exile in San Remo. As sultan he had already been deposed when the National
Assembly institutionally separated the caliphate from the sultanate and thus
officially proclaimed the end of the Ottoman Empire. On 16 November, Abd
al-Majid II (1868–1944), a son of Sultan Abd al-Aziz, was proclaimed caliph,
but his powers were considerably curtailed. Mustafa Kemal declared that the
Turkish people now unconditionally held sovereignty in their hands. By Feb-
ruary 1923 the three major demands of the ‘national fight’ (milli mücâdele)
seemed to have been realized: political independence from the great powers,
sovereignty of the people as the expression of internal political independence,
and in some domains economic independence.

The Entente powers paid tribute to this surprising development. At the
Lausanne Peace Conference (21 November 1922–24 July 1923) the Treaty of
Sèvres was thoroughly revised in favour of the Ankara government. Turkey
was granted political sovereignty over the regions it had declared as national
territory of the Turks, which included the Armenian and Kurdish provinces
although Great Britain was able to secure for itself as a pledge the predomi-
nantly Armenian and Kurdish region of Mosul in northern Iraq, and France
the district of Alexandretta (Hatay) in northern Syria. The gradual pace at
which the Lausanne resolutions were to be implemented also provided the
Entente powers with some breathing space. It was not, for example, until 1929

that Turkey acquired full sovereignty in the realm of customs policy while until
as late as 1944 it was paying back international debts which it had incurred
during the second half of the 19th century.

When on 2 October 1923 the last British troops left Istanbul, the Turkish
national army could at last march into the old capital. But Istanbul was no
longer to be the capital and on 13 October Ankara was declared the capital of
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the Turkish state, the constitution of which was established on 29 October,
together with the proclamation of the republic. On the same day, Mustafa Kemal
was appointed as the first president of the Turkish Republic.

It was the first time in recent Islamic history that urban nationalists had
won a victory over an ancien régime. The republic symbolized this victory: its
ideals – sovereignty of the people and, in a sense, the division of powers –
corresponded with the outlook of the urban nationalists, who were completely
geared to a ‘European discourse’. The power of the sultanate in Istanbul could
no longer have had any influence on Turkish intellectuals. Socially divorced
from the old power, they dethroned anything sultanic and replaced it with
their own sovereignty. The caliphate was not at issue here. Indeed the separa-
tion of the caliphate from the sultanate in 1922 can be interpreted as an at-
tempt to protect it from the inevitable downfall of the old order and to rescue
it for the new era. The caliphate also had something like an idea of sovereignty
about it. According to the contemporary classical interpretation of the Koran
6/165: huwa lladi ga-alakum hala’ifa l-ardi (‘It is He who has appointed you
viceroys [of previous generations] on the earth’84), every man was a caliph,
that is a deputy of God on earth. This made man the sovereign on earth, within
the limits of his membership of a nationality. National sovereignty (milli
hakimiyet) thus did not contradict the caliphate; in fact the caliphate required
the sovereignty of man. Kawakibi had already written about this interpreta-
tion of the caliphate, quoting the oft-mentioned prophetic tradition which
had only now, with the advent of constitutionalism, acquired its full signifi-
cance: ‘Each of you is a herdsman, and each of you is responsible for his herd.’85

The classicist discourse of the Salafiya thus to a large extent coincided with
republican doctrine. What remained to be seen was whether the Islamic dis-
course could be integrated into the ‘European’. If that could be achieved, a
bridge within contemporary modernism might be built between ‘Europeans’
and ‘Islamists’ which would end the dual orientation of the political public
and lead to a true ‘national’ identity. In this respect, the post-war period of-
fered a good starting-point in Turkey, because with the removal of the sultan-
ate, the question of the caliphate could be discussed in entirely new terms. The
prerequisite was, of course, the establishment of the independent nation state,
which formed the subject of political discussion in almost all Islamic societies
after 1918.

Rebellions in Egypt

For the time being, however, other wartime phenomena had left their effects.
The war had not only heightened awareness among city dwellers that they
belonged to a nation; it had also mobilized other, traditional sectors of society.
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In Egypt, peasants and nomadic Arab tribes had their own very specific way of
striving for independence. In December 1918, Egyptian city dwellers and land-
owners had come together to put their demand for independence before the
British government. The latter had reacted very negatively and had tried to
prevent a small delegation (Wafd) of Egyptian politicians from participating
in the Paris peace conferences. When four of the leading Egyptian nationalists,
among them the former minister Saad Zaglul (died 1927), were arrested on 8
March 1919 and deported to Malta, the politicized citizens of the colonial soci-
ety reacted with strikes and demonstrations. The peasant communities there-
upon literally picked up the claim to independence and tried to put their own
independence into action by announcing their freedom from the colonial so-
ciety and from urban bureaucracy. In these communal movements numerous
social and economic conflicts which had accumulated during the wartime pe-
riod broke into the open. The strength of the protest of the traditional socie-
ties against the colonial state surprised the British as well as the native nation-
alists. In the confrontations that occurred between 15 and 31 March, at least
3,000 Egyptians were killed, numerous villages were burnt down, large landed
properties plundered, railway stations destroyed and railway lines cut off. In
early April 1919, the nationalists and the British army managed to recover their
control over the country. In the wake of the British units the nationalists, who
had temporarily organized themselves around the Wafd as a new national party,
for the first time gained a foothold in the Egyptian provinces. They were able
to open party offices and thus spread the colonial public over the entire land.
It was through the colonial power and the national movement that Egypt was
reorganized as a nation state. The colonial society had recovered its sover-
eignty over the country.86

The destruction of remnants of local, non-colonial forms of resistance and
the spread of politics to all realms of society had, it is true, been inevitable. For
without the unequivocal authorization to act as the executive power of a na-
tional will, the national movement would have miscarried. This authorization
was obtained by the Egyptian nationalists – as its was by the Turkish partisan
Mustafa Kemal – by force; but since there was no independent army available
to them, they had no alternative but to use British military force.

The Arab Revolt 1916–1920

Sharif Husain b. Ali al-Hashimi, since 1908/9 Amir of Mecca, and Abd al-Aziz
b. Abd al-Rahman (Ibn Sa‘ud), since 1915 Amir of Najd and its dependencies
(above all, the country of al-Ahsa with the centre of Hufuf) were both in prac-
tice governors under the Ottoman Empire. Ibn Saud’s annexation of the prov-
ince of al-Ahsa had been confirmed by the empire in a treaty of May 1914; he
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himself thereupon temporarily acknowledged Ottoman sovereignty. The Sharif
of Mecca, Husain, who like Ibn Sa‘ud had been able to build up his local power
with British support, had since the height of the Turkification policy of the
Ottoman Empire (from about 1912/13) entertained hopes of founding a sover-
eign Arab empire with British military support. For both Husain and Ibn Sa‘ud,
the nation was only conceivable in the form of an empire. They therefore con-
sidered sovereignty as a power relating to the personality of the ruler, to be
delegated to him by the people in the form of an official homage (bai’a). An
‘authoritarian state’ (W. J. Mommsen) established in this manner would have
to show a national identity which for Husain was the Arab lineage whose most
‘noble part’ was his own family (Al Hashim), which he traced back to the
Prophet Mohammad. His counterpart, the Amir of Najd, also saw himself as
the defender of the ‘noble Arab lineage’. But for Ibn Sa‘ud the decisive point
was not a family history that could be traced back to the prophet, but the
prestige of his family within the tribal society of Najd. In addition, the sover-
eignty of the people as delegated to the prince had to be legitimized in a tradi-
tional way. Religious culture was the appropriate means to achieve this end.
Just as Husain had, in his own way, substantiated his claim to power through
Islam, so Ibn Sa‘ud had obtained religious legitimacy for himself by restoring
the old Wahhabi policy of solidarity in defence and offence, thus compensat-
ing for the relatively low position of his family within the tribal society.

The idea of an Arab empire was newly revived by the outbreak of the First
World War. Both Ibn Sa‘ud and Husain hoped that with allied support, they
would be able to secure for themselves a leading position on the Arabian pe-
ninsula and in the Fertile Crescent. The diplomacy of letters with the British
authorities in the form of the British high commissioner in Egypt, Henry
McMahon, so keenly pursued by Husain and his son Abdallah, was aimed
mainly at international recognition.87 This ‘Husain–McMahon Correspond-
ence’ between 14 July 1915 and 10 March 1916 raised the hope, both among
Arab politicians, especially in Syria, and in Husain himself, that Great Britain
would no longer stand in the way of founding an Arab empire.

A similar kind of secret diplomacy was also conducted by Husain with Arab
oppositionists in Damascus and Istanbul, who met in small Arab clubs like al-
Fatat (‘Youth’) or al-Ahd (‘the Alliance’), and were closely watched by the Ot-
toman army in 1915–16. In Ottoman eyes these clubs had been launched by
France and Great Britain with the aim of separating the Arab regions from the
Ottoman Empire and bringing them under their own control.88 Some of them
had been founded immediately after the miscarried revolution of 31 March
1909, among them the ‘Culture Club’ (al-Muntada al-Adabi), which was offi-
cially tolerated by the Young Turks, and whose mentor was the Syrian journal-
ist and publicist Abd al-Hamid b. Muhammad al-Zahrawi (1855–1916) who
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was condemned to death by an Ottoman military tribunal in 1916.89 Others,
like ‘the Alliance’, went back to pro-Ottoman officers and intellectuals who
had turned away from the Young Turks around 1911. A co-founder of ‘the Alli-
ance’ (1913) was, for example, the Egyptian officer Aziz b. Ali al-Misri (1879–
1965), who had played a highly ambiguous role in the Arab national move-
ment. After 1911, when among the Young Turks the pro-Turkish triumphed
over the pro-Ottoman trend, the political opposition in Syria and Lebanon
began to lean towards Arabization. On the insistence of al-Misri, the al-‘Ahd
union changed its name to the ‘Arab Revolutionary Society’ and presented the
pre-Islamic tribal identity of the Arabs as true descendants of Qahtan.90  From
the Ottoman point of view, the ‘Society for Decentralization’ (al-Lamarkaziya),
which was founded in Cairo in 1910 or 1912, formed the turntable for the Arab
national movement; apart from al-Zahrawi, other founding members of this
organization were said to include Rashid Rida and a few Christian Syrians.91

Ottoman–Arab Societies 1908–1913
92

  1. Ottoman–Syrian Society (Paris 1908)
  2. Arab–Ottoman Brotherhood (Istanbul 1908

  3. Culture Club (Istanbul 1909)
  4. Society of Arab–Ottoman Brotherhood (Cairo 1909)
  5. Lebanese Alliance (Cairo 1909)
  6. Qahtniya Society (Istanbul 1909)
  7. Young Arab Society (Paris 1909 or 1911)
  8. Society of Reform (Beirut 1912)
  9. Ottoman Party of Administrative Decentralization (Cairo 1912)
 10. The Alliance (Istanbul 1913)

Although the Ottoman authorities later treated these Arab oppositionists
with great harshness, their political demands were rather modest. They wanted
the Arab world to share with Europe in the achievements of modernism, so
the Ottoman Empire had to be ‘reformed’ in order that modern European
civilization might become a solid constituent of Arab culture. This somewhat
pro-Ottoman construction of Arab nationalism conflicted with that of
oppositionists like the 35 Arab deputies who, in 1911, suggested to Husain, the
Sharif of Mecca, that the Arabs were prepared to rebel against the Ottoman
Empire under his leadership and that Husain would be invested with the
caliphate as a result.93

The Arab national movement did not offer Husain much back up. For one
thing, its social anchorage was inadequate; for another, it was clearly felt as
early as 1913 that, for all the Arab rhetoric, the real issue was not the
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establishment of one Arab nation state, but the independence of separate Arab
regions as nation states. In the Arab nationalist movement there thus emerged
the political outlines of Lebanon, Syria and Iraq, the economic, cultural and
social borders of which had already been drawn in the course of the previous
decades.

Even Husain himself did not see his role as the political leader of the entire
Arab world. What he was really striving for was the political confirmation of
‘his’ territory by the international public. The British authorities acknowledged
these ambitions to the extent of confirming him as the King of Hijaz in 1916.
Where the borders of Hijaz were to be was, however, unclear. For the British
colonial authorities, the Hijaz traditionally ended at the Gulf of Aqaba; but
the Arab tribes in the north of the country, who supported, Husain demanded
at least the incorporation of the districts up to Ma‘an in today’s southern Jor-
dan, and even the inclusion of Damascus itself.

In the summer of 1917, a real race began between Great Britain and the
Mecca powers for supremacy in Palestine and Syria. Edmund Allenby, the com-
mander of the British army, led British troops into Palestine, while Arab troops,
sent off by Husain on 5 June 1916 at the beginning of the ‘Arab revolt’ which
had the support of British advisers such as T. E. Lawrence, almost simultane-
ously marched north.94 The massive Ottoman defence positions in Palestine
delayed both campaigns for a long time. On 9 December 1917, British troops
finally conquered Jerusalem, and Haifa fell as late as 23 September 1918. The
new advance of British and Arab troops finally encouraged notables and poli-
ticians from Damascus to rise openly against the Ottoman garrison (1 October
1918). On the same day Arab troops under Husain’s son Faisal, and soon after-
wards British troops under Allenby, marched into the Syrian capital. For the
Arab nationalists Syria was liberated by an Arab army and political power be-
longed to the liberators, who immediately tried to establish an Arab civil ad-
ministration in Syria. Almost simultaneously with the establishment of the
National Assembly in Ankara, Arab nationalists in Damascus organized an
Arab National Congress which met from 3 June 1919 until 19 July 1920. This
Congress, which was led by Faisal, had the function of looking after Arab in-
terests, and to begin with it was taken for granted that Arabia included the
whole of the Fertile Crescent. Political sovereignty was for the time being to
remain with the National Congress, whose members included a considerable
number of former Ottoman deputies.95

Faisal’s appearance at the Paris Peace Conferences encouraged the Con-
gress to proclaim the independence of ‘Arabia’ as a kingdom on 7 March 1920:
‘We have announced the end of the present regimes of military occupation in
the three regions [Lebanon, Aleppo, Damascus], and these are being replaced
by a royal constitutional regime, which is responsible to this Assembly [the
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Congress] for everything underlying the complete independence of the
country.’96 Faisal was appointed King of the Arabs; his father Husain remained
King of Hijaz. The ‘new Arab government’, which had, as late as 5 October 1916,
nominated Husain as ‘Sharif and Emir of Mecca’, no longer played any part in
Damascus because the citizens of Hijaz who had supported this government
were unwanted on Syrian territory. The Syrian character of Damascus politics
had now become evident. All the same, the Congress had also acknowledged
the independence of Iraq, although Iraq and Syria were to form a kind of eco-
nomic community. Lebanon and Palestine were considered as inalienable parts
of Syria.97

Rashid Rida had also arrived in Damascus as early as 14 September 1919 to
take charge of the reorganization of the legal system under the ‘Arab govern-
ment’, and to assume the presidency of the Congress in the name of the Pro-
gressive Party, of which he had a very guarded opinion.98 As anticipated, the
Syrian Congress was dominated by two political groups: the urban Progres-
sive Party (Hizb al-Taqaddum) led by the then Syrian foreign minister Abd al-
Rahman Shahbandar, and the party of the liberals, the Independence Party
(Hizb al-Istiqlal). Rida, as the representative of the Salafiya, must have found
it difficult to join either of these groups, since they did not use an Islamic
discourse. But as he himself said, he inevitably had to participate in the found-
ing of the Progressive Party, since it represented the political community whose
ideals he had shared.99 Rida’s Islamic republicanism, however, met with little
response in Damascus. The groups supporting Husain and his son Faisal were
too strong and were even ready to include foreign advisers in the government,
albeit under the condition that the Sykes–Picot Agreement, which was ru-
moured to be under negotiation in Paris, would not be concluded.

The intervention of French troops, the devastating defeat of the quickly
organized ‘regular Syrian army’ near Maisalun (24 July 1920) and the bombing
of Damascus put an end to the dream of a Syrian nation state. Unlike the
Turkish nationalists, the Syrian National Congress was unable to contribute to
the kind of social or cultural integration of Syria which might have led to a
successful mobilization of the Syrian population against the intervention
troops. Besides, Syria was demilitarized, as were most other Arab countries.
The urban political leadership thus not only lacked a properly functioning
civil administration, but above all real sovereignty over the country. The mili-
tary power of the ethnic groups was especially significant and the community
of the Druzes in the Hauran mountains was to play a crucial role in the resist-
ance against the French occupation in 1925.

The colonial lords, on the other hand, could re-define the states of the Arab
countries thanks to their military presence. In 1920 Great Britain separated its
new ‘mandated territory’ of Palestine from eastern Jordan for strategic reasons,
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and the latter was subsequently renamed Transjordan. Iraq, which from 1920

included the Mosul area – France having renounced its interests in this oil-
rich region in exchange for British support in the issues of Alsace-Lorraine
and Syria – was ‘united’ as a British protectorate in 1921.100  Iraq and Transjordan
were put under the formal regency of Husain’s two sons Faisal and Abdallah in
1921 and 1922 respectively. The victory of the ‘liberals’ over the urban national-
ists was thereby completed. The monarchy had triumphed over republican-
ism. When on 28 February 1922 the British protectorate over Egypt was finally
cancelled, this country soon afterwards also became a ‘kingdom’ under Fu’ad
I. The old ideal of the sultanate thus lost its political significance for good.
Instead, the eastern Arab world now had five new kingdoms (or emirates) –
Egypt, Transjordan, Iraq, Hijaz and Najd – a political system that no longer
left room for the Islamic division between sultanate and caliphate.
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chapter two

Bourgeois Nationalism and
Political Independence, 1920–1939

1. the caliphate between republicanism and royalism

The Arab nationalists, unlike the Turks of the Ottoman heartland or the Per-
sians, could not oust an ‘emperor’ from the throne after the war, since the Arab
world no longer had an ‘emperor’. Thanks to the Turkish nationalist offensive,
the Arab countries under Ottoman sovereignty were spared the task of over-
throwing the old social system of the sultanate and creating a republican re-
gime of their own. This may also explain why Arab nationalism at first re-
mained true to the tradition of monarchy. Republicanism was limited to Syria,
Lebanon and Algeria, where the ideals of French colonial policy had had their
effect and in the Muslim regions of post-revolutionary Russia. But there were
also a few early instances in which republican ideas were realized in the Arab
world independently of the models provided by the colonial powers.

The Tripolitanian Republic

The short-lived Tripolitanian republic was one of the first to be established in
the Islamic world.1 It was co-founded on 16 November 1918 by the Libyan jour-
nalist and former member of the Ottoman parliament Sulaiman al-Baruni
(1870–1940). Al-Baruni, who had published a periodical called al-Asad al-Is-
lami (the Islamic Lion) in Cairo in 1908, saw himself as the proponent of a
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constitutionalism derived from Islamic history itself.2 The declaration of in-
dependence issued by four equally entitled councillors of state who were ap-
pointed to form a government – among them al-Baruni – read as follows:3

In the name of God, the All-Merciful and All-Compassionate! On Tuesday the 13 Safar
1337 (16/11/1918) the Tripolitanian nation decided to crown its independence by pro-
claiming a republican government commensurate with its great religious scholars, its
nobles and notables and the leaders of its honoured fighters, who have assembled here
from all parts of the country. The elections to the Tripolitanian parliament have been
carried out and the Council of State has been chosen and has begun its task with the
proclamation of the republic, which has also been communicated to the Great Powers
and to the Italian state.

At a General Assembly in the Mosque of Misallata, the members of parlia-
ment and the Council of State swore the following oath:

I who am laying this my hand on the Holy Koran, swear by God, the Exalted, that I
make myself and my belongings a property of this my nation and my Tripolitanian
republican government, that I shall be an enemy of its enemy and a friend of its friend
and will respect its law’ (...)’.

The new Tripolitanian Republic filled a political gap which had opened in
the hinterland of the city of Tripoli as a result of the retreat of Ottoman troops.
The situation was different in Cyrenaica (Barqa) in Eastern Libya where the
mystical-pietistic order of the Sanusiya had asserted itself in the 1840s as a
dominant institution since its foundation by Muhammad Ali al-Sanusi (1787–
1859). After the death of the ‘Great Sanusi’, his family promptly established a
monarchical system which mainly relied on a closely-knit network of settle-
ments of the order, including the tribal community. But this political model
was not popular in urban Tripolitania over which the Sanusiya had not suc-
ceeded in extending its influence. Whereas in its power centre in Cyrenaica the
Sanusiya could count on the support of more than 40,000 ‘brothers’ and had
49 settlements, by 1920 it had only 18 settlements in Tripolitania with about
3,500 members (compared with 22 settlements in Fezzan and 34 in western
Egypt). It was also weakened in Tripolitanian eyes by the decision of the then
leader of the Sanusiya, Muhammad Idris, to seek a modus vivendi with the
Italians in Cyrenaica and to stop resistance against the Italian troops.

After the end of the war between Italy and Turkey, the urban nationalists
had retreated into the Jabal al-Nafusa area and had tried, as early as 1913, to
establish a state which would be independent of both the Ottoman Empire
and Italy. To this end al-Baruni, who had very good contacts in Europe where
he had invested his ‘fortune of several millions’, had even asked for support

SchulzeWBC 2/27/02, 12:57 PM61



a modern history of the islamic world62

from the German Kaiser Wilhelm II.4 On the other hand, the Ottoman general
Enver Pasha had proposed himself as the Tripolitanian viceroy of the Otto-
man Empire.5 All the attempts of the Sanusiya to gain military control of
Tripolitania were frustrated by the resistance of the citizens and above all by
the ruler of Misrata, Ramadan al-Shtaiwi al-Suwailihi, and in January 1916, the
warriors of the Banu Sulaiman had to capitulate to the superior force of the
urban unions.

By contrast to the situation in Cyrenaica, the urban nationalists thus suc-
ceeded in shaking off the supremacy of the Sanusiya – a victory over the tribal
community – and, at the same time, rejecting the royalist system they repre-
sented. A negative result of this was, however, that the republicans lacked the
support of the great tribal unions who represented a decisive military power
and were much more strongly rooted in a mystical culture which promised
them power, respect and learning.

After the proclamation of the republic, the nationalists were soon forced to
enter into negotiations with the Italian government under Francesco Saverio
Nitti, which led to a ‘constitutional law’ for Tripolitania (1 June 1919). This
constitutional law had the peculiarity of extending common citizenship to Ar-
abs and Italians and of recognizing the Islamic law as the civil law.6 In order to
document the independence of the provinces of Barqa (Cyrenaica) and
Tripolitania, it also included ‘provincial constitutions’. The leaders of the
Tripolitanian Republic finally accepted Italian sovereignty and, since the Ital-
ians promised to carry out parliamentary elections, reorganized themselves
into a National Party of Reform (Hizb al-Islah al-Watani). After the assassina-
tion of Ramadan al-Suwailihi, one of the former Councillors of State7 (August
1920), the entire political leadership of the republic went underground.

The Rif Republic

The republican tradition in Morocco emerged from an ethnic secessionist policy
followed by various tribal unions in northern Morocco. After the First World
War, French and Spanish colonists had established themselves in the country.
The French Consul General Louis Hubert Lyautey, known as Le Maréchal, who
was résident général (administrative head of the protectorate) from 1912 to
1925, began organizing a Moroccan–French bilateral administration which was
to lead to social apartheid between Europeans and natives. By 1921 the country
had been completely ‘pacified’, at least within the sphere of influence of the
French protectorate. Using military support, the colonial administration man-
aged to impose taxes on most of those regions which had already been run as
bilad al-makhzan, taxable areas, under the Moroccan sultans. Only the tribes
of the Middle Atlas resolutely resisted French sovereignty until 1934.
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In northern Morocco, the post-war period was marked by secessionist ten-
dencies. One of the spokesmen was Muhammad b. Abdalkarim al-Khattabi
(1882–1963) from Agdaira in the neighbourhood of Alhucemas (al-Husaima).
After studying law at the famous Islamic university of Fez, al-Qarawiyin,
Abdalkarim went to Spanish Melilla as a judge. When the Spaniards conquered
the traditional city of Shifshawan in the Rif mountains in 1919, there was grow-
ing resistance among Islamic personalities against the policy of the Spanish
occupation. Abdalkarim’s father spoke up for the opposition, as a result of
which his son was removed from office and arrested by the Spaniards in 1920.
He escaped from prison to found an independent Berber republic in the city
of Annual, and was at times able to summon 100,000 men to its defence. Hav-
ing carried out a major reform of the army in 1921, Abdalkarim finally suc-
ceeded in crushing Spanish troops near Annual in 1923 and gaining control
over almost the whole of northern Morocco. He also managed to bring under
his sway the ‘Lord of the Mountains’, Ahmad b. Muhammad al-Raisuni (died
1925), who had defied both the French colonizers and the sultanate at the be-
ginning of the century.8 Having announced in 1921 that he would liberate ‘the
whole of Morocco’, in 1923 he launched an overhasty invasion of the French
protectorate. But in 1925 the French army under Marshal Pétain, which was at
times said to have risen to 500,000 men, pushed back Abdalkarim’s Kabyle
troops before they could reach Fez and Meknes. On 25 May 1926, he was forced
to surrender, and was banished to Reunion Island with members of his family.9

Abdalkarim’s Rif Republic was not only an attempt to found an independ-
ent Moroccan state, but also a starting point towards a new non-sultanic re-
gime for the country. The Moroccan Sultan Mulay Yusuf (1912–27), who had
been appointed by the French administration on 12 August 1912,10 was in a
certain sense a counterpart to the Ottoman Sultan Mehmed VI Wahid al-Din,
who was supported by the Entente powers in Istanbul. The fact that Abdalkarim,
unlike Mustafa Kemal (Atatürk), failed to preserve his republic was due to a
lack of political representation. Abdalkarim put his full trust in the Berber
consultative bodies and dispensed with the task of organizing a national con-
gress which would have included urban nationalists. In addition, he based the
legitimacy of the Rif Republic first of all on Islamic tradition and secondly on
the solidly established tribal structure of Berber society. Because of this ethnic
structure, many members of the Arab communities felt excluded and followed
the five-year war merely as observers who sympathized with the rebels. The
ethnic framework of the Rif Republic thus undermined the republicanism of
the urban nationalists, who for the most part saw their Arab culture much
better preserved under the French protectorate than under what appeared to
them to be an obscure Berber Republic. Moroccan national policy was accord-
ingly shaped by two factors: on the attempt of the urban population to found
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a political culture of their own against the traditional order of the country,
and on the French colonial administration which, especially under its leader
Lyautey, practised a policy of segregation designed to mark off modernism
from tradition socially and culturally. Faced with the choice of either adhering
to or rejecting political traditions steeped in tribal connections and aristo-
cratic relationships, most city-dwellers showed a preference for French colo-
nial culture. The French language did not present too much of an obstacle, for
since the 19th century it had been the language of modernism, as well as a
medium of prestige for the Moroccan urban nationalists through which they
could communicate directly with the colonial culture.

The at first rather small group of Moroccan Salafiya was therefore closely
connected with the colonial culture. This group used an Islamic discourse both
to substantiate its social break with tradition and to demand recognition for
it. Its main opponents were therefore primarily the traditional sites of Islamic
scholarship such as the Qarawiyin University of Fez and the numerous local
and regional Islamic centres which went back to settlements of mystical orders
and groups.

French colonial officials on the other hand benefited from the decentraliza-
tion of Morocco, which was rooted in ethnic traditions. At the end of the 19th
century, three ‘empires of the princes of the Atlas’11 had succeeded in making
themselves independent, each belonging to a Berber tribe (M’tuga, Gundafa
and Glawa). After 1908, the small Berber states had gradually been combined
into a system of indirect colonial control, forming a strong backing for French
colonial policy. From the point of view of the Islamic nationalists who origi-
nally belonged to the Salafiya environment, French policy in this way broke
the ‘colonial consensus’ between nationalists and colonists, a consensus which
aimed at establishing the sovereignty of a nation state. But as the colonial ad-
ministration, precisely because of its ethnic policy, regionally limited the de-
velopment of the country into a nation state, the nationalists found them-
selves faced with an insoluble contradiction: on the one hand, they saw them-
selves as members of a ‘modern, national society’ to which they had won ac-
cess solely through the colonial administration; on the other hand, the admin-
istration was thwarting the development of a nation state through its ethnic
politics. When in 1930 the colonial administration granted the Berbers their
own judicial power, based on Berber traditions of justice, in the so-called Ber-
ber Decree (dahir berbère), the colonial consensus was decisively broken. The
colonial administration now became the political opponent of the national-
ists, in whose view it had abandoned the task of establishing a nation state
with a uniform judicial system and had thus destroyed the Moroccan nation
state.
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The Abolition of the Caliphate

Liberal nationalism, which represented economic liberalism in a culturally in-
tegrated society, had been the popular point of view of intellectuals in the
Islamic world up to the end of the First World War. However, the political and
social revolts of the post-war period strengthened those nationalists who were
partisans of statism and believed that political secession from the colonial power
was the only way to enforce the recognition of Islamic countries as nation
states. Secessionism was keyed to autarchy: the ‘strong state’ was not only meant
to create the basis for a homogeneous economic system, but also to provide
for the uniformity of law, education and national culture. The liberal nation-
alists quite quickly came to terms with the new constitutional monarchies in
Egypt, Transjordan, Iraq and Hijaz, while the republican nationalists were able
to triumph only in Turkey and, to begin with, in the new Soviet Union. This
state of affairs did not essentially change until the international economic crisis.

For the new Turkish republic, integration as a nation state fitted in with the
needs of the moment: the Turkish nationalists, who had built a platform of
their own by founding the People’s Party (Khalk Firkasi),12 considered Otto-
man cosmopolitanism as the cause of the disintegration of the state and now
spared no effort to unify Turkish state culture on the basis of a number of
principles. Among these two were unquestionable: namely that the state had
to be ‘Turkish’ and that it should be republican. What remained open was the
attitude towards public Islamic culture, which had made such a contribution
to the cosmopolitanism in the Ottoman Empire. Abd al-Majid II was at this
time still officiating as the caliph from the house of Osman, although there
was no longer an Ottoman Empire. The hierarchical institution of Islamic schol-
arship (ilmiya) with the Sheikh al-Islam at its pinnacle also remained intact,
even if the ulama (especially those from the Naqshbandiya entourage) were
gradually liberating themselves from this hierarchy and taking part in Turkish
national policy.

The abolition of the union in one person of sultanate and caliphate was at
first viewed as a good solution by most Islamic intellectuals, for in this way the
idea of the nation state could be combined with the ideal of the caliphate. At
the same time, the power of the Ottoman sultanate, which the younger Arab
nationalists sensed as oppressive, could be separated from the caliphate. In-
dian Islamic intellectuals like Sayyid Amir Ali (Syed Ameer Ali, 1849–1928)  as
a result gained fresh hope that the Muslim world might succeed in creating a
caliphate which would be free of the narrow limits of a nation state, and whose
function would be to symbolically represent the Islamic world.13 Even Rashid
Rida agreed with the proposals of the Turkish press that ‘the Islamic world’
should be consulted about the question of the caliphate.14 The abolition of the
sultanate thus appeared to revalorize the non-Turkish Islamic world, since from
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the point of view of Arab nationalists Turkey had given up its claim to political
leadership. From India as well as Egypt more and more proposals were ad-
vanced for a new political interpretation of the caliphate. There were also ques-
tions over the caliph’s person, for it was by no means indisputable that the
caliph necessarily had to be an Ottoman, or even the learned Abd al-Majid.

These discussions provided the Salafiya with an occasion to search for a
completely new definition of the caliphate’s function. The caliph was not to be
a politician, but a ‘scholar’, an alim, and he was to embody the ideals of classi-
cal erudition, that is he was to combine jurisprudence with moral guidance.
There was no longer any question of political sovereignty; on the contrary, the
caliph had to be democratically minded as an expression of Islamic scholarly
culture. Therefore it was the task of the ulama to elect the caliph. Rida even
thought it imperative to establish an institute for the training of caliphs and
the ulama.15 The caliph accordingly had to assume a sovereign function in the
realm of culture and education which would correspond with the ideals of
reformers rather than those of conservative scholarship, and which would hold
good for the entire Islamic world. Thus, in practise, the Salafiya argued for a
self-sufficient caliphate without sultanic identity. This idea necessarily meant
that the Muslim nation states which acknowledged such a caliphate would
forfeit part of the sovereignty they had just won. However, the aim of the Is-
lamic nationalists was to secure for themselves, a field of political sovereignty
in the new civic system, now that there was hardly a space that might be as-
signed to them within the political public of the nation states. This field was
the control of an Islamic system of norms and an Islamic public which would
rise above the nation states.

The undisguised claim to power of the Salafiya was thus perceived as a chal-
lenge by the new Turkish government which was not prepared to yield its sov-
ereign rights and therefore decided to take a leap ahead. In order to reintegrate
the power of the caliphate into the state, the office of the caliph, i. e. the caliph
as a person, was to be abolished. On 1 March 1924, Mustafa Kemal submitted a
proposal to this effect to the Turkish National Assembly. After a long debate,
the delegates almost unanimously approved the new law Article I of which
reads:16 ‘The caliph has been dismissed. The office of the caliphate has been
abolished, since the caliphate is essentially contained in the meaning and con-
cept of government and republic.’

With this law the caliphate was reintegrated into the new Turkish state cul-
ture as an ‘essential’ component of the republican order. At the same time, the
Turkish National Assembly declared that it was not prepared to give up the
sovereignty represented by the caliphate in favour of an ‘overall Islamic’ solu-
tion. The sovereignty which had been exercised by the caliph as the cultural
head of the Islamic community now also devolved upon the republic. In other
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word, the Turkish republic appropriated sovereign rights which strictly speak-
ing – in the view of the Salafiya – were vested in the caliph: that is, in the fields
of civil rights and education. A month later, the Ottoman shari‘a courts, the
office of the shaikh al-islam and the Ministry of Justice and Islamic institu-
tions were abolished. The new order was finally laid down on 20 April in a new
constitution in which Islam continued to be the state religion for the next four
years.

It was not the caliphate, then, but the independent institution of the caliph
which was superseded by the Turkish government, which at the same time
admitted that the functions of the caliph had been taken over by the National
Assembly, and that the state had now irrevocably put an end to any separate
religious institutions in the country. On 1 July and 4 October 1926 respectively,
Turkey acquired a new criminal and civil law. A few other important innova-
tions in republican Turkey are also worth mentioning: 4 March 1924, the com-
pulsory retirement of most of the ulama; 30 November 1925, the closure of all
establishments of mystical orders and a ban on Islamic orders;17 26 December
1925, the solar calendar declared as the only official calendar; 22 March 1926, a
state monopoly on alcohol; 1 September 1926, the introduction of civil mar-
riage at registry offices; 5 May 1927, a ban on religious inscriptions on public
buildings; 1 November 1928, the introduction of Latin alphabet.18

This process of social and cultural integration was described as the
secularization of Turkish society or, in Turkish usage, laicization (layiklik). But
laicism was much more of a political motto than an analytical concept. For the
Turkish state was quite manifestly combining the authorities and sovereign
rights that had been institutionally separated in the Ottoman Empire, although
subjected to a common control by the palace. The crucial fact was that the
Islamic discourse was banned from public in favour of a purely Turkish iden-
tity. Thus in 1932 the Koran was for the first time openly recited in Turkish and
from 1933 the call to prayer as well as the prayers recited in mosques had to be
in Turkish.

The process of secularization begun in 1925 was basically nothing but a thor-
ough Turkification of the old Ottoman society. Some contemporary authors
pointed out that ‘the Turks have certainly not abandoned Islam. This is an
Arab idea. The Arabs, however, do not know what Islam is.’ Turkish secular-
ism, they claimed, had revealed the ‘Islam of the Koran’ and liberated Turkey
from superstitious popular Islam and the legalistic Islam of the ulama.19 The
Turkish state was hence setting itself up as the guarantor of ‘true spiritual Is-
lam’. The criticism of popular Islam and scholasticism was nothing new to the
classicists. So it is not very surprising that Turkish religious policy was almost
favourably received by the Salafiya,20 for Turkey in the 1920s actually seemed
to be founding a state culture in which the classicist ideals of the Salafiya, the
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ideas of the urban nationalists and Islamic social-revolutionary and socialist
traditions had found homogeneous expression. However, above it all reigned
the state, which was henceforth regarded as the only authority of Turkish soci-
ety. Every policy now became state apologetics – the principle that the state
incorporated the absolute sovereignty in society was soon extended to eco-
nomic realm and condensed into the ideology of statism (devletçilik, later
etatism).

This claim of absolute sovereignty by the state essentially contradicted the
concepts of most Islamic political currents. For the ideal of civil independence
endorsed by both classicists and revolutionaries was directly threatened by the
autonomy of the state. The more deeply the new Islamic nation states com-
mitted themselves to a state-centred republicanism or to a constitutional mon-
archy, the more isolated became Islamic policy in the public eye.

Indian Reactions

Even the claim that a concept of sovereignty was being formulated through
Islamic policy was now directly jeopardized. When on the 5–6 March 1924

Husain, the King of Hijaz, proclaimed himself as the new caliph following the
initiative of his son Abdallah, the idea of an Arab caliph enjoyed a brief revival;
but the fact that a monarch was proclaiming himself caliph all too clearly con-
tradicted the classicists’ concept of Islamic sovereignty. No wonder then that
Husain’s caliphate was only acknowledged by a few of the ulama from Pales-
tine, Transjordan and Iraq.21 The Indian social revolutionary Muhammad
Barakat Allah (1859–1927), who had lived in Moscow from 1919 to 1922, having
previously led a ‘Committee of Indian Muslims’ in London,22 wrote a volumi-
nous text in which he denied Husain’s legitimacy.23 Indeed, the Indian public,
which paid particular attention to the question of the caliphate, altogether
condemned its ‘usurpation’.

In 1912–13, Indian ulama and Muslim intellectuals, especially the members
of the ‘Servants of the Ka‘aba’ (Khuddam-i Ka‘aba) group founded by Mushir
Husain Kidwai (1879–1926) in Lucknow in May 1913, had come forward as ad-
vocates of an Ottoman caliphate. The All-India Central Caliphate Committee,
which convened in November 1919, not only made an attempt to exercise di-
rect influence on post-war international policy, but supported the political
organization of Indian Muslims, as well as the Indian opposition against Brit-
ish colonial rule; even Mahatma Gandhi joined the Caliphate Committee.24

The committee succeeded in founding numerous regional offices in India and
in promoting a new interpretation of the caliphate in Europe. Its foremost
propagandists were the brothers Muhammad and Shaukat Ali, who soon be-
came the political leaders of the caliphate movement in India. The Indian
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Caliphate Committee followed the new Turkish national policy in its essential
aspects; but the Indian pro-caliphate politicians could not agree with the abo-
lition of the caliphate, because it meant that they might lose their symbol of
sovereignty. However, that would be less tragic than the usurpation of the
caliphate by Husain, whose self-proclamation definitely contradicted the con-
cern of the nationalists to make their own decision about the incumbent of
this office. They promptly presented the government in Mecca with a declara-
tion demanding that ‘a powerful republican government (organized in accord-
ance with shari‘a laws) be appointed in the Hijaz; this government should be
independent in its internal policy, and its external policy should be such as to
satisfy the Islamic world and comply with its views regarding the complete
and absolute independence of the country – an independence that should be
free of external influence, whether overt or covert.’25 In the eyes of the Indian
Committee, republicanism was capable of saving the caliphate; in actual fact
there was hardly any political latitude for a construction of this kind.

The Struggle for the Hijaz, 1924–1926

The entry of Arab tribes of the Najd into the Hijaz (1 September 1924) and the
occupation of Mecca (13–16 October 1924) marked the beginning of a one-
year war between the Hijaz and Najd which was to end with the capitulation
of the port of Jeddah on 24 December 1925. By 4 October 1924 Husain had
already abdicated both as king and as caliph in favour of his son Ali who used
the caliphate as a pawn to win supporters in the war against Najd, if the need
should arise. Thus in August 1925 he offered the caliphate to the Egyptian King
Fu’ad I, who, after some hesitation, turned him down. At the beginning of
January 1926, Ibn Sa‘ud had himself proclaimed king of the Hijaz by some of
the region’s notables.26

The conquest of Mecca and Medina had grave consequences.27 For one thing,
it soon emerged that Ibn Sa‘ud had not, as originally declared, liberated the
Hijaz from the ‘usurper’ Husain for the Islamic world. Indeed he made it quite
clear that the Hijaz was to be an integral part of his new Arab empire. For
another, Arab tribes from Najd, who were committed as Ikhwan (‘partisans’ or
‘brothers in faith’) to a radical version of Wahhabi doctrine, provoked the de-
struction of the old cosmopolitan system of the Hijaz by imposing the Wahhabi
culture on it as a new compulsory social order.

The Ikhwan movement was a pietistic cult of Arab tribes who, from about
1912, had been made to settle in agrarian colonies, or so-called hujar. Ten years
after he founded the third Saudi principality, Ibn Sa‘ud had through this de-
vice tried to break the dominance of the old tribal society in the principality
and, by gradually urbanizing the central highland, to build the nucleus of a
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centralized state system. The tribes who settled in the hujar represented, as
mentioned, a radical trend within the Wahhabiya. Following the ideal of the
Prophet’s life, they regarded their colonies as a recreation of the settlements of
Muslims who had fled Mecca for Medina in 622 and thus believed the sur-
rounding society to be ‘un-Islamic’. Just as Muhammad had returned to Mecca,
their emigration was to be followed by a ‘reconquest’, that is, the by the reap-
propriation of the lost land on the Arabian peninsula. Between January 1913

and 1920, a total of 70 operational hujar villages were founded whose settlers
belonged mainly to the great central Arab tribes. But the Ikhwan only emerged
as a military asset towards the end of the First World War when separate con-
tingents of their tribes provoked conflicts on the Hijaz and Kuwait borders,
where Ibn Sa‘ud had allowed a chief of the Mutair tribe, Nayif b. Shuqair, to
build his own hujar towards the end of 1919.28 Now the Saudi prince could
count on about 15–20,000 ‘regular’ troops. Together with these units he also
had at his disposal members of the Wahhabi ulama or mutawi’a who entered
the newly conquered areas to ensure that Wahhabi doctrines were observed
and whose major target of attack continued to be popular Islamic piety, which
they believed to be a violation of the principle of the absolute oneness of God.

The conquest of the Hijaz was without doubt Ibn Saud’s most daring mili-
tary enterprise. The conquest of the Shammar region in 1915–17 might be ex-
plained by the pro-Ottoman attitude of the ruling Al Rashid family; the occu-
pation of the districts of Abha in Asir might also be represented as a ‘matter of
domestic policy’ and as the settling of unsolved border problems. But the oc-
cupation of the virtually international areas around the holy cities of Mecca
and Medina required a different rationale, especially in view of the fact that
both the Hijaz and the Najd had concluded a defence treaty with Great Britain
and received considerable subsidies under its terms. At a conference in Riyadh
in July 1924 complaints were made against the Hijaz. It was preventing pil-
grimages by Muslim tribes from Najd and boycotting the implementation of a
public policy in accordance with the shari‘a.29 For the first time, the Ikhwan
units were engaged on a large scale. Led by their most prominent chiefs, Khalid
b. Lu’ayy and Sultan b. Bijad, they advanced at some speed towards Mecca,
plundered the city and destroyed all the symbols of the ‘heathen’ practices of
the Meccans.

Ibn Sa‘ud had taken advantage of the settlement of the Bedouin tribes, which
he had promoted since 1912, to boost his dynastic power. The pietistic Ikhwan
movement was, however, by no means willing to put up with the prince’s
‘realpolitik’, which aimed at establishing a central state. The tribes not only
saw such a state as a threat to their economic and political independence, but
above all as a danger to the tribal system of Najd itself. Ibn Saud’s proclamation
of himself as King of Hijaz had already curbed the autonomy of the Ikhwan
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tribes, who had been compelled to withdraw from the Hijaz in 1926. The new
king, whose main concern at the time was to have his sovereignty acknowl-
edged by the international Islamic community, was now not only the victor
over the Hashimite dynasty, but also the man who rescued the Hijaz from the
clutches of radical Wahhabi partisans. The damage Saudi foreign policy suf-
fered through the conquest of the Holy Cities by the Wahhabi tribes did not
have any major consequences. Its main critics were the traditional ulama of
Islamic universities who violently protested against the sacrilege committed at
the shrine of the Prophet and at the tombs of the first three caliphs and several
of the Prophet’s companions. But their political position had meanwhile grown
so weak that they were reduced to defending popular rituals at the tombs as
Islamic. The Islamic public was meanwhile almost entirely aligned with the
Salafiya which, though it believed the behaviour of the Ikhwan to be an im-
proper example of them taking the law into their own hands, thought that the
aim of the Wahhabis had to be seen as a whole. And since the Wahhabis, like
the Salafiya, pleaded for the repression of traditional cults at Islamic public
places, there at least existed a basis for shared political views.

From the early 1920s, Salafiya ulama had started to publish the self-testi-
monies of Wahhabi ulama from Najd. Rashid Rida himself edited a collection
of such writings in 1924.30 In accordance with their classicist ideal, the
Wahhabiya had found in the medieval Damascene scholar Taqi al-Din Ibn
Taimiya (1263–1328) an important advocate for their fight against orally trans-
mitted innovations (bida’) that were not admissible from a doctrinal point of
view. This revival of Ibn Taimiya’s literary tradition soon became a connecting
link between the Wahhabiya and parts of the Salafiya.31

The conflict that had long been smouldering between traditional ulama
and apologists of the Wahhabis was now reordered: the Salafiya were able to
persuade the Wahhabi state culture in Najd to relativize its radical moralism;
in return, the Salafiya began to adopt a friendly policy towards Ibn Sa‘ud, which
greatly contributed to raising the status of the Wahhabiya in Islamic public
opinion.32

Rashid Rida now openly approached the new king of the Hijaz. He was
soon followed by other prominent representatives of the Salafiya, such as the
Druze Amir Shakib Arslan (1869–1946) and the publisher Muhibb al-Din al-
Khatib (1886–1969), who came from Damascus but lived in Cairo. This rap-
prochement did not mean, however, that the Wahhabi and Salafi cultures were
blending. This was not possible because not only were they from divergent
social environments but also there were extensive theological differences be-
tween them. The crucial point was the connection of Ibn Saud’s royal regime
with the Salafiya, which would inevitably lead to contradictions within the
Wahhabi society. In 1926, Ibn Sa‘ud dismissed the radical Wahhabi, Muhammad
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b. Abdallah Ibn Bulaihid (1867/8–1940), from his function as Great Kadi of the
Hijaz and replaced him with a scholar who was one of his devotees and came
from the family of the founder of the Wahhabiya, namely Hasan b. Abdallah
Al al-Shaikh from Riyadh (1870–1959).

To crown his efforts to achieve international recognition, Ibn Sa‘ud called
for an international Islamic Congress, which convened in Mecca from 7 June
to 5 July 1926. Many prominent Islamic intellectuals, ulama and politicians
attended in the hope of being able to discuss the political future of the Hijaz.
But Ibn Sa‘ud, who had originally intended to put this question on the Con-
gress agenda, changed his mind and defined it as a gathering to discuss medi-
cal, social and cultural questions connected with the annual pilgrimage to
Mecca.33 The Congress led to a distinct polarization of the Islamic political
public. The Salafiya was suddenly split into two political factions, a pro-Saudi
royalist and a republican wing with Rida’s group from Cairo now partially
complying with the Saudi state culture, while other members of the Salafiya
propagated Islamic republicanism. The pro-Saudi position was from then on
to become one of the major political options within Islamic politics. Con-
fronted with this situation, the republicans considered the deflection of the
Rida group as treason and suspected Rida of having received a considerable
sum from the king.

Salafiya support was very useful to Ibn Sa‘ud. Among the Wahhabi com-
munities in the hujar there was unrest, since the tribes had practically been
excluded from any exploitation of the conquered regions in the Hijaz. At a
conference in Artawiya, a stronghold of the Ikhwan movement, they reproached
the king, among other things, for betraying the ideals of the Wahhabiya by
introducing new technologies and un-Islamic taxes, and violation of the terri-
torial sovereignty of the Ikhwan by a cession of grazing rights to Jordanian
tribes.34 On 29 January 1927, Ibn Sa‘ud summoned the Ikhwan leaders, among
them the two rebels Faisal al-Dawish and Sultan b. Bijad, to a conference in
Riyadh where they were informed that the Wahhabi ulama had almost unani-
mously rejected their accusations. Thereupon the Ikhwan tribes mobilized to
enforce their claims. They were also keen to conquer Iraq, which was in their
eyes the country of infidels, and hoped to draw British troops stationed in Iraq
and Kuwait into the conflict so that they might simultaneously fight against
the mainstay of Saudi sovereignty. It was only with British support that Ibn
Saud’s loyal units managed, in several engagements, to defeat the Ikhwan. On
12 January 1930, when two of the most important rebel leaders were captured,
the conflict finally came to an end.
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The Search for a New Caliph

The civil war in Arabia was hardly noticed by the Islamic public. Much more
important than these local conflicts was the blatant fact that the different Is-
lamic ideas of the political system could no longer be conveyed through the
ideal of a caliphate. In 1926, a last attempt at saving the caliphate, made by
traditional ulama at a much publicized, but in fact very small conference in
Cairo, had run aground. The participating ulama had to admit that the public
was no longer interested in the issue. Besides, it was no longer clear what func-
tion a caliph could exercise in an Islamic world organized into nation states,
none of which showed any sign of wanting to give up its sovereign rights.
Meanwhile Islamic liberals, foremost among them the militant judge Ali Abd
al-Raziq (1888–1966), had begun to campaign for an Islamically legitimized
separation between religious and state institutions. Abd al-Raziq’s polemic Is-
lam and the Foundations of Authority,35 for which he was expelled by the Azhar
University, as well as the new interpretation of the historicity of poetry in the
pre-Islamic period and its influence on the Koran by Taha Husain, then Pro-
fessor of Arabic literature at the Egyptian University,36 were merely the tip of
the iceberg. More and more intellectuals pleaded for a secular modernism based
on Islam, which to them had in any case been a reality for a long time. Yet on
the one hand Islamic liberals found it very difficult to express their ideas among
the local Islamic public which was still dominated by traditional scholarship
or by Islamic nationalists. On the other hand, outside this public there was no
great need to lend an Islamic foundation to secular modernism, for here a
‘European discourse’ prevailed which allowed Islam no special role.

2. islamic national policy and the de-islamization of the political public

The 1920s marked a political breakthrough for civil nationalism in the Islamic
world. Henceforth the nation state order, even in those countries which were
still colonies, was steeped in a civil culture in which the ‘European’ discourse
prevailed. The ‘Islamic’ discourse had by this time almost completely adapted
itself to secular modernism: the essence of all things political was the estab-
lishment of national sovereignty (al-hakimiya al-milliya), a goal the Islamic
parties also adopted. However, the social contradiction of modernism could
not be overcome in the 1920s. Although nationalists and Islamic partisans both
fought for the abolition of independent institutions that limited the sover-
eignty of the nation state, only a few Islamic countries developed a homogene-
ous political public in which religion no longer played a functional role, but
merely influenced the private sphere. In Turkey, Iran and Afghanistan, as well
as in the new Central Asian republics of the USSR, secular modernism became
the political issue. In all other Islamic countries, however, the Islamic discourse

SchulzeWBC 2/27/02, 12:57 PM73



a modern history of the islamic world74

remained part of public debate. In Algeria and Indonesia, settler colonialism
and the accompanying ‘civilizing claim’ of the colonial powers provoked the
mobilization of the Islamic public which, in its fight against colonialism, pre-
vailed over urban nationalism.

The absence of Islamic discourse from public debate was soon perceived
and interpreted as ‘secularism’. Thus the European discourse used in the Is-
lamic world corresponded with current opinion in the West, according to which
secular modernism could only be part of the European discourse and could
not be integrated within any other cultural system. This kind of language soon
became political. Many nationalists now perceived all varieties of Islamic policy
as a challenge to once more combine religion and state within society. In their
own turn Islamic activists reflected this linguistic usage and declared that the
European discourse was synonymous with secularism and therefore implied a
break with the Islamic public. They feared ‘secularism’ all the more because
they felt that their own position in colonial society was threatened. In response,
they radicalized their Islamic discourse – as did, especially, Rashid Rida – by
deliberately appearing in public in ‘oriental clothes’, ostentatiously praying in
public, and altogether leading an exemplary Islamic life. But all this separated
them even more widely from the political public, except for that in emphati-
cally Islamic states such as Najd and Hijaz, which still invested them with an
aura of internationalism and public recognition.

Secularism and Islamism were thus political concepts that were formed in
the competition for predominance within the political public and that gradu-
ally became petrified into a social typology. But for all the rhetoric, both secu-
larists and Islamists followed the same object: the nation state, based on abso-
lute sovereignty, was to represent the crucial authority. Society had to delegate
its own sovereignty to the state. Islam and nation were now two interchange-
able concepts having an identical function, that of providing an idealistic and
factually extra-societal foundation for the authority of the state.

The de-Islamization of the public was an important characteristic of the
late 1920s. It was particularly promoted as a political programme wherever
urban nationalists had triumphed. This was especially the case in Turkey. But
it was also true of those new Asian republics of the USSR in which Muslims
lived as a majority. Here the victory of the Russian revolutionaries in 1917 was
the initial spark for the enforcement of an urban policy.

Turkestan under Soviet Rule

By Turkestan is meant the region that stretches from the Caspian Sea to the
then Russo-Chinese border. After the conquest of Merv in 1884, this region
was divided into two Russian general governments (Turkestan and the Steppe)
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as well as the khanates of Bukhara and Khiva. The two khanates had been
forced, in order to preserve their old system, to tolerate considerable loss of
territory including the three Zuz sultanates in northern Turkestan (Kichi, Orta,
Ulu), the Turkmenian principalities in the steppes, as well as the great Khanate
of Kokand which had completely disappeared. Ruled by Russian military gov-
ernors, the lands of Turkestan were subject to an extensive agrarian coloniza-
tion which soon led to close economic involvement with Russia.

The ethnic heterogeneity of the region was overlaid by a relatively homoge-
neous Islamic culture in which Persian and Jagatai played a major role as liter-
ary languages. These written cultures lost their significance when the incorpo-
ration of members of the social elites into the Russian administration pro-
moted an inclination to recognize and use Russian as a ‘cultural language’.

The urban elites, the majority of whom did not identify with the old sultanic
regime of Turkestan, for the most part adopted the course of assimilation into
the Russian imperial culture. But, like the Algerians, they wanted equal rights
to participate in political and social life without having to renounce their own
cultural idiosyncracies. The reformists in Turkestan had thus an enemy in com-
mon with the Russian democrats and revolutionaries, namely Tsarism. And
since Tsarist power in Turkestan had established itself primarily as a military
power, the political emancipation of the elites was aimed mainly at establish-
ing a civil system which would guarantee a free political public and an autono-
mous bureaucracy. This aim was also endorsed by many of the ulama who
had, as early as 1905, demanded a free Muslim religious administration for
Tashkent, the seat of the general government of Turkestan.

There were vastly differing reports on the impact of Russian rule.
Muhammad Ali Khalaf, called Madali Tshan, from Andijan in the Ferghana,
who had led a horde of Kirgiz and Kipchak rebels against Russian troops in
1898, is reported to have said before his execution:

The Russians have treated us well. There is more and more wealth everywhere. The
Muslims have become rich, but we have paid for it, because the soul of the Muslim has
disappeared. The body rejoices, but the soul is corrupted. That is why the voice of
heaven told me to liberate the Muslims from this sad wealth which signifies the end of
the reign of Muhammad and of his law.37

The motif evoked here of the ‘decomposition of the Muslim personality’
and ‘alienation from the self ’, which was expressed later, especially in Algeria,
as dépersonnalisation, was picked up both by urban nationalists and by the
numerous rebel leaders. But while the latter considered revolt alone as an act
of liberation, the urban nationalists expected to work out a polished linguis-
tic, educational and cultural policy for the creation of their ‘national personality’.
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By 1913, however, champions of a more extensive independence had emerged.
The writer Ahmad Baitursun (Aqymet Bajtursyn, 1873–1937), for example, pro-
moted a linguistic policy among the Kazakhs – he first spoke mainly about the
Kirghiz – to oppose both the Russian and the widely used Tatar languages.

The urban nationalists were at first unsuccessful and had little chance of
playing their part in the great revolt of 1916. On 4 July 1916, Muslim peasants
and labourers mutinied against mobilization at the Russian–Galician front and
against being forced to supply the Russian colonial troops directly, even though
sorely needed wheat imports were hardly arriving from Russia itself. The Rus-
sian army had intended to enlist altogether 390,000 Turkestanis to serve in the
war. Muslim deserters formed the core of a rebel army consisting of up to
30,000 men which controlled the Ferghana valley until the end of November
1916. In August 1916, when the harsh sanctions imposed by General Ivanov had
mobilized almost the entire region around Samarkand against Russian rule,
the unrest threatened to spread to the Emirate of Bukhara. Although Cossack
troops managed to regain control over Ferghana until February 1917, the po-
litical and social break could no longer be mended. Many of the rebel leaders
soon became Bolsheviks and founded the Alach Orda government in Tashkent
(1917–18), foremost among them Turar Riskul (Ryskulov, executed in 1939) and
Alibay Zangil’din (1884–1953).38 Few rebellions in the early 20th century claimed
as many human lives as this uprising which, according to national historians
left more than 650, 000 victims.39

It was not until after the October Revolution that the urban nationalists
started to play a politically influential role. Once the question of power was
raised anew by the revolutionary councils, in most of which Russians formed
the majority, the nationalists came forward as advocates of territorial autonomy.
They saw their claim borne out by Lenin’s theses on the ‘right to free severance
and the creation of independent states’, proclaimed by the Russian Social Demo-
cratic Labour Party in April 1917. After the fourth Muslim Regional Congress
was held in Kokand on 10 December 1917, the delegates established the provi-
sional autonomous government of Kokand and Turkestan, which greatly dif-
fered from the City Soviet of Tashkent, a stronghold of Russian revolutionar-
ies since 15 November 1917. From a structural point of view, this congress was
similar to the Arab Congress of Damascus. That is, it created a legislative body
without having at its disposal an executive body or real state sovereignty. Rus-
sian revolutionary troops as well as Cossack counter-revolutionaries could
therefore relatively quickly establish themselves in the region. The gradual So-
viet reconquest of the independent Islamic regions was launched from Tashkent
and in February 1918 Kokand was captured and destroyed.

The great famine of the war years, which claimed more than 3 million victims
in Turkestan, made it easier for the Russian revolution to impose its sovereignty

SchulzeWBC 2/27/02, 12:57 PM76



77bourgeois nationalism and political independence

over what used to be the general government of Turkestan. On 5 May 1918, a
congress in Tashkent proclaimed the ‘autonomous republic of Turkestan’ within
the framework of the Union of Soviet Socialist Republics. The Soviet govern-
ment of Turkestan soon afterwards tried to form a coalition with the urban
nationalists and members of the Russian opposition (among others, the social
revolutionaries who were powerful in Tashkent), since the country had been
completely cut off from the  USSR through the civil war. At the same time,
British operations in the Turkmenian regions around Ashkhabad (13 August
1918 to 5 April 1919) tried to split the young republic into two parts and thus
indirectly provoked a rapprochement of the nationalists with the Soviet
government.

The Basmachi Uprising

Unlike the Syrian nationalists, some of the nationalists in Kokand succeeded,
after their defeat in February 1918, in mobilizing native clan leaders and com-
bining their units into a rather efficient troop (later on called Muslim troops
or, pejoratively, Basmachi [‘robbers’]). Until 1924 the Basmachi, though they
experienced many vicissitudes, exercised military control over the rural areas
of Turkestan (Bukhara and Ferghana). Again by contrast to the Syrian case,
the Basmachi leaders soon succeeded in eliminating the urban nationalists. To
start with, they divided up their field of operations among six commanders
(including the former town-major of Kokand, Irgash Qurbashi, and the police
chief of Margilan, Mehmed Amin Bey). These were only able to control the
larger cities temporarily and based their decentralized power on villages and
communities in which they were recognized as patrons. After 1922, there were
more and more signs of a growing ethnic orientation among the Basmachi
groups which prevented a unified military command and gradually allowed
the Russian expeditionary troops to ‘pacify’ Ferghana. It was only in Bukhara
and in the Samarkand region that they continued to be successful, probably
because what was at stake there was the restoration of the old Emirate of
Bukhara, and the local Basmachi leaders had been recruited from among the
beys who had served the emir for years.

The fact that the power of the rebels was concentrated in small towns and
villages created political and social tensions between city and country. The
urban nationalists, the majority of whom had a positive attitude to the rebels,
feared that the return to traditional ways of resistance might jeopardize the
political power which the cities had acquired through the revolution –
Samarkand having more than 100,000 and Tashkent perhaps 400,000 inhabit-
ants. The far too obvious influence of the traditionally-minded ulama and
members of mystical orders confirmed the city-dwellers in the belief that they
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had to withhold their support from the Basmachi. Some of them, like Abdallah
Karimoglu (1896–1938?), fought against the rebels as convinced communists.
Others tried to negotiate a peace treaty, which was usually refused. A striking
fact is that the Basmachi of Turkestan – unlike those of Bukhara – had, for the
most part, dissociated themselves from the old system of the sultanate and at a
national congress in Samarkand (April 1922) called the future regime of
Turkestan an ‘independent Turkestani, Turkish and Islamic republic’.40

The splintered rebel front was given a final breath of life by the arrival of
Enver Pasha, a man who liked to compare himself with Hindenburg and who,
while in Russia, had remained loyal to the politics of the Committee for Union
and Progress and had collected together scattered groups of Islamic national-
ists and assembled them into a ‘League of Islamic Revolutionary Societies’
(Islâm Ihtilal Cemyetleri Ittihadi) founded in Moscow. Among those who co-
operated with Enver were such personalities as Shakib Arslan, Abd al-Aziz
Jawish and the Ottoman defender of Medina, Fakhri Pasha.41 Enver arrived in
Bukhara on 8 November 1921 (at the latest), together with the Bashkiri leader
and historian Zaki Walidi (Validov), in an attempt to influence the Basmachi
movement on behalf of the Soviet government. However, instead he joined
them and in May 1922 was acknowledged by the Basmachi as ‘Supreme Leader
of the Armies of Bukhara, Khiva and Turkestan’. He in addition supposedly
proclaimed himself Emir of Turkestan, and even representative of the Prophet
Mohammed.42 On 4 August 1922, Enver was killed in a gun battle with Soviet
soldiers. A year later, in the winter of 1923–24, the Basmachi uprising finally
broke down. A general amnesty was proclaimed for a two year period, but
after 1926 numerous members of the opposition were arrested as suspected
rebels and brought to trial.

By contrast to the situation in Western European colonial states, Russian
colonial policy, which was almost exclusively designed by urban nationalists,
found no rural allies. The agrarian and nomadic societies were thus excluded
from national politics and followed traditional patterns. In this connection,
the comparatively ‘liberal’ Khanate of Khiva (Khwarazm from 1622) and the
‘conservative’ Emirate of Bukhara (since 1752) played as important a part as
ethnic relationships. The many years of Basmachi resistance demonstrated that
the old system was considerably more robust than the new republican institu-
tions of 1917 and 1918. With the victory of the urban nationalists over rural
resistance in 1924, there began a complete change in political power struc-
tures, reaching a climax in 1936 with the final establishment of the borders of
the five Soviet Socialist Republics of Kirghiztan, Kazakhstan, Uzbekistan,
Turkmenistan and Tajikistan. The new political and territorial borders were
based on the views of urban nationalists who sought to canalize the various
aspects of Turkestan into clearly demarcated national territories. In so doing
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they distinguished, for example, between a Kazakh and a Kirghiz nationality,
although the two concepts denoted different social conditions rather than ethnic
distinctions. In addition, out of a Turkestan traditionally consisting of hetero-
geneous ethnic groups, there emerged a Tajik national identity which made
the Persian elite culture, which had for a long time also left its mark on the
Turkophone societies (with the exception of Jagatai-speaking Khiva) into the
specific feature of a distinct nationality.43

Islamic National Communism in the USSR

In the years between 1918 and 1921, the few Muslim members of the Commu-
nist Party managed to set up their own Islamic interest group within the or-
ganization. On 19 January 1918, Tatar and Bashkirian nationalists founded the
‘Central Commissariat for Muslim Affairs’ and Stalin himself appointed
Mullanur Vahitov (1885–1918), the leader of the ‘Muslim Socialist Committee’,
as its president. One of his deputies was the leftist socialist Tatar writer Alimjan
Ibrahimov (Galimdjan Ibragimov, 1887–1938?), who succeeded Vahitov in 1918

and became the leading figure among Muslim communists after 1920.44

When the Russian civil war ended in 1920, four political groups confronted
each other in the Islamic regions:

1. The Muslim national communists, who pronounced themselves more and
more openly for the proclamation of a Republic of Turan, which was to
combine communist ideals with Islamic cultural traditions.

2. The Turkish nationalists who, after 1921, had clearly submitted to the influ-
ence of the former Ottoman war minister Enver Pasha.

3. The supporters of the old system, who had found their representative in
the Emir of Bukhara. Bukhara was conquered by Soviet troops on 2 Sep-
tember 1920 and – like Khiva – declared a people’s republic.45 The emir Abd
al-Sa‘id Mir ‘Alim Khan first escaped to the east of the country and in March
1921 sought temporary exile in Kabul in order to organize the resistance
from there.

4. The Islamic Salafiya movement, which was in the tradition of the Tatar
Usul-i Jadid (‘New Foundation’) movement. As a movement for educational
and cultural reform, Jadidism predominated among the Islamic political
public in the late 19th and early 20th centuries. After 1920 most of the Salafiya
members joined the Communist Party because they believed that it pro-
vided a mandate for a comprehensive cultural reform against the old
regime.46

The integration of the Salafiya into a socialist society presented no major
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problems. Far more complicated were the national communist programmes
devised by Sultan Galiev. Unlike the Salafiya, which saw itself as part of the
Soviet intelligentsia, Galiev thought of the entire Muslim population, which
was to be represented by an autonomous Islamic communist movement, as
part of the world proletariat. The ‘metropolitan proletariat’ – so Galiev pro-
claimed in a nine-point declaration in January 1926 – had inherited the man-
tle of the bourgeoisie and would pursue its agenda.47 For this reason, no or-
ganizational union between the urban and the national Muslim proletariat
could exist. Rather, the cultural specificity of the Muslims as a proletariat would
have to be preserved in an independent republic of Turan, which would em-
brace all Turkophone countries as well as Tajikistan. The national communists
were also popular with disillusioned followers of Jadidism, who were greatly
attracted by Galiev’s idea of organizing a Muslim International Association as
a counterpart to the Communist International Association. The attraction of
a culturally independent communism was indeed very strong. ‘Galievism’
mainly strengthened the Tatar and Bashkirian opposition groups. After 1928,
the success of the Muslim national communists finally led to a far-reaching
revision of Soviet policy with regard to the Islamic population. All the party
institutions were mobilized to unmask the ‘reactionary’ character of Islam and
to eliminate it from the political public. In November 1928, Galiev was ar-
rested and condemned to forced labour for life. Nothing is known of the cir-
cumstances of his death.

As early as 1927, the Communist Party, in a bid to sever any cultural attach-
ment to the Islamic world, had made the use of the Latin script compulsory
for all Muslim peoples.48 For the Party the core problem was Tataristan, which
between 1928 and 1933 it attempted to completely de-Islamicize and ‘liberate’
from any Tatar identity. In 1932–33, it launched a veritable persecution of Tatars
of bourgeois origin thus secretly settling accounts with the fact that, in the
19th and early 20th centuries, Tatar society had made a large contribution to
bourgeois (as well as aristocratic) culture in Russia.

Islamic discourse was now systematically banned from public discourse,
which after 1928 consisted of little else but Soviet politics. A large number of
Muslim national communists were arrested, interned or summarily liquidated.
Apart from Galiev himself, these included, among others, the Kazakh writer
and founder of the Kazakh national party Alach Orda, Ahmad Baitursun; the
ideological head of Young Bukhara, Abd al-Ra’uf Fitrat (1866–1938), who had
been foreign minister of the People’s Republic of Bukhara in 1923 and later
professor at Tashkent University; Nariman Najafoghlu Narimanov (1870–1933),
founder of the Azerbaijan leftist socialist party Hümmet and a long-time mem-
ber of the executive committee of the CPSU; the Kazakh prince Ali Khan
Bökaikhan (1869–1932), a well-known local historian and co-founder of the
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Alach Orda. The Islamic courts had already been eliminated in 1926 and 1927.
Islamic schools were closed, among them also the schools of the Usul-i Jadid
movement, of which there were about 6,000. Charitable institutions were shut
down in 1930, as they were in most other Islamic societies; family rights, which
had so far always been a stronghold of Islamic cultural identity, were de-
Islamicized by 1926. With the arrest of numerous members of the ulama in the
early 1930s, the elimination of Islam from public life finally reached its climax.
Only a few of the 25,000 or so mosques and almost 45,000 convents of the
mystical orders that had previously existed preserved their social functions.

The Islamic regions were thus laid open to Russian colonial settlement. A
particularly cruel blow to Muslim communities was the reproach that they
were collaborators of the German empire or of Japan. This admonishment,
which from 1931 was frequently levelled at them, led to the collective deport-
ation of entire village or tribal communities from their traditional settlements.
This factor, in addition to the identification of Islam as ‘the most bourgeois of
all cultures in the Soviet Union’ and the Latinization of the written cultures,
which officially started in 1927, contributed to the complete repression of pub-
licly practised Islam. It was only after 1941–42 that a gradual restoration of the
official practice of Islam was allowed.

The New Order in Afghanistan

Afghanistan, like Turkey, was a refuge for persecuted nationalists from the Cen-
tral Asian republics. In May 1923, a number of former Ottoman officers held a
conference in Kabul to discuss the future of the Basmachi movement. They
were also planning to draw up an ideological programme, for they realised
that the movement could not be based solely on a general resentment of Rus-
sia. However, there was not enough time to develop a more precise ideological
orientation, since it was more important to secure an arms supply from the
British and the officers wanted to take advantage of the good relations be-
tween Afghanistan and British India and the British government’s willingness
to provide military assistance to the Emir of Bukhara, who was living in ex-
ile.49 From the Afghan border areas to Tajik and Uzbek Turkestan, they planned
to reorganize the Basmachi. The Emir himself had addressed the world from
Kabul and demanded that ‘Bolshevik goings-on’ in Bukhara be stopped.50 But
the Soviet government had already managed to win over those members of
the ulama who were in favour of reforms. On the occasion of the First Con-
gress of Ulama in Bukhara (May 1924), the authorities persuaded them to draft
an appeal against the Basmachi in which they declared that the emir was no
longer the head of state, that the Basmachi were nothing but bandits, and that
the Muslim population should submit to the will of the Soviet government
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‘which guaranteed power to the people’.51 The national communist and presi-
dent of the council of commissars of Bukhara, Faidallah Khodjaev (1896–1938),
who was later executed, declared that the Basmachi movement had lost its
political character and should be liquidated.52

Afghanistan was both a base of operations of the Basmachi and a place of
exile for the Turkestani nationalists, groups whose differences fully corre-
sponded with the political situation in Afghanistan. Under King Amanallah (r.
1919–1928), this country – like contemporary Persia – experienced an exten-
sive de-Islamization of the political public, causing resistance among Islamic
scholarly circles. The ulama were further provoked when Amanallah intro-
duced a new penal code,53 which they perceived as a direct threat to their own
sovereign rights, for until then judicial power as far as Islamic law was con-
cerned had been theirs, while the tribal leaders were responsible for the com-
mon (‘urf) law. With the establishment of a third legal institution devolving
on the state, there would be competition for cultural and political supremacy,
as well as for the preservation of regional and social sovereignty.54

The exiled nationalists thus found strong support among the new political
public centred on the state bureaucracy. The Basmachi, on the other hand,
counted on the Turkmenian and Uzbek tribes, who were not prepared to yield
their sovereign rights to the state in Kabul. The ulama who had fled from
Bukhara and Kokand formed a third group of exiles supported by the Afghan
ulama.

The constitutional movement in Persia (from 1 January 1935: Iran) also had
an impact on Afghanistan. Amanallah, who witnessed the fall of the Ottoman
sultanate in 1922 and the end of the Qajar dynasty in Persia in 1925, believed
that he would have to establish a new system in order to maintain the ancien
regime. An extensive administrative reform was introduced in order to break
the power of authorities in society which might compete with the state, namely
the tribes and the ulama. The attempt to integrate Afghan social groups into a
nation state was thus carried out through the bureaucracy, in which the small
but influential Salafiya community also played an active part through its ‘men-
tor’, Mahmud Tarzi, the owner of the newspaper Siraj al-Akhbar (1911–19). This
paper had already played an important role when Amanallah became king in a
new colonial society which had gradually tried to assume sovereignty over the
country. When, after a three-month war against British India, the country re-
covered its full independence on 8 August 1919, and the substantial British
subsidies were discontinued, the colonial society adopted a bureaucratic con-
stitution, desite its lack of economic institutions. This implied that the desired
constitutional system would give rise to a division of powers within the colo-
nial society which would also include the tribal leaders and ulama. This con-
stitutionalism ‘from above’ was, however, vigorously opposed by the historically
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evolved constitutional system ‘from below’. At the great assemblies of the ma-
jor Afghan tribes and clans (loya jirga) the old system was passionately vindi-
cated.

The ‘new system’, which was symbolized by the change of the ruler’s title
from emir to shah, was, however, unable to free itself from the dominance of
tribal society. It basically remained true to the Pashtun tradition. The Pashtuns,
who perhaps made up 40 per cent of the Afghan population, carefully watched
over their ancient jirga system, the local, regional and supra-regional assem-
bly, and made sure that the power of their ‘wise men’ (spin geray) and khans
was not curtailed and that their social code, the nang (honour, also called
pushtunwali), remained intact. It was precisely the nang that formed their tribal
claim to sovereignty. The Pashtuns therefore only allowed themselves to be
integrated into the new system on condition that there would be no change in
their social position which appeared to be guaranteed by the fact that, since
the early 19th century, the royal family had itself belonged to the Barakzay clan
of the Durrani tribe of Pashtuns.

Other ethnic groups such as the Tajiks, Uzbeks and Turkmenians, and par-
ticularly the socially outclassed Hazara, who were mainly Shi‘i, were excluded
from both political systems. They were neither able to acquire a lasting influ-
ence in the Great Assembly, nor could they gain a foothold in the small colo-
nial society of Kabul.

The establishment of the ‘European’ discourse as the dominant form of
expression in political matters separated Kabul’s colonial society from other
communities. Of course, this only made itself felt when the royal regime tried
to establish Afghanistan as a nation state and place it under a unified central
power, decisively upsetting the balance between the different political tradi-
tions. In November 1928, Amanallah was deposed under pressure from the
tribes and ulama. There followed a brief interregnum by the Tajik ‘bandit’
Bacha-yi Saqqao, who was enthroned as Emir Habib Allah Ghazi with the sup-
port of the former leader of the Basmachi settled in Afghanistan.55 Amanal-
lah’s successor, Nadir Shah (r. 1929–33) partially restored domains that had
been under the special authority of the tribes and ulama and had himself pro-
claimed king by the latter on 17 October 1929. In 1931 he revised the constitu-
tion to make allowance for this tripartite sovereignty. The new parliament,
which consisted of two chambers, was viewed as a stronghold of nationalistic,
‘European’ discourse, the provincial administrations under the khans were de
facto independent and the ulama again acquired major fields of jurisdiction.
Nadir Shah preserved an extensive right of veto for himself, which made a
farce of the constitutional regime. Royal sovereignty thus soon developed into
a pure dictatorship of force. In 1933 Nadir Shah was murdered. His son
Mohammad Zahir (reigned until 1973) at first assumed the throne together
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with three of Nadir Shah’s brothers and carried on his father’s cautious reform
policy.

The Preservation of Monarchy in Persia

In Persia the situation had calmed down in 1921. With the conclusion of the
Persian–Soviet treaty, under whose terms Soviet troops withdrew from Gilan,
and the cancellation of the Anglo–Persian treaty of 1919, which was to have
secured Great Britain a monopoly of influence in Persia, the period of rebel-
lion seemed to have ended. The short-lived republic of Gilan, founded in 1920

by nationalists around Mirza Kuchik Khan56 and social-revolutionary Jangalis
(‘forest denizens’), had been named a Soviet Socialist Republic on 4 August
1921 but threatened to run aground due to conflicts between communists, so-
cial revolutionaries and nationalists. In February 1921, the army under the lead-
ership of Reza Khan, an officer of the Cossack Brigade created in 1879, rebelled
against the government and initiated a military dictatorship. On 3 November
1921, it occupied Rasht, the provincial capital of Gilan, and during the same
period moved to ‘appease’ rebellious Turcoman tribes in Khorasan.

To begin with, the new government was nominally led by civilian prime
ministers (among others Qavam al-Saltaneh) although Reza Khan appointed
himself as minister of war. However, the army had in practise become a guar-
antor of the power of the nation state. In 1924, it marched into Khuzistan,
which had gradually been evacuated by British troops, and abolished the au-
tonomy of the Arab tribes. Here the Shi‘i tribal leader Shaikh Khazal had pre-
viously availed himself of British support and of his close relations with the
Kuwaiti Amir Mubarak to have himself proclaimed ‘ruler of Arabistan’. Ac-
cording to the writer Amin al-Raihani, the khan had advocated a well-bal-
anced religious policy and even authorized the outlawed Chaldaeans to build
their places of worship.57 But from the Persian point of view, Khuzistan formed
an essential part of the empire, and regional power centres were not to be
tolerated. The reconquest of Khuzistan thus completed the recovery of the
country’s unity. By this time the army had become a ‘national army’ and the
reconquest of the provinces was celebrated as a ‘national liberation’.

Reza Khan was a republican. Like Mustafa Kemal he at first considered a
republican constitution as the appropriate form of regime to secure a central-
ized nation state.58 In October when Ahmad Shah, the last Qajar sovereign,
finally appointed Reza Khan as prime minister and was sent into exile in Eu-
rope, there was a fair chance that a republic would be proclaimed. Unlike the
Turkish nationalists, however, the Persian army lacked a political wing and
had not succeeded in convoking a national congress which would depart from
the tradition of the old Majlis with its elite members. Without a civilian base a
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republic was inconceivable. The legitimacy of Reza Khan’s military dictator-
ship was therefore violently attacked by both constitutionalist and conserva-
tive members of the ulama. Instead, however, of filling the civilian vacuum
and exercising their function as a legitimizing authority, these men agreed to
acknowledge Reza Khan on the condition that the military regime gave up its
republican aims. Thus, on 31 October 1925, Reza Khan deposed Ahmad Shah
Qajar and soon afterwards had himself proclaimed by the newly elected Majlis,
which included a handful of the ulama among its deputies, as the new shah of
the Pahlavi dynasty. There were only three opposing votes.

Persia had preserved its imperial regime. But as the country lacked civil
integration, it remained a military dictatorship until as late as 1978–79, when it
was replaced by a temporarily civilian regime. The new shah deliberately gave
himself a military appearance, and the army itself controlled vast realms of
the bureaucracy and was in practice the executive body of the various reform
edicts issued between 1926 and 1928. The army’s extraordinary grasp on power
and the lack of civil integration in the imperial regime formed the basis for
Iran’s specific path in the 20th century.

Islamic Policy in Algeria

In Algeria, French colonial settlement created entirely different conditions for
the political activity of the native elites. In 1914, 10 per cent of Algerian society
consisted of French, Spanish and Italian settlers. In accordance with older, pre-
colonial traditions, northern Algeria was divided into three departments, which
were considered as an integral part of France after 1873. Yet Muslim Algerians
were not French citizens. From 1918 onwards, they were to receive full citizen-
ship if they gave up their Islamic traditions, especially the Islamic civil law –
the Islamic penal law having been invalidated earlier. The French policy of
segregation created a social and cultural divide between the ‘European’ and
the ‘Islamic’ world which could only be crossed if Muslims renounced their
Islamic culture. The adoption of a ‘European’ discourse was an indispensable
requirement for integration into the colonial society. But the ‘Young Algeri-
ans’ were refused any kind of political participation, despite their French edu-
cation, and despite the fact that they had indeed adopted the ‘European‘ dis-
course. According to one of the most prominent leaders of the Young Algerian
integration movement of the 1930s, Farhat Abbas (b. 1899), the Arab and Is-
lamic empires belonged to the past; he believed his own future to be insepara-
bly linked with France.59

To those who achieved integration within Algeria’s French society, a public
Islamic discourse no longer meant anything. But for those who were denied
access to French society the situation was different. Above all, Muslim workers
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in France witnessed how the policy of segregation was extended into the
mother-country. The Algerian proletariat in the cities of northern France, which
numbered 100,000 men by 1924, became closely connected with the Commu-
nist movement and it was the French Communist party which, on 20 March
1926, promoted the foundation of the Étoile Nord Africaine (ENA) by al-Hajj
Ali Abd al-Qadir and led from 1928 by Ahmad Massali al-Hajj (Messali Hadj,
1898–1974).60 The ENA, which was soon in a position to mobilize over 4,000

activists in France, at first devoted itself entirely to proletarian international-
ism, ignoring the cultural differentiation of the Algerian working class.

The real national opposition came from the milieu of the Algerian Salafiya.
In the 1920s, the Salafiya, led by the Tunis-trained alim Abd al-Hamid Ibn
Badis (Ben Badis, 1887–1940), started organizing itself to found Muslim schools
and was particularly successful in the departments of Alger and Oran.61 Unlike
the liberals and social revolutionaries of the ENA, it accepted the cultural seg-
regation of Algerian society and gave it an important place in the develop-
ment of an Islamic political public of its own. The Salafiya, which in 1931 or-
ganized itself into the Association of Muslim Ulama, took advantage of the
vacuum created by French colonial policy, for outside it there were practically
no properly functioning administrative organs or institutions of social assist-
ance. Until 1938, the organization was emphatically non-political: schools and
social centres were built, among other purposes to reduce the ‘harmful’ influ-
ence of the mystical orders which were well nigh dominant in Algeria.62 The
policy of segregation had allowed the mystical orders, particularly the influen-
tial Tijaniya order from Ain Madi, great latitude and they long remained the
most important authority outside the colonial society. It is not therefore sur-
prising that the Society of Algeria Ulama paid little attention to French colo-
nial policy to begin with, but turned vehemently against the orders.

Algeria’s identity as a nation state was as divided as Algerian society. Those
sections of the elite who definitely wanted Algeria to become part of the French
nation and share equal rights with it had no political connections with the
Islamic environment. The Islamic public, for its part, wanted to free Algeria
from the culture of the mystical orders, and saw no reason to engage in the
issues of colonial policy. There was no political link between these two posi-
tions and it was not until the late 1930s that the gap between Islamic reformists
and Algerian autonomists was bridged.

Indonesian Forms of Islamic Policy

A very similar situation had arisen in the Dutch East Indies which around 1920

had a population of about 44 million and was thus the largest Islamic country
under a single political authority. The regions on the archipelago which were
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under the control of the Dutch East India Company (founded in 1602, liqui-
dated in 1799) were handed over to the Dutch government in 1800. From then
on until 1910, the latter extended its colonial possessions to almost all parts of
today’s Indonesia. The colony remained politically divided. The East India
Company, which from the end of the 19th century ran the colony as a private
capitalist concern, organized itself into 34 ‘residences’ and three superior gov-
ernments. Native society was distributed over about 300 principalities. The
entire supreme colonial administration, like the five-headed Raad von Indië
or the Allgemeene Redenkamer with its seat in Batavia, was exclusively run by
the Dutch. Here, as in Algeria, colonial settlement led to an obvious segrega-
tion of society.

Dutch colonialism, which controlled the cultivation and export of sugar,
tobacco, coffee and tea, as well as the extraction of rubber, oil, tin and other
metals, did not, to begin with, create an economically homogeneous country.
On Java the traditional economic and social structures could be preserved by
continuing to plant rice, which was essential to subsistence, as well as sugar
cane, a very profitable crop. The intensive cultivation of rice made it possible
to feed a rapidly growing population and numerous immigrants. With the
addition of maize and soya beans, the variety of crops was almost complete.
The food supply for the population of Java appeared to be secured, while ex-
port assets constantly rose with the intensified cultivation of sugar cane. Con-
ditions on Sumatra were quite different. Here classical colonialism prevailed,
leading to a drastic reorganization and urbanization of the native society. In-
stead of subsistence products, export products such as tobacco and coffee were
planted while the expansion of rubber plantations promoted the seizure of
peasant holdings. But native entrepreneurs soon gained a foothold in the
economy of the colonial society and the borders between the world of Euro-
pean colonists and that of the natives threatened to disappear.63

From the beginning of the 20th century, the Dutch colonial administration
had adopted an ‘ethical’ or ‘clerical’ policy, a Dutch variant of the French mis-
sion civilisatrice which aimed at the de-Islamization of public life. The mission
of the colonial administration also included the welfare of the natives and
aimed to sever them from their traditional culture and gradually integrate them
into Dutch colonial society.

This ethical policy was at first approved in small cultural clubs like the Bud-
dhist-Hindu association Budi Utomo. But colonial society in Sumatra, which
had meanwhile become very mixed from a cultural point of view, had assimi-
lated the ‘European’ political discourse and, from 1911, started to demand the
national independence of Indonesia. Here, too, as in other Islamic societies,
the conflict between national liberals stemming from the landed aristocracy
(priyayi) and urban nationalists shaped the political public. In 1920 urban
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nationalists had founded the first Communist party; but an urban national
party was not launched until 1927, by Ahmad Sukarno among others.

The ‘Islamic’ discourse of the political public became effective somewhat
earlier. On 9 November 1911, Javanese merchants under Umar Sa‘id
Cokroaminoto (1883–1934) had founded an economic interest group called
Sarekat Islam, which was opposed to the dominance of Chinese traders in Java.64

This group was closely connected with the Salafi Muhammadiya association
with which the scholar Ahmad Dahlan (1868–1923), who had spent a long time
in the Hijaz, cooperated to surmount the power of the Islamic mystical orders,
especially in the educational system. More radical Salafi groups were the ‘Soci-
ety for Religious Guidance’ (Jam‘iyat al-Irshad al-Dini) founded in 1911 by
Ahmad Muhammad al-Surkati (born 1873) and the ‘Reform of Islam’ (Persatuan
Islam) launched by the merchant Ahmad Hasan (born 1887).65 In Indonesia, as
elsewhere, the Salafiya opposed the cults of the mystical orders and created a
public that was only formally divorced from the ‘European’ discourse. In other
words, it used the very same institutions as the colonists, such as the press,
printers, parties, cultural establishments and clubs.

The heterogeneous Islamic culture in Indonesia confronted the Salafiya with
particular problems. The mystical orders were not only a manifestation of popu-
lar piety which had to be repressed; they themselves had, since the 18th cen-
tury, fiercely fought against the syncretistic popular culture ‘red Islam’ (Islam
abangan) and were considered as the real authors of the archipelago’s
Islamization. Agami Islam and kejawen were designations for the typical asso-
ciations made among peasant communities between traditional cults (for ex-
ample, that of the rice goddess) which were reflected in social custom (adat),
and the Islamic legal norms of the shari‘a. Sultan Iskandar Muda, who ruled
the principality of Aceh in Northern Sumatra from 1607 to 1636, is even said to
have codified some of the adat.66 The orders, especially the Naqshbandiya, which
was reformed in the 18th century, considered themselves as protagonists of a
unified Islamic culture which would ban the adat and its supporting older
mystical orders, such as the Shattariya, from public life. It was above all in
Aceh, but also on the island of Madura north of Java, that the orders had been
successful. The cultural integration of the peasant communities in these places
led to a marked sense of regional allegiance which contributed to long years of
warlike confrontation with the Dutch administration. Aceh was to preserve an
extensively autonomous status at least until 1961.

The mystical orders formed the backbone of a modern regional Islamic
identity, despite the fact that from the point of view of the Salafiya they repre-
sented an un-Islamic, false tradition. The modernism of the orders became
apparent when in 1926 the scholar Abd al-Wahhab Hasb Allah, a declared op-
ponent of the Wahhabis, founded a political society in Java with the
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characteristic name of ‘Renaissance of the Ulama’ (Nahdat al-Ulama). The lo-
cal and regional merchant class was thus provided with an influential organi-
zation to counterbalance the powerful Sarekat Islam.

The triple Islamic culture in South-East Asia, consisting of Abangan, the
orders and the urban Salafiya, created specific conditions for the political public.
Both the ‘European’ and the ‘Islamic’ discourse agreed that these separatist
mystical cultures had to be de-politicized, that is, they had to lose their politi-
cal influence. The orders, however, derived their modern legitimacy from their
altercations with Dutch colonists and syncretic communities; a policy directed
against the ‘old generation’ (kaum tua) thus necessarily ended in a defence of
the colonial state dominated by the Dutch. Here the internal contradiction in
the political public became particularly obvious. The field of activity of Is-
lamic and nationalist politicians was deeply divided because of their different
aims. The more socialist and nationalist programmes prevailed among the
public, the further the prestige of the Salafiya sank. In 1924 the Muhammadiya
separated from the Sarekat Islam, when Marxist intellectuals asserted them-
selves in the latter. Thus the Muhammadiya lost an important ally in the po-
litical public, which now increasingly adopted a ‘European’ discourse.

3. the world economic crisis and the new islamic movements

In many Islamic countries the unsettled 1920s marked the political break-
through of bourgeois nationalists, who were essentially de-Islamicized in their
public life. Even the ‘Islamic’ discourse of the Salafiya had to a large extent
adapted itself to the ‘European’ discourse. In some societies, for instance in the
Muslim Republics of the USSR, in Turkey or in Indonesia, the partisans of the
Salafiya had merged with the state elites and had lost their independent posi-
tion. They had made an important contribution to the cultural and social in-
tegration of the nation states, which from then on represented the only focus
of political action in the Islamic countries. Yet the Salafiya had provided a
major impulse to the development of secular Islamic modernism. They had
contributed to the abolition of independent Islamic institutions and placed
the claim to sovereignty of nationalist elites in an Islamic context. In its stead-
fast fight against tradition, into which it had been driven by the powerful mys-
tical orders, the Salafiya had lent a popular dimension to the Islamic public
discourse. But with that its function seemed to be over. The history of the
classic Salafiya ended in the late 1920s. Classicism, which had traced back every
inner-worldly orientation of religiosity to its ideal origin in the early Islamic
period, had given way to a new expressive, late romantic concept of culture in
which the state represented the realization of the national feeling inherent in
each Muslim. There was practically no more need for a specific Islamic discourse
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of colonial societies. The argument about the rationalist foundation of mod-
ernism in the early Islamic period no longer existed. The positivist, indeed
historicist tradition of the Salafiya, which had directly placed it within the
context of the European history of ideas and had left its mark on numerous
Islamic intellectuals, lost its impact in the 1920s because of the radical changes
that occurred as a result of the ideological induration of political discourse. In
the late 1920s, the combined ideologies of nationalism, liberalism and social-
ism produced a stronger impact on the divided world of Islamic societies than
the elitist culture of the Salafiya.

The policy of integration in the nation states had familiarized Islamic soci-
eties with these ideologies. National politics were thus no longer to be sepa-
rated from global political discourse. The Salafiya itself had been part of this
global tradition, for there was hardly an Islamic country in which it had not
been active and had not influenced the political public. Although modernism
had found a powerful expression in the Salafiya, specific regional traditions of
politics had prevented the Salafiya from establishing itself as the sole organ of
Islamic modernism. Local Islamic cultures, often described as ‘nationalistic’,
competed with it for cultural supremacy and were often able to express the
‘individuality’ of the different Islamic societies much more distinctly.

In some regions of the Islamic world, the spiritual, sometimes even pietistic
doctrines of the Salafiya were still effective, marking theological discussions
for a long time to come. And the old Salafiya dream of creating a truly interna-
tional Islamic public in which it could represent the Islamic world almost as
an Islamic superstate was kept alive in small circles. Outside ulama circles,
however, the influence of the Salafiya was no longer felt. In places like Mo-
rocco, for example, where the Salafiya devoted itself to national politics, its
partisans were often directly associated with the colonial administration, for
they considered the state – even if it had been usurped by European powers –
to be the executive of social modernism. They were prepared to yield the Is-
lamic claim to sovereignty in legal and social matters to the state as long as it
was willing to admit members of the Salafiya into its administration.

The Salafiya’s readiness to integrate grew at the same rate as its political
influence waned. As long as the nation states, whether under foreign or native
rule, were ready and able to integrate, there was little danger of the Islamic
public breaking away from the now established ‘colonial consensus’ and find-
ing its way to new, independent forms of political activity.

An additional characteristic of the political public in the Islamic countries
was consolidated in the 1920s. Compared to Europe, the rural areas retained a
powerful position. Because of colonialism, the countryside in the Islamic
countries had evolved in a way that was very different from the pattern of
agrarian development in the Western industrial states. These agrarian sectors
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underpinned the monarchical system of many nation states, namely Iraq,
Transjordan, Egypt, Afghanistan, Tunisia and Morocco, as well as the princi-
palities on the Arabian and Malayan peninsulas. Urban republicanism had so
far only been established in Turkey, in the Islamic republics of the USSR, and,
under colonial conditions, in Algeria, Lebanon and Syria. Iran had a special
status, insofar as the imperial regime actually came from a republican tradi-
tion and was thus much more of a representative of the power of the city. It
was not by chance that state reforms under Reza Shah were almost exclusively
aimed at cities and neglected the countryside. Accordingly, the Majlis in Te-
hran mainly consisted of urban notables, ulama and intellectuals, while in Cairo
the reverse was true. Iran – and in a sense Afghanistan too – at first formed
‘incomplete’ republics, the development of which was ‘completed’ under radi-
cally different circumstances as late as 1979 and 1973 respectively. In other Is-
lamic countries such as India, Indonesia and, above all, the African countries
south of the Sahara, the problem of power was not settled, but the sultanic
system of local sovereignty continued to exist under a superimposed colonial
power.

The International Economic Crisis in the Islamic World

The international recession starting in the late 1920s showed that economi-
cally, too, the Islamic world was closely bound up within the structure of glo-
bal processes. The economic crisis radically curtailed the potential of the na-
tion states to achieve integration. A current theory explained the critical situ-
ation in terms of two interdependent crises of one economic system: for one
thing, there was a steadily accelerated decline in the prices of primary com-
modities after 1926, which had lasting effects on the economic situation of
Islamic countries which relied on agrarian products; and for another, the col-
lapse of the gold, money, credit and the stock market had a devastating effect
on the financial power of the colonial societies. The fall in the prices of pri-
mary commodities after their rise in the post-war period came as a complete
surprise to the recently stabilized economies of the nation states, and none of
these countries had taken preventive measures. To begin with, the urbaniza-
tion and subsequent industrialization of society promoted by the republican
regimes (especially in the Islamic republics of the USSR) mitigated the effects
of the agrarian crisis; but even here the collapse of the financial market finally
led to considerable inroads into the new industrial sectors.67 The extent to which
the global agrarian crisis affected the economy of the Islamic countries is sug-
gested in the following survey of major exports.68
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Exports of Selected Islamic Countries 1928–1935

Country/Currency Commodity 1928 1930 1932 1935

Egypt/1,000 £E Cotton 45,138 23,788 17,866 26,413

Turkey/1,000 TL Tobacco 54,196 43,160 27,140 18,950

Indonesia/mil. gulden Sugar – 254 –      51 (1937)
Algeria/1,000£ Cereals 18,756 – – 8,285

Persia/Iran/1,000£69 Petroleum 800 1,000 1,300 15,000

Palestine/£ Wheat 949,907 – 359,087 –

 Tunisia’s exports of wheat dropped to half the previous year’s level in 1932–
33. The yield of barley, a favourite crop with the native peasants, fell to half its
average quantity in 1931. The export of wine on the other hand, the main pro-
duce grown by European settlers (colons), rose by a third within the same pe-
riod. Algeria’s exports altogether declined by 50 per cent from 1929/30 to 1934/
35. For Iraq’s transit trade the effects of the crisis were equally dramatic, the
figures plummeting from 7 million (1924) to 1.6 million Iraqi dinars.

A direct effect of the global economic crisis was the rapid loss of the native
population’s purchasing power. This was, of course, particularly felt by those
parts of society that had previously been able to afford the relatively expensive
colonial commodities. In Turkey the consumption of tobacco, maize and wheat
was reduced by 30–34 per cent, although the cost of living had at the same time
dropped only by about 17 per cent.70 In Algeria almost half the sheep flocks
had to be slaughtered within one year. The world economic crisis, in other
words, led primarily to a major decline in consumption. The impoverishment
of the colonial tertiary sector, that is, the sector which lived on all kinds of
services, the considerable losses sustained by the great agrarian concerns, and
the growing proletarization of the peasant population turned the global eco-
nomic crisis into a crisis of colonial society as well.

The second colonial crisis after the upheaval of 1905–1908 intensified the
process of segregation between colonial society and traditional Islamic com-
munities. Before the global economic crisis, Muslims versed in the ‘European’
discourse had nevertheless found it possible to earn their living in a manner
that accorded with their culture within the tertiary sector of the colonial soci-
ety. In almost all Islamic countries, the tertiary sector grew steadily in the first
quarter of the 20th century. In 1934 1,135,000 people in Egypt and 785,000 in
Turkey, or about 6–7 per cent of the population, were employed in the tertiary
sector earning, in 1934–35, about 45 and 31 million pounds, respectively.71 Now,
however, the colonial society could quite evidently no longer admit newcomers
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from the provinces or suburbs into its fabric. Its inability to absorb the labour
force was now manifested in a distinct rise in unemployment which, together
with the simultaneous growth of urbanization, meant that the situation in the
big cities became oppressive.72

The integration of urban immigrants into the colonial society depended
on their ability to consume. Those who did not have enough money for an
expensive life style withdrew to the outskirts of cities and formed the nucleus
of the new slums or bidonvilles. The first compact slum in Morocco came into
existence in 1934 in Casablanca, the stronghold of Morocco’s colonial society.73

For the newcomers to the city, detaching themselves from the traditional
way of life in the provinces had been a drastic process; but they had found an
Islamic precept for it, namely to defame the old order as ‘false tradition’ and to
destroy all the symbols of their cultural affiliation to the ‘old system’. This in-
cluded clothes, linguistic characteristics, manners and, above all, the ritual wor-
ship of the local saints which had differentiated the identity of communities
from each other. The entire social code was called into question, criticized and
repudiated with a view to assimilating the ‘European’ discourse. But now that
they were segregated from the colonial society, the newcomers had no access
to its aspirations. They interpreted segregation as refusal, and since they were
not prepared to consider it as a personal failure, they argued that the colonial
society was also a ‘false, un-Islamic system’. The true social code had to be
different from both the traditional and the Western code, that is the colonial
society. Both the abandonment of the ancestral system and the renunciation
of colonial society became the keynote of political interpretations which were
entirely conveyed through the ‘Islamic’ discourse.

The Foundation of the Egyptian Muslim Brotherhood

To begin with, only a few of the newcomers politicized their experiences in
this way. These included, as may be expected, students, teachers and members
of the liberal professions, a group particularly inclined towards this kind of
politicization, since they directly connected their social role with the estab-
lishment of a role in the political public. Particularly well-known were the
Egyptian elementary teacher Hasan al-Banna (assassinated on 12 February 1949)
and his compatriot, the author and journalist Sayyid Qutb (executed on 29

August 1966). Both were born in 1906 and were still studying when the first
effects of the global economic crisis were felt in Cairo. For al-Banna, who was
born in Damanhur in Lower Egypt and grew up in a lower middle class house-
hold, and for his family, the teaching profession was a social ideal. Al-Banna
symbolically bought his first books in Damanhur. But it was difficult to obtain
the desirable post of schoolteacher in Cairo and he had to content himself
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with an appointment in Ismailiya on the Suez Canal, which he took up in
September 1927.74

Sayyid Qutb came from Mush, a village near to the town of Asyut in Upper
Egypt and had just arrived in Cairo to study at the teacher’s training college
(Dar al-Ulum). From the time he was a student, he made contact with the
contemporary celebrities of the Egyptian literary scene and was able to pub-
lish his first works of literary criticism in various journals (al-Ahram, al-Risala
and al-Thaqafa). While Sayyid Qutb had thus managed to gain access to the
Egyptian public and, after finishing his studies in 1934, to obtain a post at the
Ministry of Culture, al-Banna had already arrived at the boundaries of the
colonial society. Politicized at an early age – he experienced the Damanhur
revolt of March 1919 as a young boy – he records in his memoirs that he searched
Cairo for the remnants of an Islamic public, but found that Islamic institu-
tions had hardly survived in the city. Characteristically, he does not even men-
tion Rashid Rida, who for years had left a decisive mark on Islamic politics in
the capital. He also avoids any direct references to his negative childhood ex-
periences, camouflaging them behind a general criticism of tradition and pre-
senting himself as a loyal son of his father, whose authority he acknowledged
completely.75 Sayyid Qutb, on the other hand, had to fight against his peasant
origin. His childhood memories were full of bitterness about the ‘backward
culture’ of the countryside, about the superstitions prevailing in it, and the
power of the great landowners.76 When he first started writing in Cairo in the
late 1920s, he used the ‘European’ discourse current among the literati; there
was no trace in these early writings of a specifically Islamic expression.

A comparison of the biographies of these two men, who in retrospect emerge
as the most important personalities of political Islam in Egypt, points to the
different socializing potentials of newcomers in the early 1930s. Al-Banna, the
son of a clockmaker, was unable to integrate. He remained rooted in the Is-
lamic discourse and politicized his own misery when he co-founded the Mus-
lim Brotherhood (al-Ikhwan al-Muslimun) around March 1928.77 Sayyid Qutb,
however, did not need this kind of Islamic public. He already had access to
Cairo’s literary circles. Here authors and critics like Ibrahim Abd al-Qadir al-
Mazini (1890–1949), Muhammad Husain Haikal (1888–1956), Taha Husain and
Mahmud Taimur (1894–1973), the spokesman of the national literature group
‘The New School’ (from 1925), were deeply influencing the younger genera-
tion. The Egyptian national literature of the late 1920s and early 1930s was a
provocation for any intellectual who still explicitly used an ‘Islamic’ discourse.
Indeed one of the radical followers of the new school, the Coptic author Salama
Musa (ca. 1887–1958), who in 1929 had just founded his avant-garde journal al-
Majalla al-Jadida, demanded: ‘I would like [Egyptian] literature to be 99 per
cent European, and to have it based not on words, as with the Arabs, but on
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meaning and sense.’78

The general de-Islamization of the public in Egypt now even had its effects
on Arab identity. In a ‘pharaonic’ way, both literati and consumers sought to
free themselves from the ‘Arab blemish’ and to become ‘Egyptians’ by commit-
ting themselves to ancient Egyptian culture.

The newcomers who were rejected by the colonial society could only fall
back on Islamic symbolism and language to explain their awkward position to
themselves and others. This explanation was facilitated by already existing in-
terpretations going back to the Salafiya. For had not the classicists already found
an Islamic interpretation for their own experience of departure from tradi-
tion? But at the time of the economic crisis there was no longer any ground for
optimism about being integrated into the colonial society. What was missing
was an expression of the actual social situation of the newcomers from the
lower middle class.

Hasan al-Banna’s Muslim Brotherhood was but one of many organizations
which provided an Islamic interpretation for the retreat from the colonial so-
ciety by comparing it with the departure of the Prophet Muhammad from
Mecca in 622. Departure and separation were from now on to be the leading
themes of the small Islamic circle. The aim of Islamic discourse was no longer
integration, but to prove that it was subjectively right to be excluded. Because
of their conceptual affinity with the Salafiya, these groups will henceforth be
called by the collective name of neo-Salafiya.

The neo-Salafiya started out as a small movement of Islamic intellectuals
who recognized the failure of the Salafiya ulama and sought to found their
own independent Islamic public. Many of their partisans had, for a variety of
reasons, interrupted their studies at the Islamic universities. For example, the
future leader of the Moroccan neo-Salafi ‘Independence party’ (Hizb al-Istiqlal),
Allal Fasi (1919–74), had failed the examination leading to the scholar’s di-
ploma (alimiya) and now turned bitterly against scholarly culture in the frame-
work of the Moroccan national movement.79 Others, like the Indian journalist
Abu’l-A‘la al-Maududi (1903/4–1979), wrote in favour of the new Islamic policy,
without themselves joining any group.

The many neo-Salafi groups formed almost everywhere in the Islamic world
between 1927 and 1935 show how universally the world economic crisis had
affected Islamic societies. In fact, it can even be argued that in such places as
Egypt, where the crisis had far-reaching social consequences, the neo-Salafiya
assumed a leading role as a cultural reference point. Most of the groups were
not political in the sense of the colonial society; an approach to the political
public of the nation states only began in the 1930s, in Egypt in 1938. When the
Muslim Brothers were established, they therefore purposely avoided any
designation such as party, society, order or union.80
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The early neo-Salafiya was thus a cultural movement. It aimed at creating a
social network among the non-integrated and at the same time non-tradi-
tional parts of Islamic societies. Social gatherings, mosques, cultural clubs and
sports clubs were the nodal points of this network. At the beginning, the groups
were also open to mystical Islamic traditions. In mysticism’s apparent detach-
ment from the world, a very plausible expression could be found for with-
drawing from society. Some poets such as the Indian Muhammad Iqbal (died
1938) actually celebrated voluntarist mysticism as an essential part of intellec-
tual culture. The new groups, however, only accepted a mysticism that differed
clearly from that of the traditional dervish orders. The ritual worship of saints
and tombs was out of the question, as was the mystically legitimized liberation
from a uniform system of social norms. Indeed, the culture of the neo-Salafiya
could only be conveyed through a new social code. As long as mysticism con-
tributed to the latter, the Muslim Brothers would welcome it. No wonder, then,
that in Syria and Turkey, as well as in the USSR and in parts of India, the
reformed, pietistically oriented order of the Naqshbandiya became a reservoir
for many neo-Salafi organizations, since this great urban order represented
precisely those ethical ideas in which Islamic intellectuals believed.

Not all neo-Salafi organizations were in favour of complete withdrawal.
Take, for example, the Society of Muslim Youth (Jam‘iyat al-Shubban al-
Muslimin) founded in Cairo in November 1927 by Abd al-Hamid Sa‘id, a stu-
dent of law. Sa‘id was able to secure the cooperation of prominent Salafiya
ulama including the Tunisian Muhammad al-Khidr Husain (ca. 1876–1958),
who had earlier failed in Egypt, and his friend Abd al-Aziz Gawish, who after
his return from Moscow had found no support among the Azhar ulama and
instead obtained a post in the Egyptian Ministry of Education. The famous
historian Ahmad Taimur (1871–1930) was appointed as treasurer, and the pub-
licist Muhibb al-Din al-Khatib as secretary-general.81 At the founding assem-
bly in Cairo, Sa‘id characteristically spoke on the theme ‘between two civiliza-
tions’, describing the social break between the colonial, bourgeois world and
the ‘Islamically’ interpreted world of the excluded.82 In his article in the first
issue of the new journal of the society, the lawyer Yahya Ahmad al-Dardairi
stated that a society based on the ethics of the Koran and rejecting the ‘blind
imitation of the West’ was by no means authoritarian, but on the contrary
liberal; for the ethics of the Koran were based on the freedom of knowledge
and thought, without which there could be no social reform.

According to al-Banna, The Society of Muslim Youth and the Muslim Broth-
erhood maintained good relations until well into the 1930s. The alliance was
arranged by Muhibb al-Din al-Khatib, who also attempted to win over al-Banna
to his pro-Saudi orientation by sending him to the Hijaz as a teacher in the
winter of 1928. However, the Muslim Brothers of Ismailiya at the time had no
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contact with Islamic groups outside Egypt. The main aim was the establish-
ment of the organization in the large urban centres, especially in Cairo itself. It
was not until October 1932, when the headquarters were moved to the capital,
that the organization assumed a structure allowing external contacts.

Islamic Politics and Palestine

The political conflict over Palestine was not taken up by the Islamic public
until the late 1920s. Until then, most Islamic journalists and publicists had
shown great reserve over Jewish immigration. Indeed, Rashid Rida and a few
Palestinian personalities had considered it as a rather positive move. It is true
that the early Jewish immigration lacked the character of settler colonialism.
In comparison with Algeria, the early Jewish settlers adapted themselves much
better to Palestinian society; their main aim had not been the city, but the
countryside. Besides, the number of settlers had been, in comparison with
Algeria, quite modest.

It was only with the third Aliyah (literally: ‘ascent’, designating the different
waves of immigration into Palestine) from 1919 to 1923, when about 35,000

Jews, mainly from Russia and Poland, settled in northern Palestine, that settler
colonialism started. The fourth Aliyah (1924–28) for the most part brought
Polish city dwellers into the Palestinian countryside, leaving a lasting mark on
the social structure of the immigrant community. Like Haifa, Tel Aviv became
a regionally important town with about 40,000 inhabitants.83

The 1927–29 economic crisis led to the stagnation and even a decrease in
the number of immigrants. Palestine’s agriculture suffered a decline of up to
50 per cent in the prices of its products. The price for a ton of wheat dropped
from £10.81 (1929) to £6.97 (1931), and that of a ton of oats from £7.66 to £3.03

within the same period. Wheat production itself sank by almost a third, so
that the value of the wheat crop was reduced altogether from £949,907 to
£359,087.84 A drought in the spring of 1932 brought the highland additional
losses of 80 per cent of the olive crop and 60 per cent of the maize crop. More
and more peasants moved to the cities, which had meanwhile also become the
aim of the Jewish immigrants.85 After 1928, the ‘fight for the city’ came to a
head. Both Jewish settlers and Arab nationalists considered the city as their
political and social territory. The Arab nationalists’ scope for a ‘European’ dis-
course, however, had been considerably reduced because it was beset by the
‘European’ nationalism of a Zionist group who laid claim to the city. Conse-
quently, the ‘European’ discourse of nationalism was already ‘taken’. As in Al-
geria, the Islamic public in Palestine therefore had another specific task, that
of lending expression to the political will of Palestinian citizens. The Arab
landed proprietors followed the political principles of the country and
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emphasized their pro-British, liberal and national views, which were also ex-
pressed in an Islamic language.

Even Haifa, the stronghold of the Jewish immigration, now became the fo-
cus of internal Palestinian migration. Pressed by the drop in the price of farm
products and the 50 per cent decline in salary levels, the only chance of eco-
nomic survival for the migrants was the new city of Haifa. From 1922 to 1931,
the number of Arab inhabitants in Haifa almost doubled (1922: 18,404, 1931:
34,560).86 Even for peasants from the Syrian Hauran, the Palestinian cities were
attractive. Here the unemployment rate among the Arab population came to
reach almost 10 per cent in 1931–32.

A political feature that was to be decisive for Palestine’s later development
was the colonial society’s policy of ethnic segregation; for with the gradually
evolving Jewish supremacy in the cities, the Arab newcomers were prevented
from achieving not only economic, but even cultural integration. In August
1929, with the first peak of the economic crisis, the fight for the city began,
symbolically encoded in the conflicts for freedom to perform the rituals at the
western wall, the ‘Wailing Wall’ of the temple district of Jerusalem. The Zionist
defence organization, Haganah, which was founded in 1920, soon had the con-
flict under control, but the Arab protest quickly spread to other Palestinian
cities, especially Hebron and Safed, where some Arab rebels even raged among
Jewish families who had long been estalished there. During this unrest 133 Jews
lost their lives and 116 Arabs were killed as a result of British punitive meas-
ures.87

The Arab natonalists were at a loss over how to cope with this unrest. They
had to realize that their authority over the Palestinian population was infini-
tesimal. This was a result of the structure of the political public in Palestine.
Ever since the Arab nationalists had followed the stipulations of the British
mandate of 1920–22 and given up the Great Syrian ideal of a nation state to
plead for an Arab nation state in Palestine, their political reference point had
become the regime of the British mandate. The concept of independence had
clearly receded into the background – in the 1920s the Arab nationalists had
become a ‘British’ party, especially under the influence of the great landown-
ing families al-Nashashibi, Abd al-Hadi, al-Dajjani and al-Khalidi. Meanwhile,
the Zionists in Palestine reinforced their organization, which now included a
small army.

The Arab Executive Committee, which was mainly dominated by these
landed proprietors and was the organ of the national movement until 1934,
was unable to represent the interests of the Arab urban population. In the
cities, especially in Jerusalem itself (1922: 62,500 inhabitants), prominent
residents managed to mobilize the Islamic public agains the Arab Executive
Committee. In 1921, notables from the country had unsuccessfully tried to
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prevent the election of Muhammad Amin al-Husaini (1897–1974) as the Hanafi
Mufti of Jerusalem, an office that had been in his family since 1856.88 On 9
January 1922, al-Husaini also assumed the presidency of the Supreme Islamic
Council and steadily consolidated his position in the political public. His fam-
ily was also represented within the Arab Executive Committee when Jamal al-
Husaini (1892–1982) was appointed its secretary. The political background of
the al-Husaini family was Islamic. Jamal had participated in the 1926 Caliphate
Congress in Cairo, while the mufti soon afterwards had himself celebrated as
Palestine’s representative by the Islamic World Congress in Mecca. He was by
no means a typical follower of the Salafiya, for in Mecca he had argued for the
restoration of the domed tombs destroyed by the Wahhabi groups in the holy
cities.89

The neo-Salafi movement soon found support among the Palestine public.
In cooperation with Rashid al-Hajj Ibrahim, the director of the Arab Bank, the
rebel of Haifa, the Syrian scholar Izz al-Din al-Qassam (ca. 1894–35), founded
the local branch of the Society of Muslim Youth, and now preached on the
same lines as the neo-Salafiya. The Society was now also represented in Jaffa
(Yaqub al-Ghusain), Nablus (Akram Zualtar) and Amman (Muhammad al-
Sammadi).

The neo-Salafi rise in the Islamic public after 1930 became manifest when
al-Husaini issued invitations to an international Islamic congress in Jerusalem
with a view to protecting the holy sites. The General Islamic Congress of Jeru-
salem held from 7 to 17 December 1931 reflected the political scene. Through it,
the neo-Salafiya found an opportunity to make itself known to the political
public, while the Palestinian notables hoped to obtain the backing of other
Arab nations. Hardly any important political decisions were reached at the
Congress, but it became a significant factor in the representation, and hence
the reconstruction, of a broader Islamic public. The Society of Muslim Youth
was prominently represented. Its president Abd al-Hamid Sa‘id led a high-
ranking delegation from Egypt which included the rector of al-Azhar Univer-
sity, Abd al-Wahhab al-Najjar, who travelled to Jerusalem as the society’s vice-
president. Al-Husaini had been able to enlist such personalities as Rashid Rida,
the Tunisian journalist Abd al-Aziz al-Taalibi (1874–1944), Shaukat Ali from
India, Abd al-Qadir Mudakkar (ca. 1900–73), a member of the Muhammadiya
from Java, and the leader of the Shi‘is in Najaf, Muhammad Husain al-Kashif
al-Gita (1877–1953). Even communities as yet hardly represented in the Islamic
public used the congress in order to attract attention. From Ceylon the uni-
versity teacher Rauf Pasha was there and delegations arrived from Kano in
Northern Nigeria, from Kashgar in Chinese Turkestan and from Yugoslavia.90

The Tatar Salafi author Muhammad Iyad Ishaqi (Ayaz Iskhakov, 1874–1954),
who lived in exile in Berlin, also attended in order to re-establish his relations
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with the political public.
The political prestige al-Husaini gained through the Congress helped to

throw more light on the Palestinian national movement. The al-Husainis
founded their Arab-Palestinian Party in 1934, and their opponents, the al-
Nashashibi family, followed with the proclamation of a National Defence Party.
The manifest rehabilitation of the Islamic public also provoked a reorganiza-
tion of the ‘European discourse’ within the national movement. August 1932

marked the creation of the radical nationalist Independence Party (Istiqlal),
which almost completely abstained from any Islamic orientation and followed
a pan-Syrian policy. It even succeeded in persuading three co-founders of the
Society of Muslim Youth from Jaffa to join it.

The neo-Salafiya also managed to consolidate its position. Al-Qassam po-
liticized his group, the Society of Muslim Youth, in Haifa and campaigned for
support among the local peasants and the newcomers in Haifa. He summoned
them to a just war against the Jewish settlers and actually gained a hearing
among some of the peasants in the area. He himself was killed by a British
police squad on 20 November 1935.

When the sale of land to Zionist agrarian contractors reached its peak in
the year 1935 – in that year 1,225 official transactions were made – the urban
nationalists feared that they were losing control over the countryside. They
wrote numerous articles warning people about the sellout of Palestine to Zi-
onist organizations and demanded that the sale of land be immediately
stopped.91 Jewish real estate had meanwhile increased tenfold between 1890

and 1933. The sale of land was such a popular, and often necessary step during
the depression that even members of prominent Arab families participated in
it. Thus Auni Abd al-Hadi (1888–1970), the founder of the Istiqlal party and
former advisor to Emir Faisal, participated as a notary in the sale of a large
property in April 1929. His brother Afif directly sold parts of the family prop-
erty to the Jewish Agency in 1929.92

Expropriations through Zionist agencies, confiscations of landed property
by the British authorities, as well as speculation by Arab landowners them-
selves, increasingly alienated the peasant communities from the urban popu-
lation. However, the Arab parties, which had meanwhile increased to six, needed
more and more support from the Arab population. In February and March
1936, Syrian city-dwellers went on a fifty-day general strike, thus wresting from
the French government extensive concessions towards autonomy. It was also
through a general strike that the urban nationalists in Palestine wanted to force
the British government to abandon its pro-Zionist attitude. The strike was
called in late April 1936, following conflicts between peasant rebels and Jewish
settlers and the founding of independent strike and national committees by
local nationalist groups. Amin al-Husaini assumed the leadership of a Supreme
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Arab Committee to which all six parties belonged and whose task consisted of
organizing the strike which was was doggedly continued until October 1936

and only ended after an appeal from Transjordan, Saudi Arabia and Iraq.
The Palestine revolt, which flared up again in the summer of 1937 and which

reached its peak in autumn 1938, increasingly developed into an uprising of
the countryside against the supremacy of the urban areas.93 The colonial soci-
ety, whether Jewish, British or Arab, had lost its authority over the rural areas
and it was not until the end of 1938 that British troops succeeded in regaining
control.94

The great general strike of 1936 had isolated the urban nationalists in two
respects. The Jewish society used the strike as an argument for making its
economy independent, while the Arab peasant communities split politically
from the nationalists. Only prominent Palestinian landowners, such as the
Nashashibis, who had resigned from the Supreme Arab Committee in autumn
1937, were able to enlist some of ‘their’ peasants to act against the rebels. The
Islamic discourse of the national movement had factually collapsed in 1938/39.
Amin al-Husaini had already fled to Beirut in autumn 1937, and the Society of
Muslim Youth had meanwhile for the most part merged with the Istiqlal party.

From Syria, exiled nationalist notables under the leadership of the al-
Husainis still tried to exert a certain influence on the political scene in Jerusa-
lem. However, the increasingly powerful Great-Syrian nationalists, above all
the Syrian Popular Party founded in 1932 by the Greek-Orthodox teacher Antun
Sa‘ada (1904–49), made it difficult for them to preserve an independent Pales-
tinian position. Even the Islamic public in Lebanon had been influenced by
the Syrians, who dreamt of a Great Syrian empire embracing Lebanon,
Transjordan and Palestine.95

The Political Transformation of the Islamic Public

In the 1930s the neo-Salafiya failed to create an independent Islamic public
which could challenge the superior force of the nationalists. During this dec-
ade the ascendant idea in the Islamic world was of a self-sufficient, powerful
state: a state that would ensure economic development through a restrictive
customs policy and a gradual replacement of agricultural export products by
industrial production promoting the home market, and a state that would
seek to establish its political sovereignty through repressive measures within
society. Inevitably, the urban nationalists’ support for this programme pro-
voked the opposition of the agrarian bourgeoisie, which tried to preserve its
liberal connections with the world market and with the powers behind it. The
neo-Salafi groups were unable to gain a foothold in this political conflict
between city and countryside, and so to keep out of the reach of the nationalists
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they presented themselves as apolitical. Only Morocco was an exception to
this pattern. There the neo-Salafiya came forward immediately after ‘pacifica-
tion’ in 1934 to demand the establishment of national sovereignty; the move-
ment spared no effort to be recognized as the heir to the now militarily united
country and was emphatically political. As a result, it immediately became a
national party and for the most part discarded the Islamic discourse.

By 1938, however, political pressure on the constantly growing neo-Salafi
groups in Egypt had become so great that they gradually changed into politi-
cal organizations. Two years earlier, in 1936, the Muslim Brothers had taken a
position against the Anglo–Egyptian Treaty of Montreux, which, although re-
turning full sovereignty to Egypt, still allowed Great Britain decisive rights in
foreign affairs and security. In response, they had put a fifty-point programme
before the public96 in which they insisted on the ‘new Islamic code’. The flour-
ishing Egyptian film industry was to be controlled, sexual segregation was to
be intensified and cafés were to be used as centres for Islamic culture.97 Mus-
lim Brotherhood political speeches abounded in demands for the ‘condemna-
tion of party politics’, the ‘reinforcement of the army’, the duty to encourage
the creation of groups of young people and to inspire them with enthusiasm
for the Islamic moral fight (jihad) or the ‘propagation of the Islamic spirit in
administrative offices’. But according to al-Banna, who had meanwhile been
elected as ‘general leader’ (al-murshid al-amm), the Muslim Brothers did not
become a political organization until May 1938 when, in the first issue of their
new ‘political weekly’ (al-Nadir of 29 May 1938), he defined Islam as ‘cult and
political leadership, religion and state, spirituality and practice, prayer and fight,
obedience and sovereignty, Koran and sword; neither of each of these two (el-
ements) can be separated from the other.’98 At their fifth council meeting in
Cairo on 3 February 1939 the Muslim Brotherhood declared that it would hence-
forth participate in political discussions with the aim of securing the sover-
eignty of Egypt on the basis of its Islamic principles. From 1937, the organiza-
tion had acquired small fighting groups (kata’ib) to ensure that the social code
was being followed in the city quarters, but they were now also to become
effective in the political conflicts to which the political climate lent itself. After
the party fights in the years 1936 and 1937, the national conservatives around
the judge Ali Mahir, who had an accommodating attitude to the Muslim Broth-
ers, had become stronger. Thanks to the influence of the Mahir family at the
royal court, the organization was able to make contacts with the new king
Faruq (r. 1937–52) and thus gain a foothold in the political public. Because the
king had received religious instruction from the rector of the Azhar Univer-
sity, Sheikh Mustafa al-Maraji (1881–1945), himself a pupil of Muhammad
Abduh, this enabled the Brotherhood to penetrate into the centre of Islamic
scholarship. In addition, in order to maintain their position of leadership within
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the Islamic public, they had tried, as early as 1936, to continue the journal al-
Manar, the organ of the Salafiya, after the death of its owner, Rashid Rida. But
they failed and by 1939 were only able to produce a few rather insignificant
issues.

The Muslim Brothers were, in the early 1940s, well on the way to becoming
a nationalist neo-Salafi party. Their leadership’s growing tendency towards in-
tegration provoked the protest of some members, who felt it as a betrayal of
the old principle inherited from Rida, according to which they alone were au-
thorized to act as an executive, legislative and judicial unit. As early as 1922,
Rashid Rida had called for the creation of communities (jama‘at) which would
no longer be subject to the sovereignty of the state, but would themselves exer-
cise all sovereign social rights.99 Integration within the political public thus
inevitably went against the Muslim Brothers’ claim to their own sovereignty, a
claim raised, up to this point, by their emphatically ‘non-political’ attitude.

The majority of the Muslim Brothers, however, followed the political lead-
ership’s integration programme. At their February 1939 fifth council meeting,
it was decided to establish a ‘constitutional committee’ to examine the Egyp-
tian constitution from the point of view of ‘the basic principles of the Islamic
system of sovereignty’; a second committee was to rid the Egyptian judicial
system of all its ‘non-Islamic’ provisions. And, finally, the ideological precepts
of the Muslim Brothers were to be summarized in a ‘brief, handy book’, in
other words, as a political programme.100

The neo-Salafiya did not have a homogeneous political or social programme.
It in fact represented – which is what the name neo-Salafiya is meant to convey
– the entire range of ideological tendencies that were current in the interna-
tional political public during the 1930s, albeit disguised in a specifically Is-
lamic discourse. It is very difficult to interpret this Islamic discourse as an
independent ideology, even if political demands such as the introduction of
the shari‘a or the split with the West might suggest such an interpretation. The
importance of the neo-Salafiya lies, above all, in the fact that, by using an in-
dependent Islamic discourse of global ideologies, it was able to comply with
the specific needs of the mixed societies in the Islamic world. That is, it was
able to comply with the needs of those social groups who already had one foot
in the colonial society while the other still lagged behind in the tradition they
so hated. These mixed areas can be characterized in terms of the following
prototypes:
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Sectoral distribution of the Cairo Population around 1930/1940
101

Traditional Mixed area I Mixed area II Colonial urban
urban sector sector

Native Workers in Technicians in Professionals;
economy industry and industry and capital

infrastructure infrastructure government

Self-supply; Sectoral trade Inter-sectoral Transurban
traditional trade trade trade
supplies

Repair craftsmen, Lower ranks in Middle ranks Higher ranks in
Coffee-houses etc. army, police in army, police army, police
Clerks, Healers, etc. administration administration administration

‘Part-time’ Ulama, mystic Higher ranking Salafiya
religious functions; orders; religious Ulama; former
mystic orders students esp. of Azhar students

Azhar
Poor folk High school Students; Foreigners;
(popolino) pupils intelligentsia students;

intelligentsia

This illustration of Cairo’s population shows two mixed areas within which
the neo-Salafiya became active and which are distinguished from one another
in terms of social and economic standing. While the members of Mixed area II
had sufficient means to adjust their every-day life to the consumption demands
and living standards of the colonial society, those of Mixed area I lacked such
material resources. From a political point of view, these two sectors differed in
their public approach. The members of Mixed area II tried to express their
claim to participate in the colonial society by demanding integration within it.
The members of Mixed area I, on the other hand, had to provide an ideologi-
cal expression for their separation from the sphere of colonial society by de-
liberately disassociating themselves from its values and concepts. Their isola-
tionist tendency, however, had no political effect on the colonial society. They
founded no parties and issued few articles in the press. Instead, they formed
heterogeneous circles which mainly tried to point out administrative prob-
lems in those city quarters that had been ‘abandoned by the state’, that is, where
institutions of maintenance or control run by the colonial society hardly existed.
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The ideologies of both types of mixed area could be expressed both in an
‘Islamic’ and in a ‘European’ discourse. In Algeria, for instance, where thou-
sands of Muslim workers had contacts with the labour movement in France, it
was the ‘European’ discourse that at first prevailed among the Algerian Com-
munist party and socialist groups. In the 1930s, however, the isolationist trend
within the Algerian working classes became ‘Islamicized’. The crucial factors
were the far-reaching differences between the French communists and the Étoile
Nord Africaine (ENA) around Messali Hadj. On 28 May 1933, the ENA had
declared Algeria’s complete independence as a firm objective of its programme.
From October 1935 to June 1936, Messali Hadj stayed in Geneva with Shakib
Arslan, one of the leading representatives of the Salafiya, who converted the
one-time communist to Islam. From 15 April 1937, the Étoile Nord Africaine
became the Parti du Peuple Algérien (PPA) and demanded ‘neither assimila-
tion nor separation, but emancipation!’ When Messali Hadj finally arrived in
Algiers on 20 June 1937, countless partisans were awaiting him with the Is-
lamic green flag. The red flag could no longer symbolize the will for emanci-
pation expressed by the members of the mixed areas in Algiers. Hadj himself
had designed the now green-and-white Algerian national flag in 1937 and de-
clared it a symbol of emancipation.102

The ideological core of the neo-Salafiya focused on the concept of emanci-
pation. While the integrationists sought to achieve emancipation through an
Islamically legitimized adaptation to the colonial society, the isolationists be-
lieved that emancipation could only be achieved by the establishment of a
different kind of system, that is, an Islamic system of their own.

The two tendencies were also distinguished by their attitude to power. The
isolationists believed that they should exercise their sovereign rights in the
districts they controlled and also, as an avant-garde, ‘export’ these rights into
other districts. The integrationists, however, saw themselves as legal parties
and groups who for the most part acknowledged the state’s monopoly of au-
thority, but at the same time wanted to control it.

In European history this typological distinction is well-known. We only
have to refer to the different conceptions of the German SA and NSDAP be-
tween 1932 and 1934. The same difference also existed within the Communist
movement. The neo-Salafiya, which expressed the social conflicts within Is-
lamic societies, thus followed the logic of the global political concepts prevail-
ing in the 1930s and early 1940s. It did not – and this point should be empha-
sized – represent an independent ideology, but merely an Islamic form of the
prevailing political discourse.

Within the Islamic public, from which the neo-Salafiya in its rudimentary
form emerged in the 1930s, there appeared in outline the ideological concepts
presented in the table below. From this table it can easily be deduced that the
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isolationist groups were open to social revolutionary or socialist programmes,
while the integrationists were more apt to conform with conservative or lib-
eral points of view. This explains why the neo-Salafiya in Algeria was recruited
from the old ENA, while the Muslim Brothers in Egypt cooperated with the
national conservatives.

The World Economic Crisis and the New Islamic Movements

Integrationist Isolationist

Economy Islamic economy New system = Islam,
Islamic eonomic ethics
based on the sunna

State Islamization of existing New institutions on the basis
institutions, recognition of an ideal history, the state
of the nation state as jama’a (‘community’)

Education Islamic education Islamic culture
(tarbiya) (ta’dib)

Finance Islamic banks, No banks,
Islamic insurance no insurance

Private property Islamically justified Restricted or rejected

Parties Islamic parties and No parties in the
constitutions, al-qau- classical sense, no
miya al-islamiya participation
(‘Islamic nationalism’)

Culture Islamic culture, acknow- Rejection of scholarly
ledgement of scholarly culture
culture

Law (shari‘a) Preservation of the Abolition of the
division between law and division between law and
ethics, i. e. law and politics, politics, new proofs through
shari‘a as ethical and the universal sunna
legal criterion. (= shari‘a)

The political mobilization of the mixed areas was characteristic of the 1930s.
By contrast to the situation in Central Europe, however, in the Islamic world
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no mass movement emerged because of – and this was the decisive factor – the
high degree of organization in traditional Islamic cultures, which strongly op-
posed the neo-Salafiya’s petit-bourgeois claim to hegemony and found im-
portant support from old scholarly circles. The radical critique of tradition by
both the Salafiya and the neo-Salafiya corresponded to the spheres of life of
the mixed societies, but not to those of the traditional communities, which
continued to regard the mystical orders as their most essential cultural and
social reference point. The network of social relations formed by the mystical
orders was in many respects publicly effective and their literature apparently
found more readers than the ideological texts of the neo-Salafiya. Due to the
annual pilgrimages to the tombs of the founders of orders, as well as the mas-
sive participation in processions to commemorate the day of the murder of
Husain b. Ali in Karbala in 680 (yaum al-’ashura, 10 Muharram of the Islamic
era), the orders were always present among the public. In most Islamic coun-
tries, they had in fact organized themselves into an up-to-date, hierarchical
structure, thus drawing the attention of the colonial society. In Egypt, for ex-
ample, there were more than 200 recognized mystical orders around 1935.

The mystical culture of traditional communities formed a real bulwark
against the hegemonic claims of the neo-Salafiya. No wonder, then, that the
neo-Salafiya was unable to gain a foothold in the countryside and had to focus
its activities on the rapidly growing mixed areas in the large cities.

Fascism in the Islamic Public

The typological division between isolationism and integrationism primarily
describes the attitude of the opposition groups towards the state and towards
the political public. At the same time, certain groups could assume completely
different ideological positions which might best be described by the traditional
European categories of ‘Left’ and ‘Right’. Here the crucial point is the question
of sovereignty. While leftist Islamic groups like the neo-Salafiya or the PPA
(Parti du Peuple Algérien) attributed absolute sovereignty to society, rightist
groups such as the leadership of the Muslim Brothers argued that sovereignty
belonged to the Islamic state alone. The leftists saw Islamic society as the sub-
ject of history, while the rightists attributed this role to a glorified state.

The Islamic Right was, for this reason, in theory open to the fascist move-
ments of Central Europe. And yet, perhaps surprisingly, this version of fas-
cism found little support in Islamic societies during the 1930s. The ideals of
the Islamic Right corresponded more closely to those of Italian fascism under
Mussolini with its corporate system of social representation and idealization
of history. National socialism, whose racism and anti-Semitism formed an in-
superable cultural barrier, was from the very beginning a marginal phenomenon
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in the eyes of the Islamic world. Yet there were attempts to create fascist groups
within the neo-Salafiya such as the ‘Society of Young Egypt’ (Jam‘iyat Misr al-
Fatat), an organization of ‘green shirts’ which, reflecting the prevailing politi-
cal fashion, was founded by students in Cairo on 12 October 1933. The Egyp-
tian nationalist Wafd Party, founded in 1919, mobilized a similar formation of
‘blue shirts’ with which it tried to confront the agitations staged by the ‘Young
Egypt’ group. But the Society of Young Egypt was itself no more than a mar-
ginal phenomenon among Egyptian parties and was unable to achieve any
real influence. As early as 1938 its leader, Fathi Ridwan, had called Adolf Hitler
a madman and had repudiated international fascism and by 1944 it had been
completely re-organized to dispense with any kind of Islamic discourse and
present itself as a purely socialist organization. The ‘Young Egypt’ group did
not, therefore, represent an explicitly fascist programme; it merely acted within
a political climate which encouraged fascism. Similarly, when the Parti du
Peuple Algérien was banned by the French authorities in Algiers on 26 Sep-
tember 1939, some of its members formed an underground organization called
CARNA (Comité d’Action Révolutionnaire Nord-Africaine), which was wholly
committed to Italian fascism. But most of the members of the PPA followed
the advice of its leaders and retired from public activity and this group also
remained an insignificant minority.

A much more spectacular movement was the Khaksar in the Punjab in north-
west India. It was founded by the Cambridge-trained academic Inayat Allah
al-Mashriqi (1888–1963), who had studied Oriental languages and natural sci-
ences, and who began his political career in 1924 with the publication of his
Tadhkira (‘The Warning’), in which he maintained that man’s function was to
subdue nature, a path that led to him to become the deified ‘superman’.103 Al-
Mashriqi described communism and democracy as the chief enemies of man-
kind. On a trip to Europe in 1926 he stopped over in Cairo where he unoffi-
cially attended the Caliphate Congress. In Germany he is said to have met Hit-
ler and to have been greatly influenced by national socialism, while for his
own part he maintained that Hitler had been deeply influenced by his
Tadhkira.104 Al-Mashriqi founded the paramilitary Khaksar in 1931 in Ichra in
the Punjab. Although the movement followed in the tradition of fascism it
could not do without a symbolic Islamic framework and al-Mashriqi even went
so far as to incorporate his social Darwinian views into Islamic doctrine. By
1939 Khaksar was able to mobilize almost 400,000 Muslims who believed they
were the only legitimate representatives of India and provoked not only the
British colonial administration, but also the members of the All India Muslim
League. From 1937 the League was led by the Karachi lawyer Muhammad Ali
Jinnah who up to 1943 tried to integrate Khaksar into his movement, but did
not succeed. The creation of an independent Muslim secular state was, after
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the Lahore resolution of 1940, at the top of the Muslim League’s agenda, and
any potential opposition to the future state was eliminated from the very start.

Despite the relative success of the Khaksar movement, European fascism
was not accepted in the Muslim world to any significant extent because most
Islamic societies lacked the potential for mass mobilization. It was only par-
tially supported by a handful of intellectuals who considered fascism first and
foremost as an ally against French and British colonial rule. The state with a
strong leader was certainly much favoured by intellectuals with statist views,
and the image of Hitler as the ideal leader ‘who would show it to the British
and French’ was so popular that the slogan ‘bala misyu, bala mister, fi s-sama
Allah al-ard Hitler’ (‘No, Monsieur, no, Mister, God in heaven, Hitler on earth‘)
could be heard in the streets of Damascus and there were even several attempts
to translate Mein Kampf into Arabic.105 The cult of genius, which national-
socialist propaganda had pompously associated with the person of Hitler, also
appealed to some Arab writers. The Egyptian author Abbas Mahmud al-Aqqad
(1889–1964) was particularly fond of the idea. His theory that ‘historical gen-
ius’ was embodied in the Prophet Mohammad and in the first four caliphs
entirely corresponded with the prevailing taste.106 Later, however, he publicly
opposed national socialism.107 Anti-semitism may have occasioned certain re-
sentments against Jews within the Islamic public. Some global anti-Semitic
conspiracy theories, paticularly inspired by the Arabic translations of the pam-
phlet ‘The Protocols of the Elders of Zion’ (one of the translations was by al-
Aqqad himself) were also popular in certain circles. But German policy was so
disconcerting to the Palestinian Muslims that they saw themselves as the vic-
tims of a ‘false friendship’, since it was Germany’s persecution of the Jews that
truly legitimized the Jewish immigration to Palestine.108

The attitude towards Italian and Spanish fascism also posed a problem.
Shakib Arslan, who still, at this time, lived in Geneva, pronounced himself in
favour of a rapprochement with Italy in the early 1930s and thus provoked
sharp protest among the Islamic public. In 1935, the Society of Muslim Youth
declared that Arslan had betrayed the cause of Islam, since Italian colonialism
in Libya had shown what fascism was capable of. In fact, Arslan’s rapproche-
ment had coincided with the time when Italian troops under General Graziani
had broken the last resistance of the Libyan tribes in a war that must alto-
gether have cost the lives of a million people.109 The Libyan popular hero, Umar
al-Mukhtar, had been publicly hanged on 17 September 1931. Siding with fas-
cism factually meant supporting Italian settler colonialism in Libya. This
marked a definite political limit to the acceptance of fascism to which even
Arslan had to submit. To avoid a complete loss of his influence among the
Islamic public, he revised his pro-Italian attitude in 1935/36. But it was not
until 1938, when large-scale settler colonialism began with the Ventimilla, the
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propaganda-induced immigration of 20,000 Italian settlers to Libya, that posi-
tive attitudes towards fascism disappeared.
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chapter three

The Period of Restoration, 1939–1958

1. the islamic world during the second world war

At exactly the point that signs of impending war in Europe began to emerge,
the Islamic world grew strangely quiet. The Islamic public, increasingly influ-
enced by the neo-Salafi organizations, hardly seemed to notice the conflicts in
Europe. Furthermore, at least one focal issue of Islamic politics appeared to
have been settled when Great Britain stated that the aim of the 1917 Balfour
declaration on the creation of a national homeland for the Jewish people had
at last been realized, and that the Jews now had a home which would not be
further enlarged. The statement gave a positive turn to the suppression of the
Palestinian uprising in the autumn of 1938. The Palestinian leaders suddenly
found their claim to the land confirmed and were at the same time relieved
that the disastrous peasant uprising was over.

The Algerian nationalists, who for the most part used the slogan ‘assimila-
tion’ to demand integration into colonial society, suffered a serious defeat in
1938 when the French parliament rejected a bill proposed on 30 December
1936 by Léon Blum, the president of the Popular Front government, and Maurice
Violette, the minister of state, which would have awarded 20–30,000 ‘progres-
sive’ (évolués) Muslims franchise and eligibility. Both the members of the Parti
du Peuple Algérien (PPA) and the society of ‘French Algerians’, whose num-
bers grown to more than one million, rejected the proposal; the former be-
cause it did not go far enough and only granted full civic rights to a minority,
and the latter because it recognized non-Europeans as citizens with equal rights.
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Numerous demonstrations for and against the bill coloured the political cli-
mate until 1938 after which there was a sudden quiet.

The small nationalist groups in Algeria, the Parti National Pour la Réalisation
des Réformes (PNRR) in Morocco and the radical-nationalist Tunisian Neo-
Destour Party (Parti Néo-Destour), which had split off from the old constitu-
tional party (Destour) under Habib Bourguiba (Bu Rqiba) and decisively
marked the 1938 unrest,1 were unable to sustain the high degree of popular
mobilization. In Morocco a real nationalist public had not even emerged. In
Indonesia the Sarekat Islam, which had previously counted 360,000 adher-
ents,2 lost many of its sympathizers when its left wing abandoned the organi-
zation in 1926. As ever, the nationalist groups, whether they argued in Islamic
or in European terms, had a low level of organization. In North Africa there
were perhaps only a few thousand Muslims who were really organized, in In-
donesia there were at best 80,000. Even the neo-Salafi groups only slightly
raised the level of organization in these societies, although both the Muslim
Brothers in Egypt and the Khaksar in India had an impressive membership.

Sequels of War

In the late 1930s, most colonial regimes took advantage of the structural weak-
ness of the nationalist opposition to initiate a policy of colonial restoration
which, to a certain extent, was continued during the Second World War. Their
aim was to secure and re-organize colonial resources. When the Netherlands
were attacked and occupied by German troops in May 1940 and the Dutch
government went into exile in London, Indonesia continued to be adminis-
tered as an integral part of the Dutch colonial system by the government-in-
exile. Meanwhile, Winston Churchill pointed out that the war aimed at rescu-
ing and securing the British Empire.3

The importance of the colonial powers was apparent at the very beginning
of the war. The Islamic world depended upon vital imports from European
countries, or as Wilfred Cantwell Smith expressed it: ‘A situation had arisen in
which the possibility for the Middle East to eat did not depend on its inhabit-
ants, but on the Great Powers,’4 Indeed in Turkey alone the production of food
dropped by 50 per cent between 1942 and 1945.5 War and crisis were two sides
of the same coin in the Islamic world. From 1904–6, 1915–18, 1929–32, and once
more in the years 1940–44, the implications of economic involvement in the
world market became evident. Trade routes to the cities of Europe were sud-
denly blocked, shipping tonnages were dramatically reduced and native popu-
lations were left with inedible raw materials on their hands. Crisis and war
resembled each other in their social repercussions. The war, it is true, led to a
rise in international prices, while the economic crisis of the Great Depression
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had primarily been experienced as a fall in prices; but high prices were of no
use to exporters who were unable to ship their goods. Cotton cultivation suf-
fered a dramatic 50 per cent reduction which could only be compensated by
the higher international market prices. Similarly, the consumption of wheat in
Egypt sank by 40 per cent and that of maize by 16 per cent. By contrast to the
situation during the world economic crisis, the prices of wheat, beans and
maize rose considerably – in Istanbul as much as tenfold – so that the poorer
urban population and rural communities were pushed to the limits of subsist-
ence. The inflation rates of a few selected countries in the year 1944 (1939 =
100) were as follows:6 Egypt: 293; Iran: 756; Turkey: 350; Algeria: 539 (1949:
2,160).

The war also led to a considerable shortage of consumer and production
goods and stimulated urban contractors to satisfy the need for such commodi-
ties. While crisis gripped the agrarian sector, cities in the Islamic countries
prospered as efforts were made to produce substitutes for imports. A direct
result was the nationalization of domestic capital. In Egypt the part played by
Egyptian capital in limited companies doubled between 1933 and 1948 while
the number of small enterprises, and hence the number of employees in small
industries, rose considerably (by 30 per cent and 67 per cent respectively). Large
industrial ventures, however, remained in a preliminary stage of development
and there was little change in the overall pattern of capital allocation. Never-
theless, the growth of urban capital was matched by a dramatic reduction in
agrarian capital and large agrarian banks and mortgage companies lost more
than 50 per cent of their capital.7

This tendency was by no means specific to Egypt. Once the lines of com-
munication to European cities were cut off, there was a similar development
in almost all Islamic countries. The war brought both boom and crisis and
promoted the urbanization of Islamic societies. The political public experi-
enced this as a growth of urban self-confidence as against the rural popula-
tion. No wonder, then, that the war led to a radicalization of urban identities
which was publicly expressed as nationalism.

War, prosperity and crisis were by no means marginal phenomena in the
Islamic world. Indeed, they were so comprehensive that the Second World War
contributed to a fundamentally new orientation of the political public. The
events of the war inflicted deep wounds in Islamic societies, especially in the
Balkans, in North Africa, in Iraq, and to a certain extent also in India and
particularly Indonesia. To a much greater extent than in the First World War,
these societies had become non-combatants involved against their will. In Libya,
especially in Cyrenaica, the coastal population passively witnessed the frequent
deployment of Italian, German and allied troops on the new coastal road (Sep-
tember 1940 to January 1943). Having escaped the carnage of the 1920s, they
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were pressed into rendering auxiliary services to the powers. In November
1942, Algeria was conquered by American and Free French troops. In August
1941, British and Soviet troops occupied Iran to prevent a presumptive alliance
between Iran and the Axis powers and to supply the threatened USSR with
allied reinforcements. Albania became an Italian colony on 7 April 1939, only a
few years after it had gained its independence. The ‘kingdom’ of Croatia, newly
founded by Italy and the German empire, appropriated Bosnia-Herzegovina,
and the Sanjak of Novipasar was annexed by Italian-occupied Montenegro.
Between January and May 1942, Japanese troops conquered almost all of Dutch
Indonesia, having already in December 1941 occupied the Malay peninsula with
its great rubber plantations and tin deposits. The indirect effects of the war
were equally momentous. In the USSR, Stalin denounced many smaller Turk-
ish populations such as the Crimean Tatars and Caucasian tribes as collabora-
tors of the Axis powers and had them deported to the east. The Crimea and
Abkhazia on the Black Sea coast were for a short time theatres of operation of
the Axis powers.

The victims of war among the Muslim civilian population have never been
counted. But their numbers, including those who died from starvation, must
have been considerable. No indemnification has ever been offered to the coun-
tries that were affected and even today the inhabitants of Cyrenaica suffer from
the mine fields laid during those years.

Changing Alliances

The events of the war and their aftermath confirmed the nationalists in their
conviction that sovereignty could only be enforced against the European pow-
ers. The propaganda of the Axis powers, who represented themselves as poten-
tial liberators, had elicited only a few positive reactions from them. Yet the
polarization of the war led to a particular policy of alliances in the Islamic
world. Urban nationalists basically tended to see themselves better represented
by the policy of the Axis powers, while the majority of the rural-based nation-
alists sided with the allies. Among the crucial factors were the diverse eco-
nomic, social and cultural relations connecting the agrarian elites with the
colonial powers, all of which were now fighting against the Axis powers. The
urban nationalists, on the other hand, considered the national dictatorships
of the Axis powers as political models which reflected their idea of a powerful
state. The old political conflict between city and country thus found an inter-
national equivalent which marked the political alliances of nationalist parties
in the Islamic world from 1940 to 1942. The best-known example of this was
the brief interregnum from 3 April to 21 May 1941 of the Iraqi jurist Rashid Ali
al-Kilani (1892–1965), who used German assistance to form a ‘government of
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national defence’, but whose small military units were quickly overpowered by
British forces. Al-Kilani had also tried, though in vain, to win over Abd al-Aziz
(Ibn Sa‘ud), the King of Saudi Arabia, for an alliance with the Axis powers.

The popular new Egyptian prime minister, Ali Mahir, also tried to imple-
ment a policy directed against the Allies and appointed the President of the
Society of Muslim Youth, Muhammad Salih Harb (d. 1968), as minister of na-
tional defence in his cabinet (18 August 1939 to 27 June 1940). The Syrian Popular
Party of Antun Sa‘ada and the Egyptian Islamic Socialist Party, which had
emerged from the Society of Young Egypt and whose president, Ahmad Hu-
sain (b. 1911), is said to have been an ‘ardent admirer’ of Mussolini,8 also showed
friendship to the Axis powers.

In Algeria the question of alliances was open. The PPA had, as already men-
tioned, abstained from joining an alliance after its ban in September 1939. The
bourgeois nationalists around Farhat Abbas, the speaker of Young Algeria, first
turned to General Henri Pétain’s Vichy government, which had assumed po-
litical control in Algeria with astonishing speed, probably because many French
Algerians came from regions under the control of Vichy France and also be-
cause Pétain’s anti-Semitic propaganda corresponded with the latent racism
of many pied-noirs, the Europeans in Algeria.9 To begin with, Pétain enjoyed
substantial prestige on both sides in Algeria. He pleased the French Algerians
by liquidating French government officials who were suspected of Freema-
sonry; and he promised the Assimilists a French future by cancelling the
Crémieux Decree and admitting a few Muslims into his National Council. (The
Crémieux Decree of 1870, which was named after Isaac Moise, called Adolphe
Crémieux, granted the Jewish community of Algeria full French citizenship).
Farhat Abbas took advantage of the general atmosphere and on 10 April 1941

sent Pétain a report entitled ‘L’Algérie de demain’, in which he made several
reform proposals within the realms of administration, financial matters and
schooling. Pétain’s reaction was friendly and informal, and he appointed Ab-
bas to the Algerian Finance Commission. Less that a year later, in February
1942, Abbas resigned. General Pétain obviously could not deal with a civilian
Algeria. The promised reforms were not carried out, and the wartime economy,
which showed the highest inflation rates in the Middle East, considerably ag-
gravated the situation of the Muslims. The short-lived alliance of the bour-
geois nationalists with the Axis powers was thus broken.

One India or Two?

A first re-orientation in alliance policy, that is, in assigning nationalist parties
their place within the international constellation of conflicts, was promised by
American President Roosevelt and British Prime Minister Churchill in the
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‘Atlantic Charter’ proclaimed on 14 August 1941. In the framework of a general
definition of the war’s objectives, both declared under point three that they
would respect the right of all nations to choose the form of government under
which they want to live, and they wanted sovereign rights and self-govern-
ment to be restored to all those from whom they were taken by force.10 From
the point of view of the urban nationalists, the allies, especially the USA, had
promised decolonization as an essential war aim. Churchill, of course, saw this
differently, hinting that the policy applied only to those countries which had
been dominated by the Axis powers, and that a concept such as ‘sovereign
rights’ referred only to the legitimate rule of the colonial powers.

Nevertheless, the nationalists found a new ally in the USA, which from 1941–
42 took on the role of custodian of a far reaching anti-imperialism. This was
particularly the case in India. The Indian national movement around Nehru,
who since 1938 had raised the question of Indian independence in his private
contacts with British Labour politicians, including Clement Attlee, believed
that its demands were confirmed by the Atlantic Charter. So when on 5 Febru-
ary 1942 the Indian nationalist Subha Chandra Bose launched his propaganda
broadcasts against British colonial rule, and when the advance of Japanese
troops in South-East Asia became unstoppable, the Americans brought pres-
sure to bear on Great Britain to settle the Indian problem in order to secure
the loyalty of at least part of the Indian nationalists.

The Islamic public was deeply divided. The Muslim League had identified
itself with the demand made by Muhammad Iqbal, and now vehemently rep-
resented by Jinnah, to establish a Muslim state in north-western India. Jinnah
pointed out that Islam and Hinduism are not religious in the narrow sense of
the word, but represent truly differing and divided social orders: ‘Hindus and
Muslims belong to two different religious philosophies, social customs and
literatures. Thus the Muslims form a nation according to every definition ...
and have to have their home, their territory and their state.’11

Muslim theologians had, among other things, based their ‘two nations
theory’ on the thesis that Muslims were not permitted to live under non-Is-
lamic rule and must emigrate to their own Islamic territory.12 No one had yet
thought of founding a state which would exclusively use an Islamic discourse.
However, Muslims were generally considered to be a nationality of their own
and Islam as an ethnic characteristic. A state legitimated in this manner con-
formed with the ‘European’ discourse of nationalism. But this was opposed by
the Islamic constitutionalists,13 who had a powerful organization in the Jam‘iyat-
i Ulama-i Hind (Society of the Ulama of India), founded in 1919. In their opin-
ion, India should be a decentralized, multi-religious state which would pay
great attention to the concerns of Muslims. Ideally, the leader of this state should
be appointed by an Islamic caliph. Important to them was the preservation of
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an undivided India whose old religions disposed of a vast cultural and social
autonomy. The Muslim League may have had little influence among the popu-
lation when compared to the Jam‘iyat-i Ulama; yet it dominated the Islamic
public.

One of the contributors to the journal of the Jam‘iyat-i Ulama between
1920 and 1928 had been a young man from the Hyderabad area, Abu’l-A‘la al-
Maududi (1903–79). The neo-Salafi turning-point of the late 1920s and early
1930s had caught Maududi’s attention and encouraged him to give up the So-
ciety and found his own journal (Tarjuman-i Quran), which he published in
Hyderabad from the year 1932. As a neo-Salafi intellectual, Maududi directed
all his attention to the Islamization of the nationalists’ political discourse. He
accepted Iqbal’s idea of a Muslim state in north-western India, but at the same
time demanded that it should be entirely subject to an ‘Islamic ideology’.
Maududi was convinced that the state could only be conceived as the expres-
sion of a divine sovereignty; Muslims therefore had to organize it in accord-
ance with ideological precepts. From 1939, he criticized the Islamic national-
ists of the Muslim League for their lack of ‘an Islamic mentality or Islamic
habits of thought and for not considering political and social problems from
an Islamic point of view.’14 In March 1938, he accepted an earlier invitation
from Muhammad Iqbal and went to Lahore in western Punjab to lead a new
Islamic education and research centre, the Islamiya College.15 Less than a year
later, he returned to Pathankot in eastern Punjab to again work as an inde-
pendent author. On 26 August 1941 when the publication of the Atlantic Char-
ter led Indian nationalists to feel that their hour had come, Maududi called
together 75 followers in Lahore to found the neo-Salafi organization the ‘Is-
lamic Community’ (Jama‘at-i Islami), which later became known far beyond
Pakistan, and had himself confirmed as amir.16

The Jama‘at-i Islami was in many respects similar to the Egyptian Muslim
Brotherhood. However, Maududi’s ideological statements bore the mark of
the specific conditions of the Indian political public. Unlike the Muslim League,
Maududi defined Islam not as the ‘ethnic’ characteristic of a nationalism, but
as an ‘ideological party which closely resembles the socialists or communists’.17

Pakistan was thus to be not a classical nation state, but an ideologically con-
ceived state. Maududi had this principle boiled down to the formula: ‘God
knows, we don’t want a Muslim government; we want Islam to rule, not the
Muslims,’18 and elsewhere added: ‘As a true Muslim I have no reason to rejoice
that the Turks rule in Turkey, the Iranians in Iran and the Afghans in Afghani-
stan. As a Muslim I do not believe in the idea of a “government of the people,
by the people and for the people”. Rather I believe in the sovereignty of God.’19

Maududi viewed Islam as an ideology. He thus produced an Islamicized
form of ideological thinking which owed its popularity in the 1930s to the
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following statement: divine will has determined society in its development;
but man, who has found his being-for-himself through Islam, has acted au-
tonomously. Determinism and voluntarism thus formed the core of a holistic
view of the world which allowed the leaders to act freely, while at the same
time considering historical development as predestined. The will to carry out
a divine decision turned Maududi into the leader of an ‘Islamic revolution’
which was to give Muslims a new set of ethics. The ‘Islamic state’, according to
Maududi, must represent a union of ethics, law and politics, it must be the
embodiment of God on earth.20 The specific conditions of Indian nationalism
led to the perception of Islam as a complete ideology. Maududi’s ‘Islamic ide-
ology’ later exercised a great influence on the various neo-Salafi groups through-
out the Islamic world since it provided a first clear definition of an ‘Islamic
state’. Most neo-Salafi organizations had previously adopted the nationalist
discourse when they addressed the political public. Maududi’s Islamic ideol-
ogy, which he had derived from the Indian situation, could now be considered
as a powerful alternative to nationalism.

The idea of an ‘ideological state’ caused Maududi to move closer to the
right. However, as far as the history of ideas is concerned, there are hardly any
real connections between European fascist traditions and Maududi’s ideologi-
cally conceived state. He himself was not impressed by European fascism; on
the contrary, his line of thought was closer to that of the Indian left. Maududi’s
repeated references to socialism and communism show that it was with them,
rather than with national conservative circles, that he wanted to associate him-
self. But unlike the Islamic socialists and communists of the 1920s, including
the founder of the influential theological school of Deoband, Abdallah Sindi
(1872–1944), he did not consider Islamic society as the subject of history. His
focus was always the state. Society was merely a revolutionary device for the
establishment of the Islamic state. If we were to look for a typological analogy,
it can best be found in Spanish and Italian fascism.

Islam as the Framework for a State Ideology: Indonesia

The years 1941–42 marked a decisive turning-point. With the emergence of the
USA as the guarantor of national sovereignty, the nationalist parties had found
a new ally allowing them to dispense with their often disastrous ties with the
Axis powers. It was for this reason that after the Japanese attack on Pearl Har-
bour (7–8 December 1941), Indonesian nationalists looked expectantly towards
the USA. But on 8 March 1942, when Japanese troops landed in Java, their
hopes of a rapprochement with the USA were thwarted. As in northern Sumatra
(Atjeh), many welcomed the Japanese as ‘liberators’, especially when they
brought back Sukarno from his exile (since 1936) and gave him a chance to

SchulzeWBC 2/27/02, 12:59 PM118



119the period of restoration

reorganize his national movement. Just as Great Britain tried to make India’s
national movement into a bulwark against the Japanese threat, the Japanese
occupants considered the nationalist movement as a guarantor for their con-
trol of Indonesia against the allies. The Japanese military administration par-
ticularly promoted the Islamic discourse of the national movement, and did
so to such an extent that in 1945 Indonesia corresponded much more with the
Islamic ideal of the santri (urban intellectuals)21 than it had in 1942 under the
Dutch colonial administration.22

The Japanese occupation surprised the highly heterogeneous Islamic pub-
lic by forcing its numerous parties and groups into a common representative
body, the Council of Indonesian Muslims (Madjlis Sjuro Muslimin Indonesia,
or Masjumi).23 This Council included several groups of Salafi ulama working
together, among them the conservative Nahdat al-Ulama and the Sarekat Is-
lam. The Council was to supervise the reconstruction of an Islamic cultural
system while a ‘non-European’ discourse was imposed in Islamic schools.

The Masjumi was in a sense a successor of the Supreme Islamic Council of
Indonesia (Madjlisul Islamil a’laa Indonesia) founded in 1937, but officially
dissolved in October 1943, which had first represented the Islamic political
public. However, despite their unification through the Masjumi, the political
rifts within the Islamic parties could not be overcome. A powerful conserva-
tive group confronted the heterogeneous neo-Salafiya, in which Islamic so-
cialists as well as radical isolationists had found their place. Even nationalists
using the ‘European’ discourse had joined the Masjumi. Sukarno, who had
again and again fought for a radical de-Islamization of politics, now thought
that the union between Islamic and nationalist leaders was as solid as a rock.24

However, the Japanese managed to win over a few leading Islamic intellectuals
who were entrusted with integrating the divergent tendencies. An outstanding
role in this connection was played by the president of the Masjumi, the scholar
Hasjim Asj’ari (Hashim Ashari) from Eastern Java, who was in addition ap-
pointed as president of the new Office for Religious Affairs (Kantor Urusan
Agama) on 1 October 1944. Another prominent champion was Kahar Muzakkir
(‘Abd al-Qahhar Mudakkir), who had already appeared as the representative
of Indonesian Muslims at the General Islamic Congress in Jerusalem in 1931.
How strongly the Japanese administration was promoting unification is shown
by the fact that the members of the Masjumi included the most powerful com-
petitors in Islamic public life, the conservative scholarly organization Nahdat
al-Ulama and the urban-nationalist Muhammadiya, both of which had re-
fused to join the Supreme Islamic Council in 1937.25 In January 1945, a member
of the Nahdat al-Ulama was even appointed as commander-in-chief of the
paramilitary youth organization ‘Party of God’ (Hizbullah or Hizb Allah), from
which the Indonesian National Army was to be later recruited.26
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As in India, unofficial negotiations began in September 1944 between Japan
and the nationalists around Sukarno. On 1 March 1945, Japan repeated that it
supported Indonesia’s independence. The members of the Masjumi reacted
immediately. On 29 April 1945, they organized a Committee for the Prepara-
tion of Independence in Djakarta, later known by the number of its members
as the Committee of the Sixty-Two. During the Committee’s first session (29

May to 1 June 1945), the foundations for the future identity of Indonesia as a
state were laid. This included above all the doctrine of the pancasila (pantja
sila) or ‘five elements’ of the Indonesian state, a doctrine inspired by
Muhammad Yamin and formulated by Sukarno. These five principles are briefly
described below, because they reflect a very specific Indonesian tradition of
Islamic nationalism.27

1. Kebangsaan (‘nationalism’) – what was meant, according to Sukarno, was
not a nationalistic chauvinism, but a defensive national feeling of solidar-
ity.

2. Perikemanusiaan (‘humanism’) – Indonesian culture was to be internation-
alist, but not cosmopolitan, since this would run counter to the national
character of the state.

3. Permusyawaratan (‘consultation’), perwakilan (‘representation’) and mufakat
(‘common decision’)28 – political and social decisions should be taken in
accordance with adat through constant deliberation and by means of a rep-
resentative system having the aim of reaching a unified and binding posi-
tion.

4. Kesejahteraan (‘social welfare’).
5. Ketuhanan yang maha esa (‘belief in the one and only God’) – this principle

was later given precedence over all the others.29

When on 17 August, three days after the Japanese capitulation, the inde-
pendence of the Indonesian republic was proclaimed, the effect of this long
domestic debate became apparent. The ‘European’ and the heterogeneous ‘Is-
lamic’ discourse of the national movement had become so unified that the
new republic could be described neither as ‘secular’ nor as ‘Islamic’. The propa-
ganda about the unity of Indonesia in the cultural, political and social realm
created a state ideology in which the confession of union became the underly-
ing principle both in the Islamic-theological and in the secular-ideological
sense. The state was made to engage in religious ethics without committing
itself to any theological or ideological tendency. Unity itself became its
ideology.30

The military vacuum in Indonesia – British troops only landed in Java on
29 September – made it easier for the nationalists to establish a civil
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administration in parts of Java and Sumatra and to assume military sover-
eignty. The Republic of Indonesia proclaimed on 18 August 1945 was hence no
phantom of the nationalists, but a political reality. However, the Indonesian
government under Sukarno was unable to win over the USA, despite the lat-
ter’s reserved, but anti-imperialist policy: the USA was now discreetly sup-
porting the efforts of the British and Dutch colonial administration to
reconquer the colonial regions they had lost to Japan in 1942.31

The Political Turning-Point in Morocco and Algeria

The assimilation of Islamic policy to the programmes of the nationalist public
was considerably accelerated by the war. After 1942, even traditional rulers like
the Sultan of Morocco, Muhammad V, or the Tunisian Bey Muhammad al-
Munsif (Moncef), demanded the restoration of their countries’ independence
from the French government. Al-Munsif was promptly deposed by the French
‘because of his collaboration with the Nazis’. Muhammad V used the national-
ist ‘Independence Party’ (Hizb al-Istiqlal), founded in 1943, as a medium to
assert his claims to Moroccan sovereignty. The American support he was prom-
ised by Roosevelt at the secret Casablanca Conference (January 1943), as well
as the confirmation of Syrian and Lebanese independence by the French gov-
ernment-in-exile (23 December 1943), gave him hope of a quick response to
his demand. The Independence Party itself was the result of a nationalization
of the Islamic discourse of the neo-Salafiya. One of its founders was the al-
ready mentioned Allal al-Fasi who had been exiled to Gabon in 1937 because
of his Islamic-nationalist propaganda. His fellow contender Ahmad Balafraj,
an urban merchant from Rabat, had been exiled to France. The petition for
independence which they submitted, among others, to the sultan and the gov-
ernor general on 11 January 1944 was refused, and Balafraj and others were
again arrested.

It must not be overlooked that the anti-imperialist tenor of American for-
eign policy under Roosevelt encouraged the adaptation of the Islamic discourse
to suit the nationalist public because liberal nationalism had the ear of the
USA at the time. This was what the Indian and Moroccan nationalists tried to
turn to account.

The leader of the Algerian bourgeois nationalists, Farhat Abbas, also saw
this as a chance to obtain backing for his demand of autonomy. After the allied
landing in Algiers on 8 November 1942, Roosevelt’s personal adviser, Robert
Murphy, was the direct interlocutor of the group around Abbas. Encouraged
by Murphy, Abbas published his famous Manifesto of the Algerian People
(‘L’Algérie devant le conflit mondial. Manifeste du peuple algérien’) on 10

February 1943. Using an ingenious rhetorical style interspersed with suggestions
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for reforms, he recommended the foundation of an autonomous, but not in-
dependent state in Algeria. The French authorities accepted this manifesto as a
‘preliminary paper’ and De Gaulle, who after June 1943 directed French policy
in Algeria, paved the way for the decree of 7 March 1944, by which the Algeri-
ans were granted extended powers in the legislative realm.

But this concession no longer corresponded with political realities. The na-
tionalist public met at the Association des Amis du Manifeste et de la Liberté
(AML), founded on 14 March 1944, which was joined by the Salafi Union of
Ulama and the underground PPA. The latter, which owed its existence to the
adaptation of an Islamic-revolutionary discourse to a nationalist movement,
quickly got the upper hand at the meeting. The freedom of nations proclaimed
by the United Nations, the establishment of the Arab League in 1944–45 and
the attitude of the USA, which continued being pro-freedom, firmly embed-
ded the demand for independence, which the association had raised since March
1945, within the minds of an international public.

Meanwhile the state had in many respects lost its control over society. The
war-torn economy, the flourishing black market and the devaluation of money
mobilized the urban and even part of the peasant proletariat. Many of the
300,000 Algerian combatants returned to the cities from the theatres of war in
Italy and France to find neither social nor economic aid towards re-integra-
tion. The PPA of Messali Hadj, who had been recognized by the AML in March
as the ‘undisputed leader of the Algerian people’, tried to prevent the social
protest from getting out of hand through the hastily planned proclamation of
an ‘Algerian government’ (19 April 1945). However, the French authorities stole
a march on Messali, who had been under police supervision since 1937, and
exiled him to Brazzaville in the French Congo. The PPA was nevertheless able
to organize demonstrations in Algiers on 1 May, which were violently broken
up by the police. On 8 May 1945, the day of Germany’s capitulation, serious
riots broke out in eastern Algeria, especially in the Sétif area. French troops
under General Duval quickly succeeded in controlling the situation; but the
Algerians suffered at least 8,000 casualties. The arrest of more than 4,000 rebels
and almost 100 death sentences led to the dissolution of the remnants of the
PPA, which had been planning a second rebellion for 23–24 May. The ulama
were also shocked by these repressive measures. The new president of the As-
sociation of Muslim Ulama, Muhammad al-Bashir al-Ibrahimi (1889–1965),
was arrested with Farhat Abbas. All the Islamic schools were closed. It was not
until 9 March 1946 that the French parliament issued an amnesty, which was
applied to al-Ibrahimi and Abbas, but not to the arrested PPA militants.

In the spring of 1946, the bourgeois nationalists again separated from the
PPA social revolutionaries. Abbas founded the Union Démocratique du
Manifeste Algérien (UDMA) and participated in the regional elections of 2
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June 1946 winning 640,000 votes. The PPA, however, used the characteristic
slogan ‘whoever votes is an infidel’ (man intakhaba kafara) and demanded a
boycott of the elections, a demand followed by about 500,000 Algerians.32

The Islamic public was particularly preoccupied with the problem of se-
curing a place for an independent Islamic cultural identity within the frame-
work of these political conflicts. As it had already done in the 1920s and 1930s,
the Association of Muslim Ulama around al-Ibrahimi made special efforts ‘to
separate Islam from the French government’,33 that is, to create independent
institutions for the Islamic public. According to al-Ibrahimi, the state should
stay away from the mosques, it should leave charitable endowments and pil-
grimages to be run by an Islamic self-government, it should remove Islamic
dignitaries from the civil service (sic) and recognize Islamic jurisdiction as an
‘independent authority’. The peculiarity of Algerian politics thus challenged
the Salafiya ulama to declare themselves constitutionalists. They pleaded for a
radical separation between state and religion and for an Islamically legitimized
division of powers; but at the same time they denounced the French adminis-
tration sometimes as secularist, sometimes as ‘Christian’. From their point of
view, the creation of an independent Islamic public with its own schools, its
own press and its own problems meant that the religion of Islam would be-
come the expression of a civil identity for Algeria. So without saying it in so
many words, the ulama were declaring themselves for an Islamic secularism
which was to represent a third alternative between bourgeois nationalists and
Islamic social revolutionaries. This brought them much closer to the bour-
geoisie around Farhat Abbas than they would openly admit.

The Second World War had almost completely, albeit in very different ways,
integrated Islamic politics into nationalism. In Indonesia Islam had made a
crucial contribution to the development of nationalism as a unitary state ide-
ology. In India, most Muslim politicians considered Islam as the ‘ethnic’ fea-
ture of an Islamic nationalism, while Maududi’s minority position claimed
Islam as the very idea of a state. And finally in Algeria (as also partly in Tuni-
sia), the demand of the Islamic public was not state sovereignty, but civil
freedom.

2. an arab or an islamic nation?

Islamic policy had now finally adjusted itself to global models. None of the
Islamic political groups, not even those representing an isolationist position,
could uphold a political concept that differed from these models. By the end
of the 1930s, the idea of a nation state was solidly integrated within the Islamic
public. Maududi’s efforts at demarcation, which were shared by other Islamic
groups of the period, brought his political statements even closer to the global
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model. Political modernism could no longer be hindered by any kind of Is-
lamic discourse, since political Islam was based on the same escape from tra-
dition as modernism itself. Nevertheless, Islamic intellectuals again and again
realized that their political statements found no hearing among the non-Is-
lamic public of the world. Whenever a political programme was couched in
Islamic rhetoric, the Western world would react negatively. Applying its own
fundamentalist verdict, the West ascribed unalterable characteristics to Islam,
which it derived from the early Islamic period and considered as the true es-
sence of the religion. In particular it attributed two characteristics to political
Islam. First, an independent Islamic secularism could not exist because ‘Islam
does not differentiate between state and religion’ and Islam, as a ‘pre-indus-
trial culture’, contradicts ‘scientific and technical modernism’, as well as the
secular identity of the West and of the community of nations.34 Second, the
political interpretation of the shari‘a, the Islamic law, would result in a social
order that had nothing in common with the humanitarian values of the West.

After the Second World War, ‘community of nations’ and ‘human rights’
had become catch-phrases which were a serious concern to people who had
experienced the horrors of war. Both these ideas were of course also present in
Islamic countries which had experienced similar horrors and where hunger,
destruction, uprooting, broken families, psychological hardship and flight had
left their mark on the memories of numerous communities. But unlike the
victorious West, the triumphant Soviet Union, or even the defeated countries
of Europe, the Islamic world faced more calamities. The colonial restoration
that resulted from the Second World War was beginning to show its effects. As
Europe celebrated peace in Morocco, Algeria, Tunisia, Yugoslavia, Palestine,
India and Indonesia, the battle had only just begun. We can only speculate
about the number of victims of these conflicts, but the Algerian–French war
alone caused the death of over a million Muslims, a tenth of the Algerian popu-
lation. Germany had lost about 8.5 per cent of its total population in the Sec-
ond World War, Japan 3 per cent and France 2 per cent. Conditions in Algeria
came very close to those in the USSR (10.5 per cent) and Yugoslavia (10 per
cent).

This wartime experience fostered a specific kind of Islamic policy which
continued during the following decades. The Islamic political public consid-
ered it a duty to appeal to the principles of the community of nations and
human rights, since these had become the constituents of its own identity as
well as those of the West and East. But as conflict followed conflict, it discov-
ered that these principles only applied to the West and the East, and that the
Islamic world was excluded from them because its people were Muslims and
were therefore devoid of Western culture.
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The Beginnings of an Arab Policy

The de-Islamization of the political public thus definitely corresponded to a
need for international recognition. The efforts of the allied powers to incor-
porate the Islamic world within a post-war system were accordingly based on
a purely ‘ethno-cultural’ perception of the Islamic world, placed within large
geo-political contexts. The structure of the post-war order in the Islamic world
thus rested on two pillars. The first was the formation of a regional bloc in the
Arab world, as proposed during the preparations for the foundation of the
United Nations; by their inclusion within an international security system, the
independent Arab states were to be brought together to form a regional coali-
tion. The second was the effort by nationalist circles to turn the Arab nation
states into a political community expressing an ‘Arab public opinion’, without
giving up their sovereignty as nation states. An Arab foreign policy of this kind
had already been floated at the Palestine Conference in London in 1939, when
the Egyptian nationalist Ali Mahir had headed an official delegation. The Egyp-
tian nationalists now felt called upon to develop the outlines of an Arab policy
and sought the support of Great Britain for their project. This policy was mainly
promoted by former Egyptian–Ottoman officers who had fought on the Otto-
man side in Libya in World War I and had entertained friendly relations with
Enver Pasha, the Ottoman minister of war. Among them were Aziz al-Misri,
the co-founder of the Society of Muslim Youth, Abd al-Hamid Sa‘id, an Egyp-
tian–Sudanese officer Muhammad Salih Harb, and, in a prominent position,
the pro-Ottoman Egyptian nationalist Abd al-Rahman Azzam (born 1893).35

The officers all belonged to the war generation and – with the exception of al-
Misri – had ardently embraced the Ottoman cause. Strangely enough, three of
them held high posts within the Society of Muslim Youth. This society itself
was now being increasingly ‘Arabized’. Muhammad Salih Harb, its president,
thought of it as an expression of the Egyptian claim to leadership in the Arab
world against the hegemonic aspirations of the Hashimites, who ruled
Transjordan and Iraq. It remains an open question, however, whether these
Egyptian attempts to establish a Pan-Arab policy did not at the same time
convey an old Ottoman political ideal.

The international, or rather British options for a regional coalition of the
Arab world had not overlooked the Hashimites. After the British victory at El
Alamein, two alternatives unfolded. The Syrian option consisted of the coali-
tion of the countries of Syria, Lebanon, Palestine and Transjordan into a king-
dom ruled by the Hashimites. The Iraqi option, on the other hand, aimed at
the political union of the Fertile Crescent in the form of a federation, that is, a
coalition between Syria and Iraq, as proposed by the Iraqi prime minister Nuri
al-Sa‘id.

This regional policy was opposed by Egyptian nationalists of all parties. In

SchulzeWBC 2/27/02, 12:59 PM125



a modern history of the islamic world126

the spring of 1943, Mustafa al-Nahhas the Egyptian premier, who had good
relations with Great Britain, invited Arab delegations to discuss ‘the project of
a union of Arab nations’.36 During the first secret sessions of the delegations in
Cairo (June–October 1943) no agreement was reached, which de facto signi-
fied an Egyptian victory. Syria and Lebanon resolutely rejected the Hashimite
proposals. Saudi Arabia and the Yemen insisted on preserving their sovereignty.
The trilateral discussions of experts at Dumbarton Oaks (USSR, Great Britain,
USA, 21 August to 28 September 1944; separate discussions were afterwards
held with China) confirmed the Egyptian position of creating a league of Arab
states in which the individual members would only partially renounce their
claims to sovereignty. At the General Arab Congress of Alexandria (25 Sep-
tember–7 October 1944), the delegations of Egypt, Syria, Iraq, Lebanon and
Transjordan passed the so-called Alexandria Protocol providing for the crea-
tion of the League which, in accordance with British wishes, was to feature a
military pact. Saudi Arabia only joined the protocol on 21 January 1945, after it
had declared war on Germany.37

The League pact was signed on 22 March 1945. Abd al-Rahman Azzam, who
had meanwhile become the Egyptian secretary of state, was elected as secre-
tary general, despite the protests of the Iraqi delegation. The extent to which
the political public had meanwhile become Arabized is shown by the Cultural
Treaty of the Arab League signed on 27 November 1945, in which not a word
was said about the Islamic public; instead, there were merely references to the
‘Arab civilization’. Saudi Arabia signed the treaty, but at the same time pro-
claimed that ‘... the government of Saudi Arabia agrees with the conditions of
this treaty, albeit with the exception of what it considers as inconsistent with
the shari‘a of Islam.’38 Many Arab intellectuals were aware of the problems that
would result from a forced Arabization of public life. As a preventive measure,
Isma‘il Mazhar, the editor of the national-liberal Egyptian journal al-Usur,
wrote:39

One would wish every Arab to have Islam inspire him to be Arab in his innermost
being. His most distinguished example shall be Arab culture and Islamic culture; his
world policy shall be the policy of the Arabs and the policy of Islam; ... And if one of us
mentions an Islamic union, then he must mean an Arab union in the Islamic spirit;
and if one of us mentions the Arab union, then he must mean an Islamic union in the
Arab spirit.

The establishment of the Arab League was a prerequisite for the admission
of the Arab states to the United Nations and Saudi Arabia, Egypt, Syria, Leba-
non and Iraq all participated in the San Francisco Conference (25 April to 26

June 1945) as founding members.40
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A Trans-national Islamic Policy

Post-war policies in the Islamic world thus fell into line with global processes,
since security systems, a careful de-colonization through UN custodians, and
a cautious definition of a ‘just’ world order marked the general political at-
mosphere. Within the Islamic public the process of globalization was also dis-
cernable. The Egyptian Muslim Brothers, who saw themselves as representa-
tives of the Islamic identity, tried to establish branches in other Arab countries
through their coordinating office in Cairo. One of the aims of the Muslim
Brothers must surely have been to assert themselves in their competition with
the ‘Arab public’. If they limited themselves to a local Islamic public their or-
ganization would certainly been doomed. Their first results were achieved in
Syria, when in late 1945 several Syrian neo-Salafi organizations, among them
the Syrian Society of Muslim Youth and an older group of Muslim Brothers
from Damascus formed the ‘Syrian Muslim Brotherhood’ under the leader-
ship of Mustafa al-Siba’i (1915–64). On 5 May 1946, the Brotherhood was es-
tablished in Palestine and joined by the large neo-Salafi groups from Haifa. In
November 1946, the Brotherhood opened an office in Amman with the official
support of King Abdallah. Even the Islamic liberation movement in the Sudan
now found itself following the tradition of the Muslim Brothers. In 1947, the
Muslim Brothers formed the ‘Society of Islamic Brotherhood’ (Jam‘iyat al-
Ukhuwa al-Islamiya) in Baghdad, which was joined by prominent Iraqi Sunni
ulama, such as the great Kadi Amjad al-Zahawi (1881–1967) and the Salafi
Muhammad Mahmud al-Sawwaf from Mosul (b. 1915). But there were set-
backs as well. When Hasan al-Banna tried to establish a branch in Mecca in
1946, the Saudi authorities informed him that the Muslim Brotherhood was
inconsistent with the Saudi Arabian law of associations. Moreover, many re-
gional groups did not want to be put under ‘Egyptian command’ and insisted
on their organizational independence. The Islamic network which the Muslim
Brothers tried to create after 1945 also touched upon the sphere of interna-
tional politics. In 1946 al-Banna attended a conference where the question of
how the Arab bloc system could be extended to other Islamic countries was
discussed. The conference included the secretary general of the Arab League,
Azzam, the former Mufti of Jerusalem, al-Husaini, the leader of the Indian
Muslim League, M. A. Jinnah, the rector of the Egyptian Azhar University,
Mustafa Abd al-Raziq, and King Ibn Saud’s adviser of long standing, Yusuf
Yasin.41 This was the first time that the term ‘Islamic bloc’ (al-kutla al-islamiya)
was used.

In view of the prevalence of the ‘European’ discourse in nationalist politics,
the Islamic parties tried to steal a march on the nationalists. They saw them-
selves as the spearhead of national movements and as the true representatives
of an Islamic public through which Arab policy was best served. But they could
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not succeed, since the Islamic parties had no independent Islamic policy to
offer beyond their own local context. The Islamic public could present no true
alternative to nationalist projects either concerning the question of Palestine
or regarding the Muslims of India or North Africa or Indonesia. The political
orientation of the neo-Salafiya was always centred on a local social context. In
the conflicts within urban societies, the neo-Salafi societies were able to real-
ize their own ideas; but the international public was so strongly ‘European-
ized’ that a specific Islamic discourse made no real sense. The rhetoric of the
Islamic parties on an international level soon ended in appeals to ‘the union of
the Islamic umma’. The kind of union this was meant to be could not be for-
mulated in an Islamic discourse. What seemed more important to them was to
establish a community of interests of neo-Salafi organizations which would
try to support their claim to be an avant-garde on international grounds. Thus
the neo-Salafi organizations put themselves above nation states, claiming a
kind of transnationalism. What they wanted to achieve was not the union of
the Islamic world, but the union of an Islamic avant-garde which would unite
into a supranational jama‘a. In the political terminology of the Islamic public,
a distinction was made between the concept of rabita (‘alliance’, ‘league’) and
jami‘a (here ‘league’, ‘community’). Rabita meant the transnational unifica-
tion of existing neo-Salafi organizations and groups, while jami‘a – following
the old linguistic usage – signified the union of Islamic states in their diversity.
Those who supported the idea of a loose union of states explicitly adopted the
concept of jami‘a when the League of Arab States was founded.

The transnational Islamic policy, which was distinctly influenced by frac-
tions of the Egyptian Muslim Brotherhood, aimed at an assimilation of highly
heterogeneous ideologies. After the Second World War, the concept of social
justice became the major ideological key-note of the neo-Salafiya. In the con-
text of the boom in nationalist politics, the general Islamic public soon started
to see itself as the ‘social conscience’ of the Islamic world. The neo-Salafiya
identified the nationalist concept of freedom with a very specific concept of
justice. An oft-repeated formulation was that freedom was the equivalent of
justice, and that within an Islamic context, freedom would always mean justice.

When referring to social justice, the Islamic parties kept to the local context
and could even formulate their own point of view within nationalist politics
while at the same time preserving traditional Islamic rhetoric. Thus the neo-
Salafi organizations picked up a theme that had found public recognition af-
ter the end of the Second World War. The demand for social justice had also
been a crucial factor in the discussions about the United Nations.

A second keynote was human rights, which had been the subject of public
discussion since the United Nations Charter had come into force on 24 Octo-
ber 1945. Addressing this question, Islamic theoreticians were able to fill a gap
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that existed among the nationalist public. From their point of view, discus-
sions of human rights in the Islamic world could only be held in an ‘Islamic’
way. This meant, as Ibn Badis had already written in an article of 1938, that the
question of human rights had to have its place in the debate about social
justice.42

The nationalist intellectuals for their own part realized that the only way to
dispense with a specific Islamic apologetic was to define Islam as the national
identity of the Arabs. At the height of the conflict over Palestine, the Iraqi
nationalist Abd al-Rahman al-Bazzaz provoked the Islamic public with his thesis
that Islam was an ‘Arab national religion’ and, in the same way as Judaism,
formed the foundation for the unity of the Arab people.43 Later on, al-Bazzaz
qualified this thesis,44 but his arguments remained effective and influenced the
future Ba‘th Party in Iraq.

However, such theories did not present any danger to the Islamic public,
since they had no bearing upon the social order of Islamic societies. Far more
significant were socialist and communist programmes which became increas-
ingly popular in the Islamic world around 1947. Communist circles, for in-
stance in Egypt, like the Islamic groups, turned their attention to social ques-
tions. In the mixed areas of the big cities, they gained a foothold with aston-
ishing speed, forcing the Islamic public into taking more serious issue with
social problems. Discussions about private ownership soon became the cru-
cial point of the debate. Many Muslim Brothers, above all the leader of the
Syrian Muslim Brothers, Mustafa al-Siba’i, adopted socialist arguments and
loudly declared themselves for an ‘Islamic socialism’. In accordance with the
neo-Salafi tradition, they idealized socialism by comparing it with conditions
in the early Islamic period. The militant Muslim Brother Muhammad al-Gazzali
(born 1917) summed up the discussion with the impressive formula ‘Brother-
hood in religion, socialism on earth!’. He thus alluded to the classic Islamic
dichotomy of religion (din) and the world (dunya), which had long marked
the ambivalent relationship between theological dogma (aqida) and worldly
law (shari‘a).45

The Establishment of New States in the Islamic World

During the first post-war years, four new states were established in the Islamic
world, in the process of which the Islamic groups of the neo-Salafiya had to
decide to what extent they wanted to take part in the new system of nation
states. These new states – 1947 Pakistan, 1948 Israel, 1949 Indonesia and 1951

Libya – were based on entirely different international and local principles, and
their Islamic policies were followed correspondingly specific orientations.
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Pakistan 1947

After the Muslim League’s decision on 26 March 1940 to found a nation state
for the Muslims of India in north-western India and in Bengal, British public
opinion came to the conclusion that India had to be preserved as a complete
state. This objective was also followed by the British Labour government, which
endorsed the independence of India in August 1945. In India itself the atmos-
phere was tense. There were mass protests against the arrest of leaders of the
small Indian National Army recruited by Japan in 1942, which had been under
the command of Subha Chandra Bose in 1943 and had earned itself a reputa-
tion through military actions in north-eastern India. These protests led to the
British government’s growing willingness to grant India its independence as
soon as possible. Political discussions between the Indian Congress movement
led by Jawaharlal Nehru (1889–1964) since 1936 – the Indian National Con-
gress had been founded in 1885 as the organization representing Indian citi-
zenship – and the Muslim League further heated the atmosphere. Neverthe-
less, both organizations for the time being agreed with the British proposal of
March 1946 to divide India into a federation of three autonomous zones (Ben-
gal, India, and present-day Pakistan); however, both subsequently tried to
change the boundaries of the sovereign territories to their own advantage.
Nehru’s idea of considering the structure of the federation once independence
had been achieved particularly provoked the opposition of the League. The
latter went back on its agreement with the British proposal and called for a
‘Direct Action Day’ on 16 August 1946, leading to the notorious Calcutta mas-
sacre in which more than 4,000 Indians were killed. The political consensus
was broken. All attempts to preserve India as a centralized state were threat-
ened. Instead, the Congress movement showed itself willing to agree with the
partition proposed by the League. On 20 February 1947, the British govern-
ment declared that India would become independent in July 1948. Mountbatten,
the viceroy appointed on 22 March 1947, was to prepare for independence. On
3 June 1947, both sides accepted the partition proposal and a date for inde-
pendence, which was advanced to 15 August 1947. There were suddenly no more
than two weeks to prepare for the change.

The rapid decision of the British government and the self-interested coop-
eration of both Congress and League made it difficult for Maududi to pro-
mote his project for an Islamic state among the public. The unrest which ac-
companied partition showed that, among the population, Islam played a much
greater ethnic and cultural role than Maududi – the founder and leader of the
Jama‘at-i Islami – had expected. Perhaps he recalled the witticism often re-
peated among neo-Salafi partisans that Islam was something other than Mus-
lims. Indeed, the Muslims did not behave as Maududi’s Islamic ideology had
foreseen. About 8.9 million, more than 20 per cent of the Muslim population
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of the new India, fled to the state of Pakistan; and about 8.6 million Hindus
migrated to India. In the local and regional wars that broke out while the states
were being formed, hundreds of thousands of people were killed.

Maududi’s elite society at first included few members, since in 1944–45 a
large number had been excluded for ideological reasons and new admissions
involved a very complicated process. The secretary general of the Jama‘at-i
Islami, Tufail Muhammad, kept very detailed records: 700 members in 1943,
750 in 1944, ca. 400 in 1945, 486 in 1946 and 533 in 1947.46 After the unrest in
Pathankot, the Jama‘at escaped to Lahore, because Pathankot had been an-
nexed to eastern Punjab and hence India. The Jama‘at had no choice but to
seek protection in the state which Maududi often called ‘na-Pakistan’, that is
‘the land of the impure’. The Jama‘at’s historians soon tried to prove that
Maududi had been the real leading light in the foundation of Pakistan, that
even Jinnah had admired him and that Maududi’s famous formula about the
‘sovereignty of God’ (hakimiyat Allah) corresponded with Muhammad Iqbal’s
concept of a ‘Muslim state’. Staunch followers of Maududi rejected this of
course. But the fact remained that the Jama‘at took almost a year to adapt to
the new conditions in Pakistan and it was not until the spring of 1948, that
Maududi finally launched his campaign for an ‘Islamic constitution’ for
Pakistan.47

The powerful ulama of Deoband, who had declared themselves against the
partition of India remained passive. Only a small group around Shabbir Ah-
mad Uthmani (1887–1950), who supported the nationalist policy of the League,
formed a new Society of the Ulama of Islam (Jam‘iyat-i Ulama-i Islam) and
came forward as the representatives of the ulama who had fled from the
Deoband Centre of Learning and of Muslim fugitives (muhajirun) in general.
Both the Deobandis and Maududi now tried to participate in the discussions
about Pakistan’s new constitution. It was the first time in Islamic history that a
state was founded whose national identity was based on membership of the
Islamic community. And yet, as Jinnah argued, Pakistan was not meant to be a
confessional state, but a state with a constitution which neither conflicted with
the shari‘a nor was completely based on it. A constitution was therefore needed
to safeguard an ethnically conceived Islam and make it the identity of the new
state. In this sense, Pakistan can be thought of as the first successfully estab-
lished state of the integrationist wing of the neo-Salafiya. The tightrope act of
the League between ethnic policy and civil constitutionalism was to go on until
1956, when the first Pakistani constitution was finally proclaimed.
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Israel/Palestine 1948

In 1945, when Musa al-Alami, the President of the Arab Executive48 and leader
of the dispersed Istiqlal Party, was appointed as Palestine’s representative at
the Arab League, the member states declared that the question of Palestine
had become an Arab issue. The League perceived the Arab Bureau as a way to
internationalize the Palestinian problem. This made it clear that the problem
of Palestine was to be seen exclusively from an ‘Arab’ perspective; an Islamic
discourse about Palestine was hardly possible any longer. Although the former
Mufti Amin al-Husaini was still able to secure for his family the authority of
the Supreme Arab Committee, his friendly relations with Germany had put
him on the losing side in the war and among the Palestinian public he had in
this way discredited the Islamic discourse.

Even the Arab nationalists were unable to exert much influence on post-
war policy in Palestine. Since, in order to found their own state of Israel, the
Zionist nationalists aimed at the independence of Palestine in 1944, the Jewish
population, which soon counted 630,000 men, was more and more obviously
put under the control of Zionist authorities. From 1945, the Jewish resistance
movement consisting of Haganah, Irgun Zeva’i Le’ummi (founded in 1931)
and Lehi (for Lohamei Herut Israel, also known as the Stern Gang, founded in
1940) assumed the character of a typical ‘national liberation army’. The more
forcefully the Zionists demanded the independence of Palestine to form an
Israeli state, the weaker became the political position of the Arab nationalists
who, after their experiences with the uncontrollable peasant risings of 1937

and 1938, no longer trusted their ‘own’ population and believed that the Pales-
tinian cause would be better represented by the international Arab public than
in Palestine itself.

The Arab national movement in Palestine had not only lost its Islamic pub-
lic, but was even prepared to attach the Arab regions to Jordan in case the
country was to be partitioned – a solution which had been rhetorically re-
jected in 1947 by both Zionists and Palestinians.49 In 1921, Abdallah b. Husain,
the Emir of Transjordan, had already proposed to Churchill that Palestine and
Jordan should be joined together and the immigrant Jews provided with au-
tonomous status. Churchill had vehemently rejected this plan, and in the same
way he rejected Abdallah’s famous ‘Great Syria project’, which he submitted in
London in 1940 and which became briefly topical again after the establish-
ment of the Arab League in 1945.50 From 1946 onwards Abdallah, who became
King of Transjordan in May of that year, pursued his original plan in a modi-
fied form, propagating the partition of Palestine with the Jewish part under
Zionist and the Arab part under Hashimite sovereignty in a steady series of
contacts with leaders of the Zionist movement. The king had advocates within
Palestinian nationalist circles, especially among the al-Nashashibi family, the
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main competitors of the Husainis for controlling the national movement, and
also among the al-Alami family, which included the Palestinian representative
at the Arab League.51 Abdallah’s partition plan was essentially accepted by Zi-
onist politicians in November 1947 and by the British government in early
1948, and the United Nations resolution for partition was taken on 29 Novem-
ber 1947. Transjordan’s delegation of the Palestine problem to the Arab League
was certainly a diplomatic feat. Thus the Palestinian national movement lost
the sovereignty over its political terrain, although the Supreme Arab Commit-
tee under al-Husaini continued trying to act as the political representative of
Arab Palestine.

When in January 1948 Zionist units proceeded to extend their sphere of
influence to Arab areas which the United Nations partition plan had not marked
out as territories of a future Jewish state, some Arab nationalists, including
Abd al-Qadir al-Husaini and Fauzi al-Qawuqji, organized armed units as a
‘liberation army’. This was the beginning of the Palestinian civil war. The Brit-
ish authorities remained relatively neutral after the British government had
returned its mandate to the UN in 1947 and was preparing for the end of the
mandate on 15 May 1948.

By 23 April 1948, about 60,000 Arabs had fled western Palestine for the east
and Transjordan; on 15 May, their numbers had risen to 300,000, and an addi-
tional 480,000 Arabs had to leave the country on 30 November 1949. All in all,
about 60 per cent of the Arab Palestinians, more than the total number of
Jewish immigrants, were banished.

In April 1948, the Arab refugees reacted by bitterly complaining against the
King of Transjordan and accusing him of inactivity and betrayal. By 15 May
Transjordanian troops, including the Arab Legion consisting of 2,000 men,
had the whole of eastern Palestine under their control, having successfully pre-
vented the conquest of eastern Jerusalem by Zionist units on 13 May. When the
State of Israel was proclaimed in Tel Aviv on 14 May 1948, the Arab League
states intervened to ‘rescue’ Palestine so that it could decide its own future.
These formulations were already contained in the resolutions of the League
taken between 24 and 30 April. In the summer of 1948, after the armistice reso-
lution of the UN Security Council on 15 July 1948, the League surprisingly
decided to entrust the Supreme Arab Committee with the task of setting up a
civil administration in Arab Palestine. Amin al-Husaini arrived in Egyptian-
occupied Gaza to implement this resolution. On 22 September 1948 the Su-
preme Arab Committee was proclaimed the ‘Government of all Palestine’. A
week later, a Palestinian national council in Gaza elected al-Husaini as Presi-
dent of Palestine, which was declared independent on 1 October. The change
of attitude of the Arab League was certainly the result of Egyptian diplomacy,
because the Egyptian government still feared Hashimite claims of hegemony
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over Arab policy in Palestine. Al-Husaini’s government was as Egyptian as the
occupation of eastern Palestine was a concern for Transjordan. Egypt contin-
ued to have a foothold in Palestine and administered the Gaza Strip as Egyp-
tian territory. Al-Husaini himself was recalled to Cairo in mid October and
put under house arrest. This marked the end of the short-lived sovereignty of
the Palestinian government. Jordan, as the country was to be called from 1950,
established a civil administration in Eastern Palestine and had its sovereignty
confirmed by two national congresses (1 October in Amman and 1 December
in Jericho). Thus the already old conflict between Egypt and Hashimite (Trans)
Jordan was latently continued on Palestinian territory.

The sovereignty of the ‘All-Palestine government’ in Gaza initiated a brief
but significant rehabilitation of the Islamic discourse about Palestine. In De-
cember 1947, the Egyptian Muslim Brothers, together with the Islamic Social-
ist Party (the previous Young Egypt group) and a few ulama of Azhar called
for the jihad (a just war) for Palestine and secured the protection of the na-
tional conservative circles around Ali Mahir and Muhammad Ali Alluba. Al-
ready in October 1947, al-Banna had given instructions for the establishment
of a battalion (katiba) to intervene in the Palestine conflict. He considered
himself authorized to do so since he had already successfully acted in favour of
the admission of the Mufti Amin al-Husaini to Cairo, and cooperated with
Muhammad Salih Harb and Muhammad Ali Alluba in organizing a campaign
for the support of Arab Palestinians within the framework of the ‘Nile Valley
Committee’. The Muslim Brothers and the Society of Muslim Youth could also
count on the assistance of the Secretary General of the Arab League, Abd al-
Rahman Azzam. Their common interest was to limit the measures to be taken
by the Arab states to a minimum and to support the Arab Palestinians with the
help of unofficial volunteer groups. From May 1947 to December 1948, there
were smaller Islamic groups operating, some of which were led by Egyptian
officers, especially in the Negev desert, around Jerusalem and Bethlehem, as
well as in the Faluja region (west of the Hebron), where they managed to free
an encircled Egyptian detachment.

The actions of the Muslim Brothers in Palestine had two effects: first of all,
they showed that they considered themselves as political and military execu-
tors of a national Arab will which went beyond national borders; and sec-
ondly, they proved themselves as an Egyptian party resisting the hegemonic
claims of the Hashimite monarch.

The involvement of the Muslim Brothers with the Palestine question led to
the preparation of an internal Egyptian power struggle which reached its height
in 1948. From the point of view of the Egyptian government (second cabinet
of Mahmud al-Nuqrashi, 6 December 1946 to 28 December 1948), the Muslim
Brothers had meanwhile been able to establish a state within the state, with
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‘their own armies, hospitals, schools, factories and enterprises’.52 The organi-
zation was banned on 6 December 1948. Apart from numerous accusations
concerning the militarization of the Brotherhood, it was also blamed for hav-
ing stirred up peasants and workers against the government. It was even sug-
gested that the palace considered the Muslim Brothers as part of a communist
conspiracy. After the assassination of the prime minister by a Muslim Brother
on 28 December 1948, there was a growing polarization of the Egyptian public.
Hasan al-Banna himself was assassinated on 12 February 1949.

Libya 1951

The foundation of the third new state in the Islamic world after the Second
World War was a far less spectacular event. Great Britain now controlled the
Libyan coastal provinces of Tripolitania and Cyrenaica, while France had es-
tablished itself in Fezzan. The exiled urban nationalists, most of whom lived
in Cairo or Damascus, had already made preparations in 1929 for a political
combination of the Libyan provinces of Tripolitania, Cyrenaica and Fezzan.
True to the ideals of urban nationalism, they demanded ‘the establishment of
a national regime of popular sovereignty for Tripolitania and Barqa (Cyrenaica)
under a president elected by the people.’53 In 1944, just after his release from
prison by the Italians, Abd al-Rahman b. Husain Zubaida (1890–1946) founded
the first Libyan national party, which was to follow the tradition of the old
Tripolitanian republic. Until November 1945, he travelled to numerous Arab
capitals both to seek support and to thwart the plans of Sayyid Idris, the leader
of the Sanusiya, who had just returned from exile in Cairo. Backed by the Egyp-
tian court and numerous tribal leaders, the latter aimed to proclaim Cyrenaica
as an independent monarchy. However, national conservative politicians such
as Muhammad Nuri al-Sa‘dawi from Khums, who had returned from Saudi
Arabia in August 1951, were unable to settle the fundamental regional disa-
greements among the provinces. In May 1949, following an initiative by the
plenary assembly of the United Nations, a joint solution was given preference
over partial solutions proposed by Great Britain and Italy. At a ‘national con-
ference’ in Benghazi attended by representatives of both coastal provinces,
Sayyid Idris proclaimed himself Emir of Cyrenaica. However, Great Britain’s
recognition of his emirate failed to influence the attitude of the United Na-
tions plenary assembly. In a resolution passed on 21 November 1949, Great
Britain and France were directed to prepare Libya’s independence by 1 January
1952 at the latest. After the proclamation of Sayyid Idris as Libyan king (1950),
the independence of the kingdom was declared on 24 December 1951. Under a
constitution that remained valid until 1963, the three provinces were granted
considerable autonomy.
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The nationalization of the Islamic public thus did not even stop in the face
of powerful mystical unions. The Sanusiya, which originally performed a spe-
cific function within the tribal society of Cyrenaica and thus in many respects
resembled the Arab Wahhabiya, was transformed into a Sanusi dynasty. Roy-
alism had carried the day over republican traditions because the Tripolitanian
national movement could not wield any social or cultural influence over the
poorly urbanized provinces of Cyrenaica and Fezzan. Fezzan, for instance, had
long been dominated by the Saif al-Islam clan, which took a favourable view
of the French occupation and remained aloof from the Sanusiya. The Sanusiya
itself had already lost its powerful position in western Egypt during the First
World War. In addition, the military measures taken by the Italian colonial
army against the tribes loyal to the Sanusiya in Cyrenaica had destroyed its
traditional backing as an order. Internal feuds over the leadership of the order
between Sayyid Idris and Muhammad al-Sharif, who was even briefly men-
tioned as caliph, added to the decline of the order’s reputation as the custo-
dian of a specific tribal culture. It was from urban exile – the royalists had
gone to Cairo and the republicans to Damascus – that the new political and
social foundations for Libya’s future regime were developed.

Yemen

Monarchy continued to be the dominant political system in the Arab–Islamic
world even after the Second World War, but played no part at all in the newly
founded non-Arab states of Pakistan and Indonesia. Up to the early 1950s, it
seemed to be a matter of course that constitutional royalty alone could guar-
antee the political stability of the nation states in the Arab world. Urban na-
tionalists occasionally tried to pursue their republican ideals even in those
countries in which royalism was firmly rooted in society. But, as the example
of Libya shows, this was particularly difficult in places where the city as a so-
cial area was attributed no extraordinary political function.

Another example was the abortive uprising of the urban nationalists in
Northern Yemen in 1948. After its definitive and internationally acknowledged
severance from the Ottoman Empire in 1918, this country was again ruled by
Zaidi imams and their allied tribes, although it possessed an ancient and pro-
nounced urban culture in which non-Zaidi traditions – especially Shafi‘i –
also marked its social and cultural relations. However, this urban culture re-
mained entirely non-political, making no attempt to create a self-reliant pub-
lic that would support the political development of the Yemeni state. The op-
position to the Zaidi imamate was much more preoccupied with regional, cul-
tural and tribal conditions. The Shafi‘i coastal province of Tihama, as well as
the city of Taizz, were considered as centres of internal Yemeni opposition. In
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addition Aden, which had been under British occupation since 1839, formed a
centre of urban national politics, because here the exiled nationalists ‘under
the protection’ of the British could openly take up position against the Zaidi
imams. The Zaidi administration, for its own part, spared no effort to prevent
direct contacts between its subjects and foreign countries, which was one of
the reasons why the West thought of the country as ‘isolated’ and ‘backward’.
Yet there were intensive trading contacts until well into the 1940s, among oth-
ers with Italy and Greece.

Internationally the country was protected from direct colonial ambitions
by a skilfully worked-out system of ‘treaties of friendship’, with the USSR from
1928 and the USA from 1946 among others. As a result, the ruler, Imam Yahya
(r. 1904–48) thought of himself as a true ‘patriot’. He was thus able to justify
the lost war against Saudi Arabia in 1934, triggered by the latter’s annexation
of the Idrisi state Asir, as an anti-colonial defensive war, not least because Great
Britain strongly supported the Saudi position. At the same time as this defeat,
Yemeni troops trained by Iraqi officers were victorious against the rebel tribes
in the north, so that the country was finally pacified by the Yemenis.

It was only now, after the final restoration of state sovereignty over a clearly
defined territory, that the urban nationalists spoke up. Some of them were still
students living in Cairo and had good contacts with the Egyptian Muslim Broth-
ers and with Algerian political friends, among them an Algerian member in
the leadership council, al-Fudail al-Wartalani, who played a decisive role. In
1947, he travelled to San‘a in connection with the Muslim Brothers’ consolida-
tion of external contacts and met a large number of oppositionists. The Mus-
lim Brothers in Yemen dispensed with the propagation of republican ideas, so
that their opposition did not call the Imamate system into question. Instead
they attributed to themselves an Imami legitimacy through the Zaidi prince
Abdallah al-Wazir, who had joined the conspirators. On 17 February 1948, the
oppositionists raised a revolt in the capital and killed Imam Yahya. In the fol-
lowing weeks, Crown Prince Ahmad (reigned until 1962) managed to mobilize
the northern tribes from Saudi Arabia against the rebels and to reconquer
San‘a after a brief siege on 12 March 1948.54

The ready cooperation of the Muslim Brothers with the Yemeni opposition
showed that members of the Islamic public, who were still influenced by neo-
Salafi groups, were more and more inclined to identify themselves with re-
publican programmes. Many Muslim Brothers, above all Muhammad al-
Gazzali, compared royalism in the Islamic world with the reign of the Umayyad
caliphs (661–750), who from their point of view had put an end to the golden
age of Islam.55 They considered kingship, which still ruled in most of the Arab
states (only Algeria, Syria and Lebanon were republics), as an ‘illicit’, non-Is-
lamic innovation which had to be opposed. Others, however, like al-Banna’s
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mentor Muhibb al-Din al-Khatib, insisted on the legitimacy of kingship in
Islamic doctrine and stressed the Islamic character of the reign of the Umayyads.

3. the ‘liberal decade’ or the revolt against the old system

The Egyptian Republic

In the summer of 1951, the Egyptian journalist Sayyid Qutb returned to Cairo
after a two-and-a-half year stay in the United States.56 The Muslim Brother-
hood had been legalized a few weeks earlier and, under the guidance of its
‘general leader’ Hasan Isma‘il al-Hudaibi (d. 1973), who was elected on 17 Oc-
tober 1951, steered a political course that was more distinctly aimed at integra-
tion. In 1949, just as he left for the United States, Qutb had published a booklet
entitled Social Justice and Islam in which he dissociated himself from the ‘Eu-
ropean’ discourse of socialism and advocated an Islamic interpretation of so-
cialist traditions.57 This book paved the way for a reinforcement of the isola-
tionist tendencies within the Islamic public, a policy also endorsed by
Muhammad al-Gazzali and the enthusiastic critic Abd al-Qadir Auda (executed
in 1954). These men saw their political opponents in the supporters of Egyp-
tian royalism and in all monarchies and their representatives. Al-Gazzali in-
veighed against the Saudi monarchy, against the Wahhabis who had ‘subjected
themselves like sheep to tyrants and despots’, and against ulama who ‘pro-
vided the tyrants with moral support’.58 Auda even advocated that the ulama
should altogether be deprived of their authority.59 The split between the Is-
lamic public and the neo-Salafiya was complete. While the leadership of the
Muslim Brothers insisted on a pro-royalist, and, in a broader sense, even pro-
Saudi policy of integration, the intellectual dissidents, who had established
themselves in the editorial offices of Islamic journals, considered the republi-
can ideas of the Free Officers around Gamal Abd al-Nasir (Nasser) and
Muhammad Najib – however partially formulated – to be a promising expres-
sion of revolutionary policy. It can be assumed that the Free Officers who over-
threw the monarchy in Cairo and established a revolutionary council had been
politicized by the dissidents and urged by them to proclaim the republic (18

June 1953). No wonder that the Muslim Brothers formed the only legal politi-
cal party in Egypt after 1953.

The victory of the republicans, whose arguments were partly ‘Islamic’ and
partly ‘European’, marked a triumph of the city over the countryside. For the
first time in more recent Egyptian history, the urban elites had succeeded in at
least officially breaking the power of the countryside and providing the so far
incapacitated tertiary sector of the cities with political self-determination. The
rapid introduction of agrarian reform (1952–56) was to consolidate urban
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supremacy and at the same time release rural capital resources for the state.
Through confiscations, the sale of land and the nationalization of crown lands,
the land reform produced an annual net profit of 5.5 million Egyptian pounds.
Yet there were still capital reserves of more than 500 million pounds lying dor-
mant in the countryside, waiting to be released for urban development.60 Be-
sides, the new regime could count on support from the United States, which
continued to pursue an anti-imperialist policy and held a thoroughly positive
view of the 1952 coup. One of the aims of Egyptian policy was to expand urban
supremacy over the agrarian sector in order to curtail the influence of Great
Britain, whose colonial policy had made it an international ally of the coun-
tryside.

The Islamic supporters of the revolution did not approve of the military
orientation of the regime and saw themselves as the civilian wing of the revo-
lution. In late November, however, there was an abortive coup by isolationist
dissidents against the leadership of the Muslim Brothers, who aimed at a com-
promise with the military regime, and al-Gazzali and other activists had to
leave the organization. To underline their demand for an Islamic civilian re-
gime, which was violently rejected by the military, the Muslim Brothers called
for an ‘Islamic General Congress’ in Jerusalem in December 1953. Officially the
congress was to discuss the possibilities of strengthening the Islamic orienta-
tion in the Palestine conflict. The real point, however, was a quest for interna-
tional recognition in their feud with the Egyptian regime. The congress did
not produce any appreciable results and following an attempt on Nasser’s life
by an Islamic dissident in October 1954, the Muslim Brotherhood was finally
banned for ten years.

Islamic republicanism was unable to assert itself. The members of the neo-
Salafiya assembled at the General Congress in Jerusalem had to admit that
they represented a minority position among the political public, and that an
Islamic civil system had little chance of finding its place between royalists and
‘European’ republicans.

The Islamic Liberation Party in Palestine

In 1949, at the height of the political crisis in Egypt, Taqi al-Din al-Nabhani (d
1978), a Palestinian judge from Haifa, arrived in Cairo to pursue his study of
law at the Azhar University. There he soon joined a circle belonging to the
Muslim Brotherhood. In Haifa Nabhani had been close to neo-Salafi groups
which had merged with the Muslim Brotherhood but had left the organiza-
tion in 1952, before the abortive coup of the isolationists against the leadership
of the Brotherhood, to found his Islamic Liberation Party (Hizb al-Tahrir al-
Islami). In his writings he now turned against any nationalist interpretation of
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Islam, repudiated the policy of the Muslim Brotherhood as ‘narrow-mindedly
reduced to the nation state’ and upheld the interpretation of Islam as a perfect
legal and social system for all people, transcending the concept of the nation
state.61 Islam itself had to be understood as a perfect ideology which should be
the basis for belonging to an ‘Islamic state’. ‘Citizenship’ in the Islamic state,
the establishment of which was the duty of every Muslim, was only possible
through ideological confession. The former judge again and again stressed the
quality of Islam as a philosophy of life which rendered any other ideology
superfluous since it contained them all.

Al-Nabhani, who adhered to a strictly rationalistic, indeed scientific inter-
pretation of Islam, wrote:

In any event, the scientists of communism are the only people who have made a seri-
ous attempt to comprehend the significance of intelligence. They were on the right
track to grasp the reality of intelligence, but they made mistakes ... Yet they have paved
the way for those who will come after them ... .62

Nabhani also wanted the Islamic world to be reunited under a caliphate.63 It
was through a constitutional and republican caliphate that he saw the possi-
bility of lending the Islamic state an independent, constitutional status. In 1955,
he finally drafted the first version of an ‘Islamic constitution’, which was to be
revised and extensively commented upon later.64 It would allow Muslims and
non-Muslims to obtain ‘Islamic citizenship’. In the ‘Islamic state’, individuals
as well as entire states would be able to acquire civic rights if they acknowl-
edged the caliph as the sovereign.65

The Islamic Liberation Party was the first attempt by urban nationalists to
promote a ‘Palestinian identity’ in an Islamic discourse. It started out as a cadre
party without any great influence on the Palestinian national movement, which
resisted both the influence of the Muslim Brothers with their ‘Egyptian policy’
and the ‘Movement of Arab Nationalists’ established in 1952, a group of intel-
lectuals for the most part living in Beirut. The Muslim Brothers themselves
found a certain support among the Fida’iyun (meaning ‘those who sacrifice
themselves for their fatherland’), first organized by Egypt in Gaza in 1953. These
included some Palestinian students from Cairo. The movement of Arab na-
tionalists, on the other hand, was considered as a combination of a ‘European’
and an ‘Arabic’ discourse about Palestine. After 1953 the influence of Nasser’s
partisans grew considerably stronger.
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National Policy in Iran 1951–1953

After the victory of the Egyptian army over the old regime, republicanism as
the political expression of the growing self-confidence of urban elites led to a
kind of euphoria that even Islamic groups could not resist. The Arabism propa-
gated by the military contradicted the Islamic aims of these groups, but since
the Nasserist republicans were willing to use Islam as a force of political inte-
gration they were able to progressively curtail their influence, the more so be-
cause after 1955 the Nasserists also emphasized their civil identity. The emana-
tion of republican euphoria could also, and especially, be perceived in Iran.

When in September 1941 Mohammad Reza Pahlavi succeeded to the throne
of Iran as a result of pressure from Great Britain and the USSR, the Majlis, or
Iranian parliament, was more powerful than it had been in the past. Major
landowners, businessmen and constitutionalist ulama formed an energetic op-
position to the imperial family, which was still dependent on the army. Several
representatives of the Majlis belonged to the Iranian party of labour, the Tu-
deh, which could boast tens of thousands of members66 and which in 1944

pronounced itself for granting an oil concession to the USSR. Until that time
only the British Anglo–Iranian Oil Company (AIOC), founded in 1935, had
owned such concessions. As a reaction to this demand, Mohammad Mosaddeq
(1882–1967),67 the leader of the nationalists in the Majlis, insisted in October
1944 that the concessions granted to Great Britain be withdrawn. Mosaddeq
had never concealed his opposition to Pahlavi rule and in 1925 had voted against
Reza Khan’s bill deposing the Qajar dynasty in parliament.

From 1944, control over oil acquired a clear political connotation as a sym-
bol of national sovereignty. Regional aspirations towards autonomy in
Azerbaijan, Kurdistan, or among the Qashqa’i and Bakhtiyari tribes no longer
attracted the nationalists who in the past had combined with their own de-
mands for sovereignty. Prime Minister Qavam al-Saltaneh could thus with
impunity send the army against the rebellious province of Azerbaijan, which
was supported by the USSR. In 1947 he abolished its autonomous status and
had its dissenting leaders executed.

In 1949 Mosaddeq reacted against the government’s continued policy of
granting oil concessions, whether to the USSR or the West – a policy also re-
jected by parliament – by founding the ‘National Front’ which consisted of
representatives of the traditional Iranian opposition: urban nationalists, mer-
chants, great landowners, Shi‘i ulama and tribal leaders. The international eco-
nomic crisis had already shown that with oil production, which started in 1911

after the discovery of deposits at Masjed Suleiman in Khuzistan in 1901, the
Iranian political economy was entering upon its own specific course of devel-
opment. The level of industrialization was considerably increased by the con-
struction of refineries. From 1930, Abadan possessed the world’s largest refinery
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and the oil industry, which employed about 25,000 Iranians around 1950, ef-
fectively promoted the development of technological skills. The rural region
of southern Iran thus acquired a political significance that differed from com-
parable areas in Egypt or Algeria, where agrarian production for export had
not led to any radical mechanization. Oil promoted the development of an
urban culture in the rural region around Abadan, originally a small town which
rapidly turned into a large city.

The fact that the Iranian state was only entitled to a proportion of the pro-
ceeds of the Anglo–Iranian Oil Company (later British Petroleum) made oil
into an even more important (urban) symbol of the quest for political sover-
eignty.68 Thus sovereignty could only be acquired by ‘nationalizing’ the oil in-
dustry, an objective that was bound up with the extension of urban sover-
eignty over the countryside. In this context, Abadan played the role of a bridge-
head of urban politics.

On 1 May 1951, immediately after his election as prime minister, Mosaddeq
had parliament adopt a law nationalizing the AIOC and forcing British ex-
perts to leave the country. The British reaction was swift. When exploratory
talks in September 1951 proved unsuccessful, the British government severed
relations with the Mosaddeq government and promoted a complete boycott
of Iranian oil exports. When Mosaddeq failed to get the better of the conserva-
tive opposition to his premiership, led by the speaker of parliament, Imam
Jum’e, he resigned on 16 July 1952. Five days later, there was serious unrest in
Tehran. The demonstrators demanded the immediate dismissal of the new
government of Qavam al-Saltaneh and many of them called for the overthrow
of the monarchy. Mosaddeq cleverly stayed in the background to avoid publi-
cizing his relations with the rebels. This was particularly true of his relation-
ship with the leader of the Shi‘i neo-Salafiya, Ayatollah Mir Sayyid Abu’l-Qasim
Kashani, who had returned from Iraq in 1919 and who, until 1951, had been a
member of the neo-Salafi group the Fida’iyan-i Islam established in 1945. The
rebellion ended badly for the shah who was forced to re-appoint Mosaddeq as
prime minister in order to prevent the emergence of an anti-royalist move-
ment like that in Egypt in Iranian politics.

The politicization and, at the same time, polarization of the Tehran popu-
lation now reached a new climax. In February 1953, there was danger of a split
occurring within the coalition of parties supporting Mosaddeq, since the small
Fida’iyan-i Islam under their leader Navvab Safavi were demanding a greater
emphasis on republicanism.69 This tendency was opposed by Mosaddeq, who
did not want to lose the court altogether. However, pro-Shah demonstrations
lead by the obscure Arya party failed to turn the tide. In the spring of 1953,
Mosaddeq managed to stabilize his position; but at the same time, he failed to
attract the support of the army, which with American support was preparing
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for a coup d’état. The flight of Muhammad Reza Shah on 16 August 1953 lent a
new impetus to republicanism; but the army, traditionally committed to the
monarchy, shrewdly mobilized the royalist feelings of many Tehrani citizens.
With the crucial support of American logistics and intelligence, it carried out
a coup against Mosaddeq’s government on 19 August 1953.70 After hours of
street-fighting, pro-army demonstrators gained control of the city. Mosaddeq
himself was finally arrested, paving the way for another military dictatorship.71

General Zahedi, the military leader of the coup, was not a political brain
like General Muhammad Najib, and even less like Colonel Nasser. He had no
political programme. His only motive was his unconditional loyalty to his su-
preme commander, the shah. The latter rewarded him after the coup with an
extensive re-armament and modernization of the army, which was to become
the best-equipped in the region.

By contrast to Egypt, the republican movement in Iran lacked an executive
arm. Mosaddeq had to rely on the prestige of parliament, which had devel-
oped into a self-confident institution during the liberal period of the Iranian
monarchy (1941–51). However, parliament did not achieve a truly far-reaching
integration of society. The communist Tudeh Party formed an independent
force in the country, facing that of the army. The body of Shi‘i ulama, which
could have contributed to integration, was torn by deep dissension, mainly
due to the radicalization of the neo-Salafiya under Navvab Safavi who re-or-
ganized the Fida’iyan-i Islam after the 19 August coup and was viewed as a
hard-liner within the Islamic movement. For his own part Mahmud Taliqani
(1910/11–1979), originally a partisan of Kashani, decisively promoted the Is-
lamic discourse among Iranian nationalists, corroborated the policy of na-
tionalization by lending it Islamic legitimacy and denied the advantage of an
authoritative hierarchy of ulama.72 On the other hand, the conservative ulama
led by Ayatollah Mohammad Hosein Burujerdi (1875–1961), who taught in Qum
and was acknowledged as the ‘supreme authority’ (marja’-i taqlid) of the Shi‘i
‘ulama,73 turned against Mosaddeq’s attempt to introduce women’s suffrage
and welcomed the coup as a restoration of the ancien regime.

The End of the ‘Liberal Decade’

The quest for political identity during the period of restoration and the revolt
against the ancien regime had provided the Islamic public with an extensive
field of activity. The various neo-Salafi groups had been able to establish them-
selves as an independent political and social opposition and had in many cases
become respected allies of the nationalist movements. The urban culture of
the nationalists, which continued to be split into a ‘European’ and an ‘Islamic’
discourse, was able to defend itself successfully against the old regime in parts
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of the Islamic world. But neither the victory (Egypt) nor the defeat (Iran) of
the urban nationalists led to a political breakthrough for the Islamic groups.
On the contrary, revolutions and counter-revolutions confirmed citizens in
their belief that it was only by establishing a strong state that social develop-
ment could be promoted, and that constitutionalism with its inherent frag-
mentation of political interests would prevent a purposeful transformation of
society in favour of the city. No wonder, then, that both the Egyptian and the
Iranian government – however different they were – used the same methods
to carry their point against an Islamic policy. As for the subject of ‘develop-
ment’, which was now on all tongues, even some Islamic thinkers had tried to
contribute to it. However, the Islamic discourse did not appear to correspond
with the Western revolutionary ideals of the urban population, although there
were hardly any differences between the speeches of the Islamic left around
Qutb, al-Siba’i and Kashani and the nationalists. But practical politics brought
about a certain shift in ideological focus. Since the urban nationalists had at
least conquered the state in Egypt, their thoughts were exclusively centred on
the state. Islamic policy, on the other hand, remained committed to society
because, despite its alliance with the nationalists, it was excluded from power.

During the ‘liberal decade’ (1942/7–1952/7), the Islamic public had had the
chance to develop its own political profile. It was for the most part republican
and nationalistic, frequently with a socialistic orientation, and striving to lend
this profile an Islamic expression. But now, at the end of the ‘liberal decade’, it
found itself excluded from the political arena. The angry reactions of radical
Islamic groups, as manifested, for example, by the attempts on the lives of
Nasser in October 1954 and the Iranian prime minister Hosein Ala (19 Novem-
ber 1955), provided the regimes in Cairo and Tehran with the opportunity to
fight against the Islamic public. Without fearing major reactions among the
population, political leaders of Islamic groups were arrested, and some of them
executed (Navvab Safavi on 16 January 1956; Abu’l-A’la al-Maududi had al-
ready been arrested and condemned to death in 1953, but as a result of interna-
tional protests, the sentence was not carried out); the newspapers of the Is-
lamic opposition were banned and many political cadres were exiled. In De-
cember 1953, the mood of the neo-Salafiya at the General Congress in Jerusa-
lem was gloomy, but not desperate. When, however, they again met in Damas-
cus in September 1954, the mood was quite different. The assembled members
were now primarily concerned with rescuing their arrested peers and denounc-
ing the policy of the state as ‘criminal’.

The freedom of action of the Islamic groups was steadily reduced. Syria
soon stopped allowing them into the country. Many expatriate Muslim Broth-
ers who had fled to Saudi Arabia had to fall into line with the local Islamic
state culture or keep silent. For Islamic republicans there was virtually no
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solution except to seek refuge in non-Islamic foreign countries. From Geneva,
the former Egyptian Muslim Brother Sa‘id Ramadan called for an assembly of
his followers; but he must have found the reactions very disappointing.74

Saudi Arabia

After the death of King Abd al-Aziz Ibn Sa‘ud in 1953, more and more voices in
Saudi Arabia called for constitutional reorientation. Those who advocated a
re-organization of the state were for the most part ulama, intellectuals and
merchants from the Hijaz. Having decisively lost their political independence
after a last phase of internal opposition (1927–31) these groups had been forced
to put up with the Saudi Arabian kingdom established in 1932 and had only
reluctantly adapted themselves to the pietistic Wahhabi state culture. But as
long as they wielded economic supremacy in the country – the Hijaz was the
most important economic region – they could come to terms with their loss of
power. Hijazis were in addition given important posts in the public adminis-
tration and the two factors helped to reduce their political opposition to a
minimum. Such was the influence of the ‘liberal decade’, even in Saudi Arabia.75

However, the complicated political and social balance which had prevailed
in Saudi Arabia since 1932 was threatened by the new oil economy. On 29 May
1933, Standard Oil of California (renamed in 1944 as the Arabian American Oil
Company, ARAMCO) was granted an oil concession.76 After 1945, the system-
atic exploitation of the oil fields began in the province of al-Ahsa.

For the first time, the wealth of Saudi Arabia flowed from its eastern prov-
inces instead of the western Hijaz. Hijazi intellectuals, whose elite had almost
entirely been interned in Riyadh after the opposition was suppressed in 1932

and 1933, resisted their impending loss of power and emphasized their own
interests in a nation state reflecting the formerly independent Hijazi trade mar-
ket. One of their spokesmen, the writer Muhammad Husain ‘Awwad (1902/3–
1976), who had been elected as president of the Jeddah Culture Club in 1945,
did not hide his anti-royalist attitude. In an article entitled ‘Arabic Rhetoric’
written in 1946, he said that he had looked in vain for a new poetic ideal in
classical Arabic poetry only to find it in Egyptian poetry, in the works of exiled
writers and among some ‘Christian’ (Arab) authors.78 His rejection of ‘classical
Arabic poetry’ was of course a disguised criticism of the royal family, which
flaunted its Arab character, or in other words insisted on a revalorization of
the Arab tribal traditions. The Hijazis now sought closer contacts with the
Egyptian literary scene, in which al-‘Aqqad, Taha Husain and other leading
poets were setting the tone.

The Saudi monarchy spared no effort in its drive to centralize the institu-
tions of learning which had so far dominated the judicial system in accordance
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with Wahhabi dogma, and to put them under state control. After the death of
Ibn Sa‘ud in 1953, his son Sa‘ud b. Abd al-Aziz (reigned until 1961, deposed in
1964) managed to introduce major changes in the country’s legal system. Un-
der him the Hijaz lost what was left of its autonomous rights. As a counter
move, a large number of Hijazi intellectuals took the opportunity to create a
new Islamic public through the medium of the press. This public included
partisans of neo-Salafi organizations who had fled Egypt, Syria and Iraq. The
Islamic public in Saudi Arabia was thus divided into two autonomous spheres.
On one side were the Wahhabi ulama who had been able to gain a foothold in
the newly founded universities (Riyadh 1957, Medina 1961) between 1954 and
1961, and to make them into strongholds of Wahhabi dogma. On the other
side stood the Hijazis, who had only very superficially submitted to the Wahhabi
state culture, who dominated the media and who kept close political contacts
with other countries, especially with Egypt and South-East Asia.

Saudi Arabian Oil Production 1938–1950
77

 Year Barrels per day Royalties paid by ARAMCO
to the State in US dollars

1938 135

1939 10,778 3,200,000

1940 13,866 2,500,000

1941 11,809 2,000,000

1942 12,412 2,000,000

1943 13,337 2,000,000

1944 21,296 2,500,000

1945 58,386 5,000,000

1946 164,229 12,500,000

1947 246,169 17,500,000

1948 390,309 50,800,000

1949 476,736 39,000,000

1950 546,703 56,700,000

(1956) (341,000,000)

Meanwhile ARAMCO had built a kind of state within a state in the Dahran
(Zahran) area, in which Saudi Arabian workers formed the majority (about 61

per cent of the workers in the oil industry in 1952 were Saudi Arabian citizens),
but were in fact second-class citizens. The American staff had villas and clubs
built for them, while the workers had to live in barracks. In 1953 they went on
strike for the first time, demanding better living conditions. One of the leaders
of the strike was Nasir al-Sa‘id who, after a term in prison, fled to Cairo and
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founded a republican opposition to the royal family.79 After 1955 the political
situation in Dahran escalated. A workers’ committee was formed, and a ‘front
for national reform in Saudi Arabia’ demanded constitutional reforms and the
nationalization of the oil production.80 Opposition groups were also formed
in the Saudi army, but they were crushed in September 1955.81 A further strike
in June 1956 plunged the country into a severe crisis, which the state only man-
aged to control by means of repression and promises.

The Hijazi opposition had hardly any connection with the republican groups
in the east of the country. Instead, it put its hopes in Crown Prince Faisal, who
was to form the first cabinet in 1958 and whose pro-Hijazi orientation was
well-known in the country. Faisal was thought to be capable of arranging a
compromise between the various interest groups. He was considered pro-West-
ern, which to the Hijazis meant that he would promote their economic and
cultural contacts with the West. Besides, he had led a Saudi delegation at the
Afro–Asian Solidarity Conference in Bandung in 1955. This also made him
attractive to the republican opposition, which believed it had found interna-
tional support for its aims at the Bandung conference.
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chapter four

Islamic Culture and
Third-World Republicanism, 1956–73

1. the triumph of the third world

Between 18 and 24 April 1955, on the invitation of the Indonesian govenment,
the representatives of 29 states met at Bandung to hold the first ‘Afro–Asian
Solidarity Conference’. This conference marked the first united reaction of the
independent African and especially Asian states to the construction of inter-
national blocs, a process which had been going on for almost ten years and
which had overlapped with the ‘liberal decade’. With the conclusion of the
Baghdad Pact between Turkey and Iraq on 11 January 1955, which was joined in
the same year by Pakistan, Iran and Great Britain and which, after Iraq’s with-
drawal, led to the creation of CENTO (Central Treaty Organization) in 1958

(dissolved in September 1979), the Islamic world had directly participated in
the formation of blocs. From the point of view of the United States, it was to
become part of an anti-Communist bastion within which CENTO, as the Mid-
dle Eastern equivalent of NATO (North Atlantic Treaty Organization), would
complete the military circle around the USSR. The Islamic bloc, which had
been claimed earlier by certain Islamic politicians, became, therefore, not an
independent authority of internal Islamic relations, but an instrument of the
Cold War. Pakistani initiatives to found an international Islamic union were in
this context usually denounced as attempts to coordinate the Islamic world
with the Western bloc. This criticism came predominantly from Egypt. Nasser,
who now felt completely committed to ‘positive neutrality’, perceived the
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Bandung Conference as an opportunity to work against the idea of an Islamic
bloc and to assemble the non-aligned states instead into an anti-colonial soli-
darity union. At the time, even Saudi Arabia was still part of this new move-
ment having, in March 1955, joined with Egypt, Syria and Yemen to protest
against the establishment of the Baghdad Pact in a four-state declaration.

Suez 1956

Soon after they seized power in the year 1952, the members of the Egyptian
Revolutionary Council tried to fulfil their promise to promote the urban sec-
tor. The first land reform had provided the state with some of the capital which
had so far been left unused in the agrarian sector. But it was not enough to
finance ambitious industrialization projects, including the construction of the
Aswan dam. Egyptian capitalists kept aloof. The United States, still at the time
Egypt’s major ally, promised credits and the supply of wheat and arms only on
the condition that Egypt join a common military pact. But this was completely
against the ideals of the revolutionary council, and any qualification of its re-
cently acquired sovereignty was out of the question. As for the International
Bank for Reconstruction and Development (IBRD), its quid pro quo for the
allocation of new loans was to control the Egyptian economy, thus posing a
threat to the sovereignty of the state. Nasser’s most important ally, the small
Egyptian army, required extensive modernization of its arms and equipment
to catch up with the superior Israeli army. To neglect the modernization of the
army would mean the collapse of the mainstay of the revolution. But at the
same time, there was a very real threat of financial breakdown. So when the
Egyptian army concluded a ‘purely commercial’ arms deal with Czechoslova-
kia in September, the political consensus with the USA was suddenly jeopard-
ized. The USA and Great Britain reacted on the 17 December 1955 with the
promise of fresh credits for the construction of the Aswan Dam, after the Egyp-
tian government had given them to understand that it preferred Western as-
sistance to being support from the USSR.

The capital requirements were enormous. To carry out the urbanization
and industrialization of the Egyptian economy, an annual minimum of 100

million Egyptian pounds was needed, as the financial expert Husain Khallaf
wrote in 1955.1 That was one-third of the total proceeds of Egyptian agricul-
ture and half Egyptian state finances. The construction sector was booming,
but industrial investment was still low Thanks to the approval of a 70 million
dollar loan by the USA and Great Britain, plans to build the Aswan Dam went
forward; but from the very outset, the urban reorganization of society came to
a standstill.

In this difficult domestic situation, the members of the revolutionary council
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searched for a new orientation in its foreign policy. In March 1956, the British
General Glubb was dismissed by King Husain of Jordan as commander-in-
chief of the Arab Legion at the instigation of the Egyptians. Two months later,
Egypt recognized the Popular Republic of China. With the first step, Nasser
made a ‘deadly enemy’ of the British prime minister Anthony Eden, and with
the second he provoked the American government and especially its foreign
secretary John Foster Dulles. The fundamental conflict between the USA and
Great Britain over the future of the British Empire and decolonization was
suddenly silenced by the Egyptian question. When, on 19 July 1956, Dulles can-
celled the 1955 credit agreement, the British government was pleasantly sur-
prised and immediately followed suit.2 Nasser’s reaction was not long in com-
ing: on 26 July 1956, the Egyptian government nationalized the Suez Canal,
stating that the income from the canal had to make up for the absence of cred-
its. For the Egyptian government, the military occupation of the Suez region
caused no problems, since the last British soldiers had left the country in ac-
cordance with the Anglo–Egyptian treaty.

By contrast to the situation in Iran three years earlier, the former colonial
powers of Great Britain and France, who had secured the lion’s share of the
income of the Suez Canal, had no political backing in Egypt. Republicanism
had solidly established itself in Egyptian society, and potential royalists mainly
kept out of sight. Any intervention against the policy of nationalization could
come only from outside. The USA opposed a direct restoration of the old co-
lonial regime and pleaded for the internationalization of the canal; at the same
time, however, it showed a certain reserve with respect to Great Britain and
France.

The often contradictory Middle East policy of the Great Powers contrib-
uted to the confusion of the political situation. Dulles had recommended that
the problem of Palestine be solved by restoring to it the areas occupied by
Israel. France supplied Israel with new planes, but at the same time sold arms
to the Jordanian, Iraqi and Lebanese armies. Great Britain again harked back
to the old partition plan of 1947. The activities of the Fida’iyun units in Egyp-
tian-occupied Gaza soon led to daily skirmishes on the border between Egypt
and Israel.

In October 1956, after the UN Security Council demanded freedom of navi-
gation in the Suez Canal, Israel and France agreed to take joint action against
Egypt. Israel officially declared that it would proceed against the Fida’iyun
military bases on Sinai; and France saw this as a possibility to have the Suez
Canal placed under the sovereignty of the colonial powers again. On 29 Octo-
ber 1956, Israeli troops began the conquest of the Sinai peninsula. On the fol-
lowing day, Great Britain and France demanded an immediate armistice and
the withdrawal of troops from both sides of the canal. This would have opened
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the canal once more to the troops of the colonial powers. On 31 October, French
and British planes began to bomb Egyptian cities; on 5 November paratroops
finally landed in Port Sa‘id which, along with the cities of Suez and Ismailiya
was completely destroyed in the military action. Cairo was attacked with in-
cendiary bombs.

However, the old colonial system could no longer be restored. Neither the
USA nor the USSR had any interest in the survival of a colonial empire which
would jeopardize the formation of the new blocs. The withdrawal of Israel,
France and Great Britain was therefore merely a question of time. Israel, whose
armies seemed invincible, evacuated its last positions on Sinai on 8 March
1957.

Islam as the Culture of National Liberation

Despite the military defeat, the Suez war ended with a victory for the Egyptian
nationalists. On 5 January 1957, they were able to nationalize 371 companies
with predominantly foreign capital without provoking a major protest. Three
months later, all foreign banks were sold to Egyptian credit banks. The capital
of the new Egyptian trust company, which took over the administration of the
nationalized companies, grew with corresponding speed to over 58 million
Egyptian pounds by the end of 1958. A parallel process was the restructuring
of the political public. By building up the National Union as a unity party (28

March 1957, later Arab Socialist Union), a corporate representation of the Egyp-
tian society was created to prevent the country’s old parties from again assum-
ing a dominant political position in parliament (National Council, dissolved
on 1 February 1958). The ‘social question’ had now become a socialist pro-
gramme. After the first nationalizations, Nasser had emphasized the ‘socialist’
character of the political system. From the Islamic side, the development of an
independent socialist programme for the Islamic world had already been de-
manded and Mustafa al-Siba‘i, the leader of the Syrian Muslim Brothers, was
at the time celebrating the Prophet Mohammad as the first founder of a so-
cialist state.3 No wonder that the Nasserists also sought to lend their socialism
an Islamic appearance. In certain contexts they deliberately used Islamic rheto-
ric, aiming at the mobilization of those parts of society which were still mixed
areas from a social and cultural point of view and were destined to absorb the
intensified process of migration from the country to the city. Until 1954, the
majority of these mixed areas had been politically represented by the Muslim
Brotherhood. In order to integrate this sector of the population into the new
unity party, the Nasserists had to place socialism into an early Islamic context,
thus going against their own ideals. The contradiction between the required
definition of Islam as socialism and the role of socialism as the logically and
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historically necessary end of historical development was solved in a social man-
ner. It was for the remnants of the Islamic public, above all the leading ulama
of Azhar, to interpret Islam from a socialist point of view. Part of the leftist
intelligentsia, which returned from exile in 1958, strove to create a ‘Third-World
identity’ for socialism and felt particularly encouraged in this respect by the
statements of liberation socialism. Outwardly the Egyptian state ideology now
acted as an Islamic liberation socialism which was to be propagated in the
Third World. This task was assumed by the Supreme Council for Islamic Mat-
ters founded in 1960.

The subjects of ‘exploitation’ and ‘despotism’, which played an important
part in arguments about socialist liberation, had already been discussed at great
length by Islamic intellectuals of the neo-Salafiya. Since the experiences of the
Syrian Muslim intellectuals with the centralizing policy of the Ottoman gov-
ernments after 1900, the ‘fight against despotism’ (istibdad) had become part
of the canon of Islamic policy. The Egyptian monarchy, and the policy
orientations of the country, were a show-piece of despotism in the early 1950s
and were vehemently attacked by Islamic intellectuals.4 By adopting Islamic
rhetoric, the Nasserists were able to win over a large number of intellectuals
with neo-Salafi inclinations. This also led them to find a smooth transition
from late Egyptian history to their new state ideology, which, since 1958, was
closely connected with the movement of non-aligned nations. Even the old
scholarly Salafiya movement, which was no longer very active, and in particu-
lar the political activist and journalist Jamal al-Din al-Afghani (1839–1897),
were now considered as representatives of a new Islamic liberation theology,
which was finally endorsed by the rector of the Azhar, Mahmud Shaltut.

The Decline of Royalism

Arab republicanism had an exceptional influence because it managed to com-
bine the urban societies within a homogeneous political culture by integrat-
ing European socialist ideologies and corresponding Islamic variants. There
were, however, three political groups which could not be integrated from the
point of view of the Arab nationalists: the predominantly royalist landed soci-
ety, the communists and the radical wing of the neo-Salafiya. Since the last
two groups were also of urban origin, the nationalists had to choose between
forming a coalition with them or fighting them. In Egypt, communists and
radical Islamicists were persecuted and often interned together in the notori-
ous Abu Za‘bal camp. In Lebanon, Syria and Iraq, however, the nationalists
preferred to form a short-lived political coalition with their unloved rivals.

The formation of blocs between Arab countries stimulated a more and more
distinct division between the so-called ‘progressive’ and ‘conservative’ states,
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which, depending on their political orientations, were committed to either the
Western or the Eastern bloc. The years from 1956 and 1958 represented a tran-
sitional period, in which the affiliation with a particular bloc was determined
through internal crises. After 1958, however, the Arab world, and the Islamic
world as a whole, was split into two blocs. The Western bloc now included all
the monarchies (especially Morocco, Libya, Saudi Arabia, the Gulf principali-
ties, Iran, the Malayan Federation); most of the republican states (Tunisia,
Egypt, Sudan, Syria, Iraq, India and Indonesia) considered themselves as rep-
resentatives of a ‘positive neutrality’ within the structure of the blocs. Although
they formed a community of interests with the states of the Eastern bloc, they
consistently tried to preserve their political independence, especially for inter-
nal reasons. Some states assumed a special position: republican Turkey which,
within the framework of the ‘liberal decade’, had taken its first steps towards
an opening of society, continued to see itself closely linked with the Western
bloc, if only because of its membership of NATO; Pakistan’s adherence to the
CENTO pact was partially based on its smouldering conflict with India, whose
foreign policy under Nehru had had an abiding influence on the neutrality of
the ‘non-aligned countries’; and lastly, the Yemen had also experienced a po-
litical and economic opening during the ‘liberal decade’, but because of old
social traditions, this had linked it with Egypt.

Lebanon and Syria 1958

A special case was Lebanon, whose political constitution, unlike that of all the
other Islamic countries, was based on a contrived system of proportionality
which gave a dominant political position to its Maronite minority. In 1942/43,
shortly before the country obtained its independence, leading Lebanese poli-
ticians had agreed to form a national pact – which was never committed to
writing – confirming the claim of the Maronite families to the country’s po-
litical leadership. The magic formula for Lebanon’s political system, worked
out by the Sunni Riyad al-Sulh and the Maronite Bishara al-Khuri, stated that
Lebanon was an Arab nation, but that its political system was fundamentally
different from that of other Arab countries. This was warranted by the politi-
cal balance between the Christian and Muslim communities. For the parlia-
mentary elections of 1943, the leading families had agreed to divide power in
parliament and government at a ratio of six to five. Thus the Christian com-
munities were to be represented by 30 members of parliament, and the Mus-
lim communities by 25. Later these numbers were increased to 54 and 45, re-
spectively. The apparent reason for this was a very doubtful census carried out
by the French mandatory government in 1932.

During the 1957 elections, a coalition of urban nationalists tried to overthrow
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the power of the Maronite establishment. The assassination of the publisher
Nasib al-Matni on 8 May 1958, formed the prelude to a comprehensive strike
in the non-Maronite cities of Tripoli, Beirut, Tyre and Sidon. The republican
government, which particularly relied on the Syrian Popular Party and the
Christian Kata’ib Party (Munazzamat Val-Kata’ib Val-Lubnaniya, Phalanx)
founded on 21 November 1936 after a Spanish model,5 reacted to the political
boycott of the nationalists by asking for help from the USA, and on 15 July1958

the latter sent the first of a total of 10,000 soldiers into the country. The politi-
cal boycott soon acquired militant features. During the strike, which lasted for
about 160 days, more than 4,000 Lebanese were killed. The army commander
Fu’ad Shihab was finally elected as the new president on 31 July. After he en-
tered office on 3 September 1958, the situation calmed down, and in October
the last US soldiers left the country.

The strike had led to no decision about Lebanon’s internal rule or external
affiliation. The urban nationalists did not succeed in shaking off the influence
of the old establishment. The Movement of Arab Nationalists (dissolved in
1970), already mentioned in the Palestinian context, which had unsuccessfully
tried to assume a leading position in the Lebanese crisis, had meanwhile be-
come a pro-Nasser party in the countries of the Fertile Crescent (Lebanon,
Syria, Iraq, Jordan). Its rival for the hegemony of urban nationalism was the
Arab socialist Ba‘th Party, which had emerged from a discussion group with
the programmatic name al-Ba‘th al-Arabi (the Arab transmission) founded in
1940 by the Syrian teachers Michel Aflaq and Salah al-Din al-Bitar. This party
had been joined by smaller nationalist parties in Syria in 1947 and 1953 respec-
tively. These included in particular the Arab Socialist Party, whose leader, Akram
al-Haurani, played an important part in the Syrian army. Haurani had negoti-
ated the close relations between the Syrian Ba‘th and the army leaders. He was
a typical representative of urban nationalism whose stronghold was the cen-
tral Syrian city of Hama. A ‘fierce opponent of the local great landowning
families’,6 he believed that the army was the only means through which he
could realize his political ideas. He marked his first success in 1954 by contrib-
uting to a coup against the Syrian dictator Adib al-Shishakli. Under the gov-
ernment of Shukri al-Quwwatli, who belonged to the ‘old guard’ and based his
civilian government on agrarian-oriented families such as the al-Azms, the
Syrian army was able to gain more and more influence through Ba‘th propa-
ganda and was also able to contribute to Syria’s close relations with the USSR.
The army and its allied Ba‘th Party saw in Nasser’s Arab propaganda a power-
ful instrument to rid themselves of the supremacy of the ‘old guard’ around
al-Quwwatli, his prime minister Sabri al-Asali and the latter’s deputy Khalid
al-Azm. Up to this point, the numerous internal upheavals supported by the
army had led to no changes in the distribution of powers.
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It was al-Haurani who encouraged the Syrian army to form a common
leadership with the Egyptian army. In the framework of the corresponding
negotiations, a centralized Egyptian–Syrian union was formed by the armies
in 1958. Nasser at first opposed it, since Egypt was not prepared to solve Syria’s
domestic problems. But the Syrians were successful. On 1 February 1958 the
United Arab Republic (UAR) was proclaimed. In the first year of its existence,
both sides made an effort to create a balanced system of distributing powers.
After a drastic defeat of the Ba‘th at the July 1959 election – the party only
managed to win 2.5 per cent of the seats in the combined parliament – and the
ban of all parties except the Egyptian National Party, the Syrian nationalists
withdrew from the UAR government in late 1959, so that having no independ-
ent political representation, the country became in pactise an Egyptian
province.

An indirect result of the union between Syria and Egypt was that the urban
nationalists succeeded in eliminating the Syrian old guard from the political
scene. In Lebanon, however, the old elites, with their much deeper social roots,
prevented a rigorous nationalization of the urban societies. Instead, the old
elites assumed new forms on the basis of their ethnic relationships. The con-
nections among Maronites, Druzes, and later on Shi‘is became so dominant
that even the urban nationalists had to come to terms with them. Thus the
Nasserists sought to ally themselves with the parties led by the Druzes, while
communist groups found support among Kurdish and Armenian communi-
ties. The neo-Salafi groups, especially the rather powerful Society of the Serv-
ants of the All-Merciful (Ibad al-Rahman) founded in 1951 by the Beirut mer-
chant Muhammad Umar al-Dawuq, which maintained close contacts with the
Egyptian Muslim Brotherhood, had a positive impact on the elaboration of a
‘Sunni consciousness’, heightening the feeling of solidarity among those Mus-
lim communities who did not feel they belonged to either the Druzes or the
Shi‘i.

The specificity of Lebanon and Syria largely consisted in the fact that their
urban nationalists had to deal with ‘republican regimes’ and did not have a
monarchy to contend with. However, since the prominent old families had
been able to secure for themselves leading positions during the brief period of
the French mandate (1920–46), the nationalists found it difficult to fight against
their influence. Their short-lived alliance with Egypt enabled the Syrian na-
tionalists to overthrow the prominent families in a roundabout way. But even
the Ba‘th was now forced to form an ethnic coalition. It did so with the Alawi
communities of provincial cities, which, due to their special social position –
there were no prominent families represented in them – showed an almost
identical interest with the nationalists.7
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Iraq 1958

In Iraq the coup of the Free Officers around Abd al-Karim Qasim and Abd al-
Salam Arif on 14 July 1958 was a direct reaction to the dictatorship of Prime
Minister Nuri al-Sa‘id (1888–1958). The Iraqi premier had played a decisive
role in the modern history of Iraq. He came from a prominent Baghdad fam-
ily and entered the Ottoman army at an early age. In Istanbul he joined the
Arab–Ottoman secret society ‘The Alliance’, and in 1916 he went over to the
army of the Hashimite king of the Hijaz, Husain. From then on, his fate was
intimately linked to that of the Hashimites. In 1918 he went to Damascus with
Husain’s son Faisal, whom he later followed to Baghdad when the British en-
throned Faisal as King of Iraq in 1921. Faisal’s reign was almost exclusively
supported by the landowning families. In the mid 1920s, the Iraqi government,
and hence the British mandatory administration, granted the great landown-
ers and tribal chiefs an extensive autonomy in their properties, including fiscal
rights and the power to police. The oil economy was secured in 1925, when the
oil-rich Mosul area was annexed to Iraq with the help of the British. Seven
years later Great Britain granted Iraq its formal independence, though pre-
serving for itself important powers in military and foreign affairs. Under the
reign of Faisal’s son Ghazi (r. 1933–39), the army acquired increased political
importance and became a reservoir of the urban opposition, which, under al-
Said’s opponent, Rashid Ali al-Kilani, for a short time seized power in 1941.

The ‘liberal decade’ had hardly touched Iraq, although in 1952 and 1956 there
had been attempts to assert liberal positions within the framework of anti-
British demonstrations. When in 1954 free elections were prepared by the re-
gent Abdal’ilahi, who from 1939 represented the young king Faisal II,8 and the
Iraqi opposition for the first time found an opportunity to appear in public
again, al-Sa‘id revoked this step – also in the name of the regent – dismissed
parliament and governed with special powers granted to him by a loyal ‘parlia-
ment’. The political impotence of the nationalist opposition was obvious. The
small Ba‘th party, which since 1955 had found followers in southern Iraq, espe-
cially among Shi‘i families, was as incapable as the national conservative or
socialist parties to form a powerful counterweight to the monarchy. Mean-
while, the monarchy was gaining in strength through the constantly growing
revenues from oil production.9

The rate of growth in oil production (17.0 per cent per annum), and even
more the corresponding rise of national revenues (31.4 per cent per annum),
brought more and more money into the capital and the city increasingly be-
came a magnet for landless peasants. Baghdad had more than 500,000 inhab-
itants around 1955; but like Cairo before 1952, it was a politically powerless city.
Even the many small opposition parties were unable to create strong group-
ings with roots in the population with any lasting effect. So the Free Officers,
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who were active from 1952, were able to plot their conspiracy in a small circle.
On 14 July 1958 their chance came and in a quick coup de main, they managed
to gain control over the capital. Finding itself suddenly liberated from dicta-
torship, the furious population stormed the royal palace and killed the king,
his family and the dictator Nuri al-Sa‘id. The Free Officers immediately formed
an administrative coalition with other nationalist parties and as their first of-
ficial act they proclaimed the dissolution of the monarchy and its institutions.

Iraq’s Oil Production 1946–1958

Year Millions of Tons Millions of Iraqi Dinars

1946 4.6 2.3
1948 3.4 2.0
1950 6.5 5.3
1951 8.6 13.3
1953 28.0 49.9
1955 33.0 84.4
1958 35.8 79.9

 Republicanism in the Yemen

One of the first Arab rulers to acknowledge the new republican regime under
Arif and Qasim was the Yemeni crown prince Saif al-Din Muhammad al-Badr
(reigned from May 1955). After the suppression of the 1948 coup, the new Yemeni
king Saif al-Islam Ahmad had broken with the isolationist policy of his pred-
ecessor and gradually opened up the Yemeni economy and society to foreign
influence. Under the leadership of the new crown prince al-Badr, the Yemen
had in April 1956 joined the defensive pact between Egypt and Syria, a pact
which at the time also included Saudi Arabia. Al-Badr also formed a federal
association of Yemen with the new United Arab Republic (2/3/1958). After the
experience of the attempted coup of 1948, Yemen’s foreign policy had been re-
oriented. In view of the growing confrontation with the British administra-
tion in Aden (Southern Yemen), which continued to tolerate the activities of
the Yemeni republican opposition, al-Badr considered it safer to form a close
relationship with Nasser’s alliance policy. Yemen thus joined the United Arab
Republic as a preventive measure. As long as it was a member of the union, the
republican movements were deprived of any support from Nasser. That is why
al-Badr spared no effort to present himself as the ‘Arab patriot’ turning against
the ‘reactionary Arab monarchs’, and congratulating the Iraqi officers on their
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great victory.10

The tensions between Yemen and Great Britain grew in the same propor-
tion as nationalist groups in Aden demanded the right to self-determination
and the Yemeni government sued for sovereign rights over Aden and the areas
under the British protectorate.11 The Arab League and the Bandung Confer-
ence of 1955 indirectly supported the Yemeni claim on Aden. The Union of the
Sons of the South (Rabitat Abna’ al-Janub) was one of the most important
pro-Imamite organizations in Aden which more or less unanimously resisted
British attempts to unite six southern principalities (Baikhan, al-Dali, the sul-
tanates of al-Awadil, al-Fadli and Yafi al-Sufla, as well as the Sheikhdom of al-
Ulaiqat al-Ulya) in a political union. On 8 February 1959, Great Britain created
the Federal Union of Southern Arabian Principalities12 and further provoked
Yemeni resistance. By 1964 all the other southern Arabian principalities joined
the Union under British sovereignty, with the exception of the two Hadramautic
states of al-Qua‘iti and al-Katiri.

2. the culture of national liberation

Algeria at War

Few of the European colonies in the Islamic world had benefited from the
‘liberal decade’. Libya, Pakistan and Indonesia did gain their independence,
but in other countries the European powers were not prepared to renounce
their sovereignty. Not until the Suez crisis, which marked the collapse of Euro-
pean colonial hegemony and the transition to global blocs, did the urban na-
tionalists of the European colonies make a political breakthrough.

Between 1946 and 1948, the nationalists in Algeria experienced a breath of
political freedom. On 16 March 1946, a general amnesty was proclaimed for
the urban nationalists arrested a year earlier. But while Farhat Abbas, the leader
of the Union Démocratique du Manifeste Algérien (UDMA), and Muhammad
al-Bashir al-Ibrahimi, the president of the Algerian Association of Muslim
Ulama, were released, members of the Algerian popular party (Parti du Peuple
Algérien) led by Messali Hadj remained in internment. The election results of
the UDMA also raised the hopes of a large group among the popular party
that independence might be achieved by legal means. After his return from
exile in Gabon on 13 October 1946, Messali Hadj also voted for participation in
electing the Algerian assembly, the representative body of the Muslim Algeri-
ans, and founded an electoral community with the name Mouvement pour le
Triomphe des Libertés Démocratiques (MTLD). At the first congress of this
group in February 1947, a compromise was reached between the legalists and
the militants by which the Parti du Peuple Algérien would continue as an
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underground organization with an Organisation Spéciale (OS), while the
MTLD functioned as a legal party. The responsibility for the paramilitary OS
was to be assumed, among others, by the Berber leader Husain A’id Ahmad
(Hocine Ait Ahmad) and Ahmad Ben Bella.

In the eyes of the leaders of the democratic union, however, the Parti du
Peuple Algérien no longer played any part. At his own party’s national confer-
ence in October 1947, Farhat Abbas declared: ‘All colonialists have only one
enemy, Abbas and the manifesto!’.13 But all attempts to bring together the di-
verging political wings of the nationalists ran aground. Even a new statute for
Algeria, which was approved by the French parliament on 20 September 1947,
failed to create a united opposition. This statute appeared to benefit only the
Algerian ulama, for the Algerian assembly was only granted sovereign rights
regarding the institutionalization of the Islamic religion and the revaloriza-
tion of the Arabic language in public administration.

In the following years, thanks to its tight organization the MTLD managed
to recruit more and more new members to its various subdivisions. In 1949 it
had more than 25,000 members, especially among the younger generation. In
April of that year in order to raise money the various sections of the OS began
a series of armed attacks, among which that on the post office of Oran, led by
Ben Bella, became the best known and made the OS into a true revolutionary
organization in the eyes of many young people. However, the as yet indistinct
commando structures prevented further victories. As a countermove, the French
authorities were able to arrest many of the militants, among them Ait Ahmed
who managed to escape to Cairo in 1951.

From 1951 to 1954 the members of the MTLD went through a radical change.
More and more of them, particularly among the young, felt that the old guard
around Messali Hadj no longer represented them. They complained that the
split in the Algerian national movement had impeded progress and that the
increasingly Islamic orientation of the ‘Messalists’, the followers of Messali Hadj,
was responsible for the desertion of revolutionary ideals in exchange for an
Islamic fiction. It is true that on 5 January 1948, the popular party had signed
the ‘manifeste d’Abdelkrim’, which stood for a far-reaching Islamization of the
political public and was supported by other prominent Islamic nationalists
such as Hasan al-Wazzani (Moroccan Democratic Party), Allal al-Fasi (Mo-
roccan Independent Party, Istiqlal) and Abd al-Khaliq Torrès (Party of Na-
tional Reform, Northern Morocco).14

Similarly, the French Algerians’ racist resentment of the ‘Arabs’ – ‘bicots’,
‘bounioules’ or ‘ratons’, as they called the Muslims – became more extreme. The
1947 statute was criticized, among others, with the following words:15

SchulzeWBC 2/27/02, 1:01 PM159



a modern history of the islamic world160

The granting of French nationality, which was to create equal rights, seems to have
been too rash. It is based more on sentimental and political motives than on the social
and intellectual development of a race, which albeit disposing of some characteristics
of a cultivated civilization, shows in its social, family and hygienic relations that it still
stands on a primitive level.

The achievements of the Nasserists in Egypt may have encouraged the MTLD
members who had fled to Cairo to replace political parties in Algeria with a
more efficient organization. Young party members pleaded for an independ-
ent political executive power of the Algerian people which would give prefer-
ence neither to the Islamic–Arab Party (PPA) nor to the Berber wing of the
national movement with its European arguments. The Berber wing was par-
ticularly supported by the members of the Fédération Française, who counted
tens of thousands in France itself and had openly renounced the Islamic dis-
course in 1953/54. On 23 March 1954, four cadre units of the MTLD led by
Mustafa b. Bulaihid (Ben-Boulaid, 1917–56), a miller of peasant origin from
Aurès, founded the Comité Révolutionnaire pour l’Unité et l’Action (CRUA)
as a third force against the Messalists. In June 1954, twenty-two cadres related
to the CRUA decided to proclaim an armed rebellion on the 1 November. While
the Messalists were still trying to secure their political supremacy over the na-
tional movement, the CRUA cadres prepared for rebellion and formed the
core of the Front de Libération Nationale (FLN), which they conceived not as
a proper political party, but as a ‘state party’ which would represent the state in
the liberated areas.

To begin with, about 4,500 members of the OS formed the nucleus of the
armed detachments of the FLN, which was later to be called the Armée de la
Libération Nationale (ALN). In the first months after the revolt on 1 Novem-
ber 1954, the FLN did not find widespread support among the population;
however, more and more members of the MTLD and even the UDMA joined
the liberation front. On 4 November, after Messali Hadj was put under house
arrest in Niort in France, the MTLD was dissolved; the Messalists had practi-
cally capitulated under the impact of the FLN offensive and the members of
the MTLD Central Committee (the ‘Centrists’) had almost all joined the Front.
The remaining party members loyal to Messali Hadj formed their own organi-
zation under the name Mouvement National Algérien (MNA), but were no
longer able to exercise an influence on the nationalist public. The aim of the
FLN ‘to restore a sovereign, democratic and social Algerian state under Islamic
principles’ was kept so inclusive that practically any nationalist could cooper-
ate with it.16

We will not discuss the details of the highly varied course of the war up to
the Algerian declaration of independence on the 3 July 1962.17 The long period
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of war had far-reaching effects on the political and social condition of Alge-
rian society. Up to 1962 the country lost two-tenths of its inhabitants. One
tenth, mainly Arab or Berber Algerians, were killed in the war,18 while almost
the entire French Algerian community, which had still made up 10 per cent of
the total population around 1955, and 84 per cent of whom had lived in the
rich départements (later régions) of Algiers and Oran,19 fled or was forced to
flee. In the course of the war, entire tracts of land were laid waste, villages were
destroyed and the infrastructure was decisively weakened. However, since the
war never assumed the scope of regular battles and since the ALN therefore
only operated at battalion strength even at the height of the military confron-
tation from late 1956 to early1959, entire regions were periodically spared. Here
both the French authorities and the FLN tried in their turn, after achieving
territorial sovereignty, to carry out reforms in the realms of agriculture or edu-
cation. Both sides hoped that they could thus prevent the peasant population
from siding ‘with the enemy’. As a result of these efforts it was generally known
that some important leaders of the powerful mystical order of the Tijaniya
(founded in 1782 by Ahmad b. Muhammad al-Tijani of the southern Algerian
Ain Madi) were prepared to cooperate with the French.

In 1960 barbed wire, electric fences and mine fields were used to seal Alge-
ria from Morocco to the west and Tunisia to the east, border areas which had
served as deployment and communications zones for the ALN whose activi-
ties were thereby drastically reduced. Meanwhile General de Gaulle, who on 4
June 1958 had pronounced his famous words ‘je vous ai compris’ in Algiers
(though simultaneously calling with great pathos: ‘Vive l’Algérie Française!’),
initiated a phase of political conflict between the FLN and the French govern-
ment. On19 September, the FLN founded a temporary government
(Gouvernement Provisoire de la République Algérienne). But French Algeri-
ans soon tried to act against the threatening about turn in French Algerian
policy. After de Gaulle had recognized the existence of ‘an Algerian Algeria’ in
1960, a French Algerian opposition was formed and found strong support
within the army. With the establishment of the Organisation Armée Secrète
(OAS), with General Raoul Salan as its leader, the numerous anti-Arab com-
mandos of the pieds-noirs were bunched together. Salan, who had already fought
in Lebanon and Syria in 1920–21, and who had lived for a long time in Laos
and subsequently in Senegal as a commanding officer, thought of himself as
the champion of the old French colonial empire, which after 1956 had become
an anachronism in world politics. The war increasingly became an Algerian
civil war fought between ‘Muslims’ and ‘Frenchmen’. When on 11 April 1961 de
Gaulle finally acknowledged a ‘sovereign Algerian state’, the Algerian French
pressed for action. On 22 April, the generals around Salan raised a revolt in
Algiers. But within three days this last attempt at securing a French Algeria ran
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aground. As a countermove, the peace negotiations in Evian (20 May–13 June
1961, 7–18 March 1962) paved the way for the political recognition of the provi-
sional government. The OAS reacted with a series of attempts in Algeria and
France, but finally had to submit to the armistice proclaimed on 19 March
1962. From 17 June 1962 the guns fell silent throughout Algeria. Following a
referendum, Algeria’s independence was declared on 3 July 1962.

The victory of the Algerian nationalists marked a defeat for the agrarian
capitalism dominated by the French; but in1956 a turning-point within the
French colonial system, leading to a political devaluation of the agrarian sec-
tor had already appeared. In search of oil deposits of their own – until 1952

France was still up to 90 per cent dependent on oil imports from the Middle
East countries – French prospectors in the Sahara met with success.20 Since
estimates pointed to a rapid increase in output, reaching 25 million tons a year
by 1962, investment in the Sahara regions, which, according to the statute of
1947 was controlled by the Algerian financial administration, rose out of all
proportion in relationship to the agrarian sector. But in 1959, the French had
expressed opposition to autarchy in the oil sector; instead, Algerian oil was to
be shipped to France through the zone of the French franc zone.21 This had
created a situation in which on the one hand Algeria was granted political
independence, but on the other, France was guaranteed economic control based
on the domination of its capital over Algerian mineral resources.

The end of the war was thus made possible by a compromise between the
interests of the Algerian urban nationalists of the FLN and those of the French
economy. This inevitably led to the collapse of the previously strong agrarian
sector in Algeria. In addition to uprooted families, there were now new gen-
erations of peasants thronging into Algerian cities. The FLN, which had devel-
oped into a state party, supported this tendency with an economic planning
entirely focused on cities.

After 120 years of French rule there were no longer any clear cultural bounda-
ries between the Algerian French, the pieds-noirs, and the Arab, Berber and
Jewish Algerians. The French language was so firmly implanted within Alge-
rian urban society that even the FLN wrote most of its publications in French
during the war. Political representation, however, was subject to clear social
boundaries. These separated ‘Algerian French’, Jews and Muslims who were
each represented in very different proportions in the administrative machin-
ery. Islam thus served as a line drawn within society to differentiate French
inhabitants from natives. In a manner similar to developments in India, this
led to a certain ethnification of Islam, superimposed upon other ethnic differ-
ences, such as that between speakers of the Arabic or Berber languages. Two
parties, however, politicized the ethnic dimension of Islam: the Algerian ulama
who claimed their authority over an Arab Islam; and the Messalists, who
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celebrated Islam as the expression of social liberation.
Neither tendency was able to assert itself during the war. The prevailing

ideology of the FLN allowed Islam only a marginal place, although the affilia-
tion to Islam continued to be essential to the definition of Algerian sover-
eignty. The FLN considered Islam as belonging to the national programme
and accordingly deplored the ‘denationalization’ of the Algerian people through
the suppression of the Arabic language and the Islamic religion. When rede-
fining the Algerian national identity, the FLN had been quick to speak of ‘the
Islamic principles’ upon which the sovereign state was to be built. But in 1956,
a change occurred. Islam as the essential component of Algerian culture was
ascribed the task of national integration, but it was not to count as the defin-
ing feature of Algerian citizenship. The FLN leadership believed that any Eu-
ropean could become an Algerian citizen by merely submitting to Algerian
laws.22 The relativization of Islam as the mark of a specific Algerian ethnicity
vis-à-vis the Europeans had been an almost inevitable result of the war. But
Islam was now replaced by membership of the FLN, which was to mark life in
Algeria for years to come, and which henceforth allowed the Islamic public
merely a secondary place in society. The Association of Muslim Ulama had
already indirectly acknowledged this in 1956 when it officially joined the FLN
and secured for some of its members leading positions within the civilian or-
ganization. In 1962, however, it was dissolved.

Islamic National Policy in North Africa

The exclusion of the independent Islamic public, which had still been able to
exercise a strong influence during the ‘liberal decade’, had become a general
characteristic of urban nationalism. If an Islamic expression of political mat-
ters was tolerated, it was only within the framework of the superior state cul-
ture. The Algerian revolutionaries, who considered their new sovereign state
to be the organic expression of the political and social will of the FLN, had
great difficulty in conceding traditional Islamic culture an independent place
in public life. Neither the ulama, most of whom had taken cover during the
war, or had at most spoken out from their place of exile, nor the old estab-
lished families of the marabouts (mrabtin), those holy men whose stronghold
had always been the countryside, were acceptable to the revolutionaries as coa-
lition partners.

Among the Algerian emigrants in Cairo, however, there was a growing ten-
dency to lend the national culture an ‘Islamic expression’. The best known ex-
ample is the effort of the Algerian engineer Malik bin Nabi (Bennebi, 1905–78)
to present Islam as the ideology of Third World liberation. European modern-
ism was merely to be used as a catalyst to surmount Islamic decadence. Bennebi,
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who only started publishing in Arabic later in life, predicted that the cultural
centre of the Islamic world would shift from the Middle East to Pakistan and
Indonesia where, he believed, a ‘new human being’ would arise as the expres-
sion of an ‘Asian-African awareness’ to confront the influence of the Old World.23

His plea for a de-Arabized, modern Islam was based on the realization that the
Islamic public was in danger of foundering completely in the national cultures
of the period of decolonization. This prospect at the same time provoked strong
opposition from the neo-Salafiya, most of whom lived in exile in Saudi Ara-
bia. Muhammad al-Mubarak, a leader of the Syrian Muslim Brothers, warned
against the de-Arabization of Islam; as an Islamic intellectual, however, he had
to simultaneously attack the displacement of the Islamic public from national
cultures. The Islamists (al-islamiyun) suddenly confronted the ‘nationalists’
(al-qaumiyun) as irreconcilable enemies.24 The former demanded a radical Is-
lamic discourse of nationalism; the latter tried, on the other hand, to submit
nationalism to a general ideology of progress which could be served by Islam
as long as Islam itself was making progress. A ‘fundamentalist’ argument of
the ideology of progress in Islam, that is, an argument referring to the ideal-
ized dawn of Islam and derived from the canon of theological writings
(Muhammad al-Ghazzali) was then just as possible as the renunciation of such
a reference (Bennebi).

The Islamic discourse and nationalism basically contained the same mes-
sage; both were an expression of the attempt to work out a national culture.
The conceptual difference was merely the result of a struggle for supremacy;
thus both forms of expression of national culture were connected with the
formation of political blocs. The structural affinity between ‘Islamists’ and ‘na-
tionalists’ necessarily led to all kinds of terminological confusion. The Meccan
from Hadramut, Muhammad Ahmad Bashmil (b. 1920) pointed out: ‘I distin-
guish between real Arab nationalism, in which I believe, and the new anti-
Islamic movement which has been called ‘Arab nationalism.”’25

Although the Islamists in Mecca and Jeddah tried to propagandize against
Third World republican nationalism, most of the national cultures of the Third
World were unquestionably following the republican ideal. At the same time,
many Arab nationalists found it difficult to accept Bennebi’s vision of an Is-
lamic Afro–Asiatic community in which the Arab world would not have a lead-
ing role. The end of the colonial empires in Africa put Arab as well as Islamic
nationalists to a severe test. Released by the liberation boom of African na-
tional cultures in the 1950s, they were forced to absorb the threatening shift of
the cultural centre by greater efforts towards integration. Egypt tried, particu-
larly in East Africa and on a regional level, to bring the many Islamic groups
and parties into line with the Nasserists. Saudi Arabia, which traditionally en-
joyed friendly relations with southern and south-eastern Asia, mainly directed
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its Islamic policy towards the states of the Malayan Federation.
In most of the new African states which had Muslims as an important part

of their population – most of them French-speaking countries which had be-
come independent between 1956 and 1960 (Morocco, Tunisia, Mauretania, Sen-
egal, Guinea, Sierra Leone, Upper Volta [Burkina Faso], Mali, Niger, Nigeria,
Chad, Cameroons, Somalia) – the old Islamic order presented a good starting-
point for the ‘royalist bloc’. Their Islamic publics were still for the most part
represented by the old-established prominent families who controlled the
widely ramified mystical orders and dominated the countryside. These fami-
lies, who led the mystical orders of the Tijaniya, Muridiya, Sanusiya and
Qadiriya, and had acquired vast territories in the previous centuries, were con-
sidered collaborators of French and British colonialism, because as great land-
owners they benefited from their relations with the world market of the colo-
nial economies. The system of ‘indirect rule’ by the colonial powers, which to
a certain extent tolerated traditional political institutions side by side with the
European institutions of power, allowed them to preserve autonomous gov-
ernments (sultanates) within the colonial states. The sultanic system of re-
gional Islamic sovereignties in West Africa at first prevented the widespread
development of an autonomous Islamic nationalism supported by the neo-
Salafiya.

Yet already in 1953, the Senegalese Sheikh Abdoulaye Touré (born 1925) had
managed to found an ‘Union Culturelle Musulmane’ in the course of a short
stay at the Ben Badi Institute, the university centre of the Algerian Association
of Muslim Ulama. Following the tradition of the Algerian Salafiya, Touré, who
from 1960 closely cooperated with the Jerusalem General Congress of the neo-
Salafiya, conceived Islamic politics primarily as an educational movement. The
Cultural Union over which he presided and which gradually organized branches
in many West African countries, was to initiate an Arabization of education
without, however, ‘Arabizing politics’.26 As in Algeria, the union’s Arabizing
policy had two goals: the teaching of Arabic was meant to contribute to break-
ing the supremacy of the French-speaking communities and at the same time
checking the effective power of the local and regional Muslim dignitaries and
sultans. For their own part, however, the latter tried to lend their traditional
legitimacy as rulers a new, contemporary power basis by founding independ-
ent Islamic unions. The Sardauna (prince) of Sokota in northern Nigeria,
Ahmadu Bello (1909–66), launched a Northern People’s Congress in 1949, as
well as a society called ‘Victory of Islam’. This enabled Bello to politicize his
function as leader of the Qadiriya and to provide the Qadiriya with a political
organization. Ethnicity also played an important role, since the Qadiriya was
predominantly represented by the Fulanis. As a countermove, the Emir of Kano,
Muhammad Sanusi, was able to bind the non-Fulani societies more closely to
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the Tijaniya; he himself was one of the six delegates of the head of a Senegalese
branch of the Tijaniya, which was led by the great landowner Ibrahima Nyass.

Nyass (1902–75), who was known as a holy marabout, enjoyed great pres-
tige in the Islamic world. In Senegal, however, reformist members of the Tijaniya
who rallied around the Sy family disputed the marabout’s leadership within
the community. They thought that the marabout system discredited true Is-
lamic mysticism and led only to ignorance27 and hoped to lend mystical cul-
ture a better reputation through the ‘Council of Islamic Reform’ founded in
1957. For although the old orders in fact exercised a certain social and cultural
power and played an important economic role, they had very little credit among
the urban societies. When Léopold Senghor became President of Senegal in
1962 and immediately after entering office founded the Fédération Nationale
des Associations Culturelles Musulmanes as a parent association of the Salafiya,
the leader of the Sy-Tijaniya, Abd al-Aziz Sy, was appointed as its president.

To begin with, the sovereignty of the new West African states did not lead to
any major loss of power by the old system. The sultanate was preserved in
many countries. Even the orders were allowed to maintain their decisive influ-
ence in politics and economics. Thus the national cultures which gave a mean-
ing to the administrative division of French Sudan into territorial states were
partially subject to regional Islamic influences; but this influence rarely came
to an explicitly Islamic formulation of national movements. Suffice it to men-
tion the Islamic orientation of the national movement in Guinea under Ah-
mad Sékou Touré (b. 1922) and the pro-Islamic approach of the non-Muslim
president of Ghana, Kwame N’Krumah (1909–72), believed to be a disciple of
Ibrahima Nyass. Sékou Touré, who prided himself on his alleged descent from
the old Keita dynasty, lent his syndicalistically directed leftist-socialist move-
ment a deliberate Islamic orientation. But it was not until 1975, when he re-
acted to the growing influence of the Islamic public by founding the Islamic
National Council, that his liberation ideology was given an Islamic foundation.28

The Arabists among the African Muslim nationalities certainly formed a
minority, albeit in terms of publicity, an effective one.29 But in public and cul-
tural life, the ‘ethnicists’ played a much more important part. They aimed at
politically revalorizing the syncretism which was so ubiquitous in everyday
life and identifying it as the national panacea. The propagation of a self-con-
scious ‘Islam noir’ went parallel with the concept of négritude, which was coined
by Senghor and exercised a lasting influence on West African literature. ‘Black
Islam’ was to deliberately dispense with the Arabization of knowledge and in-
stead integrate the regional languages as well as the manifold regional cultures
within an Islamic identity. The adherents of ‘Islam noir ‘ were thereby reacting
to the often dubious involvement of the Arab–Berber Islamic elite with the
French colonial administration; quite a few of them considered this elite as the
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expression of an Arab racism which was in no way better than that of the
French colonial officials.

Regionalism and Revolution in Indonesia

The armistice between the Netherlands and the Indonesian national govern-
ment, which had been arranged by the Renville agreement in 1948, created the
foundation for the international recognition of the sovereignty of the new
Indonesian state. Internally, however, the supremacy of the nationalists did
not go uncontested, because the radical partisans of the neo-Salafiya saw them-
selves committed to a national remedy which hardly left any room for their
own public. A dissident of the Sarekat Islam, Sekarmaji Marijan Kartosuwiryo
(b. 1905), who had founded a training centre for cadres in 1940 and had sub-
stantially contributed to establishing the Islamic voluntary corps Hisbullah,
summoned the Sundanese population in Western Java to fight against the cen-
tral government in 1949.30 Unlike the central Javanese countries, Western Java
was deeply involved in the Dutch plantation economy. The Sundanese seces-
sion in the shape of a Dar al-Islam, a ‘territory of Islam’, which was to form a
‘Negara Islam Indonesia’, an ‘Islamic State of Indonesia’, was thus politicizing a
colonial tradition which had lent Western Java a different economic and social
status. Kartosuwiryo, who was imprisoned in Indonesia in 1962, tried to found
an Islamic republican system in which the Koran would form the ethical basis
for an independent national culture. Symbolically, the Koran thus confronted
the Pancasila, the nationalists’ declaration of principles.31

A similar success was also registered by the Muhammadiya movement on
Sulawesi (Celebes). Kahar Muzzakar (Abd al-Qahhar Mudakkar, b. 1921), him-
self a member of the Muhammadiya, had in 1942 settled down in the south of
the island, and in 1945 became first secretary of a Sulawesi regional party
(Kebaktian Rakyat Indonesia Sulawesi). In connection with the war of libera-
tion he founded the Republican Army for Sulawesi, which, thanks to the propa-
ganda of the Muhammadiya, but also to army units which had changed sides,
was able to gain considerable support for its fight against the Netherlands, and
subsequently against the central government. The small Tomini nation, which
in 1941 had fiercely resisted the aggravation of labour conditions on the ground-
nut plantations and had withdrawn from the control of the central govern-
ment by 1967, soon became the leading force of the rebellion. In 1955, the Dar
al-Islam movement reached its peak when Muzakkar and the rebels, succeeded
in creating the foundations for an ‘Islamic Republic’ of Indonesia on Western
Java. It was not until February 1965, when Muzakkar was intercepted by gov-
ernment troops and shot, that the Dar al-Islam guerillas collapsed.

The reason for the relative success of the agitation by the dissidents of the
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Sarekat Islam and the Muhammadiya may have been, among other things, the
fact that the centralized Indonesian state culture was not able to surmount the
colonial differentiation of the archipelago. For the new state was also built up
on the principles of the colonial economy, lending the country a certain power
on the world market. As a result, colonial traditions continued to prevail in
independent Indonesia, and the country had to live on with the contradic-
tions that characterized Dutch colonial rule. These included especially the
question about the autonomy of the Aceh region in northern Sumatra. Dur-
ing and after the Second World War, revolutionary ulama, all of whom were
committed to the neo-Salafiya, had overthrown the power of the traditional
princes (uleebalang) in Aceh and had been able to build up an urban sover-
eignty over the country. In 1949 they were not prepared to give up the sover-
eignty they had acquired to the central government. Under Daud Beurewèh
they succeeded in preserving the independence of Aceh. In 1959 the Indone-
sian government had to recognize the special position of Aceh, which in 1961

became an autonomous republic within the state as a whole and was called
Daerah Istimewa Aceh.

After 1952 the Islamic parties, above all the Nahdat al-Ulama, gradually with-
drew from the Supreme Islamic Council and opened the way for a differenti-
ated party political representation of the public, which more or less corre-
sponded with their majority ratios and regional characteristics. At the parlia-
mentary elections of 1955, the Islamic parties (above all the conservative Nahdat
al-Ulama and the Masjumi, which was backed by the Muhammadiya) won
more than 42 per cent of the votes, reaching an absolute majority in their strong-
holds on Sumatra, Kalimantan and Sulawesi. In 1957 Sukarno tried to neutral-
ise the threat of a division within the Indonesian state with an authoritative
act. Together with the traditionally strong Communist Party, he tried to break
the power of the Islamic regionalists; these, in their turn, reacted by establish-
ing a ‘revolutionary government’ under the former prime minister Muhammad
Nasir, who was now leading the Masjumi. After almost two years of bitter con-
flict, the nationalists around Sukarno asserted themselves; at the same time,
the Islamic urban public was disposed of. Sukarno also wanted to expand the
national culture by integrating the Communist Party into it and proclaimed a
new programme called ‘Nasakom’ which represented an Indonesian variant of
the Egyptian national union.32

The exclusion of the Islamic public from Indonesian national culture was
completely in line with the prevailing political trends of the early 1960s. But by
contrast to most Arab countries, the Islamic public in numerous Indonesian
countries had developed a very specific character through its ethnic fabric. Its
destruction led to the establishment of an authoritarian centralism which could
only be legitimized by a socialist ideology of progress. Unlike the Nasserist
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leadership in Egypt, which did its utmost to prevent the rise of an independ-
ent communist public, Sukarno was prepared to cooperate with the Commu-
nist Party. In Indonesia the power of the countryside was by no means broken.
When after 1962 the central government proclaimed the confiscation of large
landed property, the conservative Nahdat al-Ulama, which was traditionally
powerful on eastern Java, was able to summon its partisans to open resistance.
In late 1964, the political city-versus-land altercation, in which regionalism
also played a prominent part, exploded in warlike conflicts between the com-
munists and the paramilitary groups of the Nahdat al-Ulama, who were backed
by the army. The radical wings of the Communist Party finally tried to take
over the central government by raising a revolt. The Islamic Free Corps on
Central and Eastern Java consequently attacked everything urban, which they
equated with communism, and slaughtered tens of thousands of ostensible or
real communists. Sukarno’s downfall was merely a question of time. In De-
cember 1965, the army under General Suharto, who had already acquired a
dubious reputation in 1962 when he commanded the suppression of Western
Irian’s rebellion against Indonesian annexation, managed to assume authority
over the state and gradually disposed of Sukarno. In the spring of 1967, Suharto
was finally appointed as acting president.

Algeria on the Road to a One-Party State

The radicalization of urban policy in Indonesia under Sukarno showed cer-
tain analogies in Algeria. In August 1962, Ahmad Ben Bella had seized political
leadership through a coup within the FLN and had also tried to institutional-
ize a socialist centralism by eliminating what remained of the Islamic public.
From Ben Bella’s point of view, the FLN had indeed fought its way to Algerian
independence, but it was not in a position to lend a political meaning to na-
tional sovereignty.33 Ben Bella staked all upon a political development in which
priority would be given to the self-government of workers, to industrializa-
tion and to building up the FLN as a civilian national party.34 Conflict with the
army was inevitable and was intensified when Ben Bella tried to revalorize the
FLN with respect to the army by providing it with a militia of its own. By the
end of 1964, he had almost gathered the entire state power in his own hands.
The army, which relied on the objectively powerless body of ulama, rebelled
under Houari Boumedienne on 19 June1965. The spontaneous demonstrations
for the deposed head of state could no longer turn the tide. Without much
support from the population, the army assumed control over the FLN. The by
now almost powerless Indonesian president Sukarno had no choice but to be
one of the first to recognize the new government.

Both in Algeria and in Indonesia, the army coups of Boumedienne and
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Suharto rehabilitated the Islamic public and provided it with clearly defined
functions in the new state system. The Islamic political groups were allowed a
scope of activity which enabled the army to lend the national culture a certain
Islamic expression. This, of course, presupposed that the Islamic groups rec-
ognized the absolute sovereignty of the state and of its supporting parties. In
Algeria the regime extended its legitimacy by a forced policy of Arabization;
thus instruction courses in schools and universities in some areas were switched
from French to Arabic. The Arabic language was equally to be used in public
administration. Algerian language policy was also directed against regionalist
aspirations, especially on behalf of the Berber parties which, as late as 1965,
had openly rebelled against the central government in Kabylia.

3. the islamic bloc and the beginning of saudi hegemony

In the year 1960 even Saudi Arabia, the royalist bulwark in the Islamic world,
almost fell prey to the republican euphoria. Royalism had only a few powerful
representatives. The Sultan of Morocco, Muhammad V, had managed to take
the leadership of the national movement and to carry his sovereignty – now as
a kingdom – undamaged into independence. The Tunisian Bey fared differ-
ently. His credit with the nationalists around Habib Bourguiba was very low.
He was unable to prevent the proclamation of the republic in 1958. In South-
East Asia, the Malay sultans were able to form a federation in 1957 and adroitly
fend off the republican ambitions of the Islamic nationalist parties. The centre
of royalism, however, was still in 1960 situated on the Arabian peninsula.

Saudi Arabia and the New Islamic Public

The fears of Hijazi merchants and intellectuals that the new oil wealth might
threaten the balance between Saudi Arabian power centres had, by 1956–57,
proved well-founded. Helpless, they watched King Sa‘ud squander the mil-
lions of dollars flowing into the treasury. The king’s arbitrary approach and
his absolute authority over state revenues and spending raised doubts about
the survival of the Saudi monarchy. When, for lack of a financial administra-
tion, the country plunged into a disastrous crisis and in 1957 the state’s indebt-
edness reached a peak, the Hijazis succeeded on 14 March 1958 in having Crown
Prince Faisal, who was well disposed towards them, elected as head of the cabi-
net. Faisal, who subsequently relied entirely on the experienced Hijazi finan-
cial administration, was soon able to stabilize the national budget through a
policy of rigorous austerity. This, however, inevitably led to a conflict with the
king, who saw himself deprived of an essential part of his sovereignty. Sa‘ud
managed to marginalize the most prominent Hijazi politician, the merchant
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Muhammad Surur al-Sabban (1898/99–1972), who had already been finance
minister in 1956, and to send him into exile in Cairo. In addition, he found
himself inevitably cooperating with a group at court which opposed Faisal,
the ‘Free Princes’ Talal, Nawwaf and Badr, who also tried to repress the influ-
ence of the Hijazi merchants by applying a nationalist programme which
adopted essential elements from Nasser’s Arabism. This led to an astonishing
mixture of republican politics and royalist traditions. It may be supposed that
the Free Princes (al-Umara al-Ahrar) also represented the interests of the great
non-Saudi tribal unions of Najd (among others the Huwaiti), who were any-
thing but well-disposed towards the royal house.

Around the end of 1960 the conflict reached a climax. When Sa‘ud categori-
cally refused to sign Faisal’s budget, the crown prince had to resign. On 29

December, the king appointed a ‘cabinet of the people’ presided by Talal Abd
al-Aziz. Soon afterwards Talal radicalized his policy, which was directed against
the king. He stated that Saudi Arabia had to be changed into a progressive
state which would follow the Islamic principles of the Koran, and that the
country had to give up its pro-American external and military policy. The
prince, however, disposed of no corresponding political instruments to carry
out an active programme of this kind. On the contrary, in a constitutional
project drafted in 1961, Talal had to politically recognize the Saudi hereditary
monarchy. On 11 September 1961, his cabinet was dismissed by Sa‘ud. Talal fled
to Beirut with three like-minded friends and founded the Arab Front for Na-
tional Liberation, which appeared to attract some support among the tribes
and the Eastern Arabian petroleum workers.

Faisal was again appointed deputy of the king and head of the cabinet. When,
on 30 March 1962, he had himself proclaimed regent by decree, the struggle for
power in Saudi Arabia was definitely decided in favour of the royalists. The
leaders of the Arab Front tried in vain to persuade Nasser to provide military
aid for tribes that were willing to rebel.

As an indirect result of the rule of the Free Princes, Faisal had no difficulty
in maintaining the Organization of Petroleum Exporting Countries (OPEC)
founded in Baghdad on 9 September 1960. A major participant in it was the
petroleum minister Abdallah al-Tariqi, who had hardly disguised his sympa-
thies for Egypt and republican Iraq.35 The cartel, which initially consisted of
five countries, was also directed against the hegemony of ARAMCO, which
was now even more obviously put under the supervision of the Saudi state.
This provided Faisal with a powerful instrument of internal financial admin-
istration. He again sought advice from the Hijaz merchants, brought their lead-
ing representatives into his cabinet and introduced specific measures to promote
the Hijaz. Jeddah gradually became the second capital of the kingdom.
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Founding Members of the Muslim World League36

 Name Origin Group Function

Muhammad Hanifa Ceylon Mayor
Muhammad
Ahmad al-Bashir Sudan Scholar
at-Tayyib
Muhammad Fal Mauretania malikiya Scholar
al-Bannani
Hasanain Muhammad Egypt malikiya Mufti
Mahluf
Muhammad Sadiq Afghanistan naqshbandiya Dignitary
al-Mujaddidi
Sa‘id Ramadan Egypt neo-Salafiya Jurist
Kamil al-Sharif Jordan neo-Salafiya Diplomat
Ahmad Alonto Philippines neo-Salafiya Politician
Abu’l-A’la Pakistan neo-Salafiya Politician
al-Maududi
Muhammad Mahmud Iraq neo-Salafiya Politician
al-Sawwaf
‘Allal al-Fasi Morocco neo-Salafiya Politician
Ibrahim al-Saqqaf Singapore neo-Salafiya Journalist
Ahmadu Bello Nigeria qadiriya Prime Minister
Muhammad al-Amin Palestine Salafiya Mufti
al-Husaini
Abu’l-Hasan India Salafiya Scholar
Ali al-Nadwi
Abdallah al-Qalqili Jordan Salafiya Mufti
Muhammad al-Bashir Algeria Salafiya Scholar
al-Ibrahimi
Muhammad Makki Syria Salafiya Scholar
al-Kattani
Ibrahim Nyass Senegal tijaniya shaikh al-islam
Muhammad b. Ibrahim Najd Wahhabiya Grand Mufti
Al al-Shaikh
Abd al-Rahman Yemen zaidiya Judge
al-Iryani

The Hijazi families were now provided with extensive political opportuni-
ties. Since there were meanwhile a considerable number of neo-Salafi emi-
grants living in the Hijaz, Faisal was able to mobilize them, too, for his foreign
policy aims. To cope with the republican opposition in the country, the king
tried to internationalize the domestic conflict as far as possible, so as to ensure
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the loyalty of the Saudi population. At the same time a balance had to be kept
between the Wahhabi state culture, which continued to support the royal house,
and the Hijazi elites who were striving for political outlets. By founding the
Islamic University of Medina (September 1961), Faisal provided the Wahhabis
with an important foothold of power within Hijazi society. He at the same
time obliged the Hijazis by, on 18 May 1962, founding an ‘Muslim World League’
(Rabitat al-‘Alam al-Islami) through which, together with the neo-Salafi ex-
iles, they could build up an independent Islamic public, not only in the Hijaz
but in ‘the Islamic world as a whole’.

The League, to which the former finance minister al-Sabban was appointed
as secretary-general, saw itself as the forum of an Islamic public directed against
Nasserism. Within a relatively short time, some of the prominent leaders of
the Salafiya and neo-Salafiya, as well as other Islamic dignitaries, many of whom
had been regular participants in the Jerusalem General Congress of Muslim
Brothers, were involved in it. It thus had among its members some of the lead-
ers of a dwindling Islamic public who were tolerated as long as they did not
show too clear a rejection of royalism. Islamists of an explicitly republican
inclination such as Muhammad al-Gazzali, who still lived in Egypt, or Imami
Shi‘is, were neither allowed nor wanted to join. The Wahhabiya representing
the Saudi state culture was only symbolically represented by the Grand Mufti;
real power lay in the hands of the members of the general secretariat, which
had its seat in Mecca and almost exclusively relied on Hijazi institutions.

A striking fact was that Faisal managed to enlist Maududi’s cooperation as
speaker of the Pakistani neo-Salafiya. Maududi’s interpretation of Islam as
vindicating the state and lending government a crucial role certainly appeared
to the Saudi ruler as a welcome extension of the rigid Wahhabi doctrine. But
since they had invited Maududi, the organizers could not avoid inviting his
most prominent opponent, Abu’l-Hasan Ali al-Nadwi. In 1961, al-Nadwi (born
1913) had assumed the leadership of the famous Salafi theological school of
Lucknow (northern India), the Nadwat al-Ulama, founded in 1893. He was
known on the one hand as a strict advocate of free scholarship, and hence
considered a worthy fellow combatant in the eyes of the Salafiya; but on the
other hand, he had a generally positive relationship with the Islamic mystical
tradition, with which he often openly sided. The fact that this could hardly be
reconciled with the ideals of the classical Salafiya did not bother him. On the
contrary, his positive recourse to mysticism served his aim of establishing a
new basis for the independent position of Islamic scholarship. In addition, he
argued for the extensive recognition of a specifically Indian tradition of Is-
lamic culture by the Arab world and as early as 1951 criticized the ‘ignorance’
of the Arab Wahhabiya about the achievements of the Indian Muslims.37

Nevertheless, al-Nadwi was indispensable to the League, for his measured
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complaint against republicanism fully corresponded with the basic frame of
mind of the constitutionally disposed Hijazis. As far back as 1950, in a refer-
ence to Muhammad Iqbal, he had emphasized that the kind of republicanism
which merely replaced the personal sovereignty of the ruler with the dictator-
ship of a state president was nothing but a another form of royalism, and could
never be brought into harmony with the spiritual aims of Islam. He wrote:
‘Royalism, however, is not limited to the existence of a person who is cut out
for kingship or a person who exploits kingship; for royalism means that man
is to be thoughtful of his fellow man and live by respecting the property of his
fellow man.’38 His words corresponded precisely with the views of most Hijazi
intellectuals, who wanted to have a constitutional monarchy established in
Saudi Arabia. But since this was denied to them within the country itself –
despite Faisal’s constantly repeated promises – they hoped to lend their con-
stitutionalism a political expression by forming political and cultural relations
with Islamic groups and unions outside Saudi Arabia. Due to its social and
cultural heterogeneity, however, the League was unable to create a united pub-
lic and ultimately it remained within the framework of the kingdom’s official
foreign policy.

Islam as an Ideology of Social Liberation

During the period of republican euphoria, the various Islamic ideologies lost
much of their prestige. The theoretical discourse of the Islamists also declined
after the late 1950s, since there could no longer be any question of an inde-
pendent discussion of guiding Islamic principles in political affairs. Every Is-
lamic statement was set into an imposed political context referring either to
Egypt or to Saudi Arabia. The international alignment lurked constantly in
the background, so that in the end the Islamic discussion became indirectly
bound up with worldwide political constellations. Some intellectuals, above
all the lawyer Sa‘id Ramadan, who then lived in Geneva, still sought an inde-
pendent third way between the blocs and obstinately published in the name of
a fictitious ‘Islamistan’. Most of the Islamists, however, were forced to lend
legitimacy to superimposed ideologies or national cultures. Theoretical dis-
cussion had thus come to a standstill. In Egypt those authors who still wrote in
an Islamic way vied to preserve their identity by couching Third World social-
ism in Islamic language. They meticulously looked for images from Islamic
history which might lend socialism a native look. This tendency was intensi-
fied when the Egyptian government under Nasser tried to introduce a socialist
development programme. The wave of nationalization in industry and finance,
which started in 1961, as well as new attempts to revive land reform, estab-
lished the framework for an Islamic interpretation of socialism. The prevail-
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ing question was that of property and the role of the individual within society.
Even the Azhar University had to adopt this trend. Its rector, Mahmud Shaltut
(1893–1963), who had become famous for his attempts to obtain Sunni recog-
nition of the Shi‘a as the ‘fifth Islamic school of law’,39 soon became the mouth-
piece of an Islamic Nasserism. In doing so he implicitly recognized the fact
that in 1961 the autonomy of Azhar university was definitely broken. Shaltut
essentially contributed to introducing a Nasserist Islamic scholarlship which
fiercely turned against the ‘fossilized’ ulama and became more and more bu-
reaucratic in the course of the following decades.

The Egyptian government also looked for international allies within the
Islamic public. Together with the nationalization of the Azhar, in 1961 it de-
cided on the creation of an Academy for Islamic Studies (Majma‘ al Buhuth
al-Islamiya) which was to function as the ‘highest authority for Islamic re-
search’ and to undertake the task of judging ‘the newly emerging ideological
and social difficulties’ from an Islamic point of view.40 However, it took three
three years for the academy to begin its work. Not unexpectedly, it had little
resonance among the ulama in 1964, and it was primarily North African mem-
bers of the ulama, among others Muhammad al-Bashir al-Ibrahimi and the
Tunisian Mufti Muhammad al-Fadil b. Ashur, who were willing to join the
academy.

By 1962 the Islamic public was acquiring a new, though not independent,
function through the alignment of Arab countries. There were signs of a far-
reaching change as, both from their Western exile and in Egyptian, Syrian and
Iraqi prisons, prominent Islamic intellectuals continued to write about Islamic
ideologies. Among the well-known works of this period were, above all, the
writings of Sayyid Qutb, who was imprisoned in Egypt from 1954. His pro-
grammatic Milestones41 and his populistic Koran commentary42 were to serve
as guides for a new generation of Islamic activists. The state-directed restora-
tion of the Islamic public thus, for the time being, on the whole prevented the
political regeneration of the neo-Salafiya, which was not to begin until the
early 1970s.

Qutb’s more recent works featured three guiding principles. First of all, he
aimed at presenting a polar definition of right and wrong in Muslim societies;
he wanted to create words that might have the effect of weapons, that is, return
to the Muslims their freedom to run their own lives. Secondly, he disqualified
the present world of the Muslims as a ‘world of ignorance’ (jahiliya), which he
symbolically identified with the pre-Islamic era. And thirdly, he proclaimed –
in a completely different sense from Maududi’s – the absolute sovereignty of
God:
A Muslim does not believe that another beside the One God can be divine, and he
does not believe that another creature but himself is fit to worship him; and he does
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not believe that ‘sovereignty’ may apply to any of his servants.43

In man himself divine sovereignty might become reality through the ‘creative
appropriation of the image’ (tasawwur). Man as an individual, not the state, as
Maududi saw it, is the deputy of divine sovereignty. By way of artistic and
intellectual activity, says Qutb, man will find his way back to the ‘Islamic im-
agination’ the supreme expression of which is the Koran itself.

In his more explicit social theory, Qutb presents social man as the autono-
mous Islamic entity which, through a process of becoming-for-itself, can rise
to be the subject of history. In a system of this kind, the shari‘a is nothing but
an ‘essential’ ethical norm ‘befalling’ anyone who devotes himself to the Is-
lamic imagination. In a ‘dynamic and real process’, man, the self-defined44 sub-
ject of history, can create a community without a ruler. Since people to whom
the Koran is revealed have the unique privilege of experiencing ‘the Islamic
imagination’, that is, of creatively appropriating the divine image in the text of
the Koran, ‘Islamic man’ has the historical duty of following the dynamic way
of development towards a society free from rulers.

Qutb’s works, which were still relatively unknown during the 1960s, were
afterwards quite arbitrarily interpreted in accordance with Maududistic or an-
archistic positions. The ambiguity of Qutb’s Islamic ideology is also due to his
often self-styled diction and his attempt to create concepts for a new Islamic
theory by coining neologisms – which made it difficult for many of his parti-
sans to understand what he really meant. An academic study of his work, which
might have clarified his intention, was impossible, since his writings were
banned; later on, such studies were mainly carried out by Western Orientalists.45

Islamic Dissidents in Iran

Another Islamic intellectual with a very similar point of view was the Iranian
author and sociologist Ali Shari‘ati (1933–77). Contrary to Qutb, who had him-
self migrated from his village to the city, Shari‘ati represented the first genera-
tion of newcomers in the city. In his memoirs Kavir (‘The Salt Desert’) he
wrote in 1969–70:

My father broke with tradition and did not return to the village when he had ended
his studies. He stayed in the city [Mashhad] and fought with his knowledge, love and
inner effort to preserve himself in the morass of urban life ... I am the result of his
decision to stay.46

His father, whom Shari‘ati admired above all, was one of the few Salafi Shi‘i
ulama who committed themselves to the educational movement and who, by
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reviewing traditional Shi‘i cultural ideals, sought to lend the Koran a privi-
leged position in education.

Unlike Qutb, Shari‘ati had had an opportunity to study abroad at a rela-
tively early age. After training as a teacher and briefly attending the Faculty of
Literature in Mashhad, he went to Paris in 1960 for a period of five years. It was
from there that he observed the upheaval taking place in Iranian society, which,
after the fall of the Mossadeq regime, went through a ten-year phase of exten-
sive political incapacitation. Following an economic and financial crisis in 1958

which lead to demands by John F. Kennedy’s new American government for
basic economic and political reforms under the title ‘Alliance for Progress’, the
old political public was able to take form again. With the temporary political
opening of the regime in 1960–61, the National Front was reactivated and vari-
ous political programmes were discussed among student circles; but their at-
tempt to take their protest into the streets often ended in bloody police acts.
Nevertheless, until 1962 Iranian liberal nationalists still had a certain influence
on the government. In accordance with the American demands, Ali Amini stood
up for a process of social openness and went to Mecca in May 1962 to hold
discussions with Faisal about the impact of the new oil economy in both coun-
tries. But unlike Faisal, Amini had no support from the court and when he
tried to make up for an 80 million dollar budgetary deficit by a 15 per cent cut
in expenditure he was forced to resign on 18 July 1962.47

The two groups of Shi‘i ulama, the ‘quietists’ around the marja-i taqlid
Burujerdi48 and the ‘activists’ around Taliqani and Kashani, were paralysed by
Amini’s policy of appeasement. Burujerdi died on the 30 March 1961, without
an agreement among the ulama regarding his successor. Kashani, who was
politically marginalized after his release from prison in 1956, shortly before his
death in March 1962 suddenly showed a certain interest in mending his bridges
with the government. But a land reform launched in 1960, as well as the intro-
duction of women’s suffrage – both steps by which the regime tried to win a
new social base – met with the violent criticism among the majority of the
ulama, who saw themselves robbed of their social and cultural authority. Among
those who spoke up in these discussions, perhaps in the hope of combining
the now vacant leadership of the ‘activists’ with the unoccupied position of the
marja-i taqlid, was Ayatollah Ruhollah Musavi Khomeini (1902–89), a teacher
at the Qum seminary. In November 1962 Khomeini sent the following telegram
to the shah:49

The ulama have publicly declared that women’s suffrage and the renunciation of the
conditions whereby only Muslims are entitled to vote and to be elected are contrary to
Islam and to the constitution. If you think that you can replace the Holy Koran with
the Avesta of Zoroaster or the Bible or other misleading books, you are mistaken.
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After the arrest of Khomeini and about 35 other high-ranking members of
the ulama on 4 June 1963, and the simultaneous proclamation of a three-day
period of official mourning for the death of Pope John XXIII, the participants
in a procession on the tenth day of Muharram, the anniversary of the death of
the Shi‘i Imam Husain, rose in revolt. Their protest, which lasted for almost a
week, ended in a blood bath. Two months later, the regime believed that it had
stabilized its power and released two of the ulama from prison. But there now
occurred a change of attitude in Khomeini’s Islamic propaganda. His agita-
tion no longer centred on securing the autonomy of the ulama, but on the
social and political liberation of Iranian society. He even appeared to have
second thoughts about his previous negative approach to women’s suffrage.
By taking up social themes, Khomeini was addressing a society which he was
soon to describe as a revolutionary subject. On 4 November 1964, in the course
of discussions about a loan of 200 million US dollars for re-armament and the
cession of capitulatory rights to US personnel, he was finally banished from
the country. As a countermove, the regime stepped up the militarization of the
country. Almost 80 per cent of the income from the oil industry, which rose by
19.5 per cent per year, was now spent on the equipment of the Iranian army
consisting of more than 100,000 men, and on developing the state police,
Savak.50

Shari‘ati, who observed these events from Paris, now worked more inten-
sively on a project for a humane and socially just Islamic order in Iranian soci-
ety. For this he was both admired and criticized; admired among socialist par-
tisans in Iran because he wanted to propagate a link between Islam and social-
ism, and criticized because he argued too much within the context of Shi‘i
dogmatics and thus appeared to exclude the Sunni communities from the proc-
ess of revolutionizing society. Even today his position in Iran remains ambiva-
lent. To some of the Shi‘i ulama he appears as the incarnation of a political
syncretism which has distorted Islam, to others as the preserver of the revolu-
tionary identity of the Shi‘a and its claim to side with the oppressed.

In an early work from the year 1955, Shari‘ati proposed an alternative way
between a bourgeois and a materialistic conception of history.51 Here, it was
already apparent that he considered the Shi‘a alone capable of conceptually
combining disparate modern outlooks and philosophical currents. What was
specific to Shi‘ism was its capacity to combine diverging ideologies, philoso-
phies and sciences within a single world-outlook. Existentialism (Jean-Paul
Sartre), mysticism (Louis Massignon) and socialism or sociology (George
Gurvitch) represented to him those human fields of experience which –
expressed in Shi‘i terminology – corresponded with the basic constituents of
human existence.52
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Shariati’s understanding of Islam left the borders of religiosity far behind.
His insistence that Islam was now an ideology rather than a religion even led
him so far as to re-formulate the Koranic statement ‘The religion referring to
the One God is Islam’ to ‘The ideology in our school of thought is Islam’. Like
Muhammad Iqbal, he interpreted the Islamic history of creation mythologically,
thus describing the evolution of man from his ‘spirit/mud reality’ to a being
resembling God. The ‘superior’ qualities of the Perfect Man, ‘self-awareness,
creativity and an autonomous will’, related him to God, but he remained an
‘emanation’ of God. Shi‘i Islam alone was capable of forming such a complete
concept of man. Westerners had to take Pascal, Marx and Sartre as their mod-
els, the (non-Muslim!) orientals the heretic Muslim mystic al-Hallaj (executed
in 922), the Zoroastrian rebel Mazdak (5th century) or Buddha. The Shi‘a alone
possessed the ideal of the Perfect Man in the person of the Caliph Ali, in whom
mysticism, equality and freedom were inseparably united.

The Proxy War in Yemen

The new ideas with which Qutb and Shari‘ati inspired the Islamic public did
not bear fruit until the early 1970s. For up to that point, the national states
with their old ideological discourses dominated the scene. Social and political
liberation, as Algeria’s example appeared to show, was conditional upon strong
state sovereignty. Since the latter was mainly understood as military power in
those countries where there were no strong civilian urban parties, it was natu-
rally supposed that ‘national liberation’ could only be successfully achieved by
military measures.

The Islamic offensive of the Saudi Arabian prince Faisal hit Egypt at a time
when the ideals of a progressive Arab union had run aground through the
collapse of the United Arab Republic. Syria, which the union threatened to
turn into an economic colony of Egypt, with the Syrian elites no longer having
a share in the central power, seceded on 28 September 1961. The new Syrian
government under Ma‘mun al-Kuzbari, which showed a distinctly civilian char-
acter, drew nearer to Saudi Arabia, a fact that was interpreted by Egypt as an
act of one-sided support for ‘reaction’.

Even royalist Yemen finally withdrew, on 27 December 1961, from its asso-
ciation with the United Arab Republic. Nevertheless, the Nasserists in Yemen
had been able to benefit from Crown Prince Badr’s brief flirtation with the
‘Arab cause’ to consolidate their bastion in the Yemeni army. The Yemeni ar-
my’s traditional relations with Iraq now also showed their effect. Whereas in
the 1930s the army had been trained in the latest methods by royalist Iraqi
officers, it was now mainly trained by republican officers from Iraq who were
largely Arab nationalists. On 19 September 1962 King Ahmad died, and very
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quickley, on 26 September, Yemeni republican officers around Abdallah al-
Sallal saw that there was a chance for a coup against the monarchy. They de-
ployed troops in San‘a, occupied the royal palace and proclaimed the Arab
Republic of Yemen. The new King Badr and the royal court fled to the north of
the country, where they found an albeit not always secure and unconditional
support among the Zaidi tribes. The Yemen was now divided into two states.
The capital city was ruled by the pro-Nasser army around al-Sallal, on whom
the non-Zaidi, Shafi‘i elites in the west of the country had set great hopes; in
the north, however, the Imam managed to preserve his political sovereignty
thanks to his close contacts with Saudi Arabia.

Saudi Arabia reacted promptly to the threatening situation on its southern
border. On 4 November, it concluded a defence pact with Jordan and mobi-
lized its troops in the border area around Najran. Egypt responded six days
later with a Yemeni–Egyptian defence treaty, which allowed Egyptian troops
to be stationed in the Yemen. By early 1963, more than 15,000 Egyptian soldiers
had entered the country and reconquered some important places north of
San‘a. Under the supreme command of Abd al-Hakim Amir (committed sui-
cide on 14 September 1967), who had been governor of the United Arab Re-
public in Damascus, on 12 and 13 February 1963 Egyptian planes bombed the
Saudi border city of Najran. A direct confrontation between Egypt and Saudi
Arabia was only prevented by a ‘guaranteed subsidy’ offered to the Saudi re-
gime by Kennedy.53

It was already evident that the republican system had not been able to over-
come the old Zaidi constitution. Most of the Zaidi families preserved the privi-
leges and offices they had been granted by the king. The only republican ele-
ment strictly speaking was the Yemeni army, and even that was often supported
by the Zaidi tribes of the north, since the tribes, which had had a decisive share
in the conflicts between the Yemen and Saudi Arabia in the 1930s, considered
the pact between kings Faisal and Badr as treason. In the summer of 1963, the
Shafi‘i elites in the western part of the country even contemplated the possi-
bility of seceding and joining Southern Yemen.

But in Southern Yemen, too, that is in the Southern Arabian Federation
controlled by Great Britain and in the Hadramautic principalities al-Katiri
and al-Qua‘iti, there were signs of turmoil. On the day of the San‘a coup, Aden,
which until that point was a British crown colony, declared that it would join
the Southern Arabian Federation. This provoked violent protests from the ur-
ban nationalists, who had found political solidarity with the as yet small So-
cialist People’s Party of Abdallah al-Asnaj and were by no means ready to sub-
mit to the sovereignty of the Southern Arabian principalities. For them it was
beyond question that the independence of Southern Yemen must not have as
its consequence the restoration of the Sultanic constitution. Encouraged by
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the presence of Egyptian troops in Northern Yemen, the Southern Yemeni so-
cialists from Aden founded the National Liberation Front (NLF) in June 1963,
and in October of the same year they began their attacks on British military
bases.

The Ba‘th in Power

From 1962 to 1965 the conflict between Egypt and Saudi Arabia dominated
almost all aspects of political and intellectual life in the Middle East. During
these years, there was little opportunity to remain neutral or to preserve an
independent public which did not contribute to the cold war between the two
countries. Outside the Yemen, the conflict developed into a violent diplomatic
and intellectual feud. Each side enlisted newspapers and radio stations to propa-
gate its line, calling its opponent a ‘stronghold of imperialist reaction’ or ‘a
godless apostate and slave of communism’. The corresponding representation
of the enemy image led to the unhindered persecution of political dissidents,
who, although often holding different opinions, had to seek the protection of
the other side to avoid dropping completely out of sight. The Arab republicans
saw themselves fortified by the simultaneous coup of the nationalist Ba‘th party
in Syria and Iraq in 1963. Abdalkarim Qasim’s dictatorship in Iraq was over-
thrown on 8 February 1963 by an ingenious and bloody coup d’état of a few
officers of the Ba‘th party; a month later, on 8 March 1963, armed forces in
Syria assumed power and helped the Ba‘thist Luwayy al-Atasi to assume lead-
ership of the government. Although both coups were carried out by groups
from the same ideological milieu, they did not create a homogeneous new
national culture.

In Syria a wing of the Ba‘th took over which had opposed the voluntary
dissolution of the party immediately after the union with Egypt, as advised,
among others, by Michel Aflaq. The new Syrian government under al-Atasi
was thus unwilling to give way to the resurgent enthusiasm for Nasserist ideals
in the Syrian cities. Indeed it spared no effort to preserve Syria as a sovereign
state, despite the propaganda for an all-Arab ideal, an attitude accepted by
Egypt through its diplomatic recognition of Syria. In its internal policy the
new government followed a careful course of compromise. Although the par-
tisans of a civilian government under Nazim al-Qudsi were excluded, they were
not exposed to direct persecution. Even the Syrian Muslim Brothers, who had
for the first time experienced a growth in power under the civilian govern-
ment and had even briefly supplied a prime minister, Muhammad Ma’ruf al-
Dawalibi, from their midst, were able to continue their activity in their
strongholds, Hama and Aleppo. But the policy of nationalization provoked
resistance. In January 1965, followers of the Muslim Brothers openly rebelled
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against the Syrian state, but were unable to bring about a decisive change in
domestic policy. The first three years of Ba‘th supremacy in Syria marked the
attempt at a complete invasion of the political and administrative machinery
by the Ba‘th party and at making the latter into a predominantly Alawite party.
On 23 February 1966, radical members of the Ba‘th rebelled against its tradi-
tional leadership and created a basis for consolidating its power.

The Ba‘th’s rise to power in Iraq was a considerably bloodier, more contra-
dictory process. Qasim’s dictatorship triggered a furious reaction by the Ba‘th
militia who, in the first months after the coup (1958), gave chase to anything
that appeared to be communist.54 The militia of the Iraqi Ba‘th was eliminated
in November 1963 by the army leadership under Abd al-Salam Arif, who re-
mained in power until April 1966. The military character of the regime could
not be disguised by the civilian government under Abd al-Rahman al-Bazzaz.
Nevertheless, national conservative circles around al-Bazzaz managed for al-
most a year (September 1965 to August 1966) to protect the Iraqi economy
from excessive statism. Unlike conditions in Syria, they were at the same time
able to recruit Islamic circles as a support for their national culture by empha-
sizing the inseparable bond between Arabism and Islam. The presidencies of
Abd al-Salam Arif and his brother Abd al-Rahman (1966–68) were marked, as
in Syria, by a crucial re-organization of the Ba‘th. However, the ambitious
Arabist and socialist programme was preserved, as was the Ba‘thist sense that,
as the carriers of a historical will, they fulfiled a mission. The power centre of
the Iraqi Ba‘th now shifted from the Shi‘i communities to the surroundings of
the city of Tikrit situated half way between Baghdad and Mosul. The party’s
general secretary, Ahmad Hasan al-Bakr (1912–82), a career officer who came
from that area, had already been head of the government in 1963, but had been
forced to resign because of the intrigues of his interior minister Ali Salah al-
Sa‘di who led the notorious Ba‘th militia. The party’s power centre increas-
ingly shifted towards Sunni families from Tikrit, although a Shi‘i elite contin-
ued to adhere to it and was admitted into its subsequent cabinets. This con-
firmed the astonishing flexibility of the Ba‘th; despite or perhaps even because
of its pan-Arab advocacy, it promoted the development of political and social
regionalism. For example, the founders of the Iraqi branch of the party around
Fu’ad al-Rikaki represented Shi‘i families who were extremely loyal to one an-
other, while the Tikrit families around al-Bakr and later Saddam Husain (b.
1937) appropriated the Ba‘th so that they might also acquire a political means
to power. The arguments within the party thus mainly reflected regional con-
flicts over national culture and control of the wealth of the state. The more
clearly regional interests came to the fore, the more powerfully the Ba‘th was
used as a political instrument. No other party appeared able to represent these
particular interests since they were too closely connected with social classes.
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The Ba‘th only had a real chance of assuming power where public life was
marked by currents of regionalism and particularism. This was precisely the
case in the ethnically heterogeneous countries of Iraq and Syria. Since the Ba‘th
was thus closely linked to regionalism, and patently assumed an ethnic char-
acter, any attempt to join Iraq, Syria and possibly also Egypt under a unified
state sovereignty seemed utopian. Thus all Nasser’s attempts to persuade Iraq
and Syria to form a new union were doomed to failure, and even the theoreti-
cally possible alliance of Syria and Iraq within the Ba‘th party proved essen-
tially impossible.

The process of regional coordination lasted longer in Iraq than in Syria. It
was not until the 17 July 1968 that the Ba‘thist army around al-Bakr managed
to overthrow President Arif and, in a second coup on 30 July 1968, to eliminate
all internal rivals from the newly founded revolutionary command staff. In
the long run, the Ba‘th proved to be the only political party which was able to
secure the coherence of Syria and Iraq on a long-term basis by means of a
dictatorship based on particular interests.

4. the decline of third world republicanism

The first signs of a decline in the Nasserist ideals of Third World republican-
ism made themselves felt as early as 1964–65. Nehru’s death on 27 May 1964,
the conflicts in Indonesia, as well as the overthrow of the Sudanese General
Abbud by a civilian opposition movement on 26 October 1964, had led to the
disintegration of the alliances that were important to Nasser. The radicalization
of national liberation movements in South Yemen and Algeria, and of the re-
gionalist Ba‘th party, deprived Egypt of further allies. Faisal had had himself
enthroned as the new Saudi king on 29 March 1964 and now appeared as spokes-
man of the Arab cause. External political difficulties contributed to the divi-
sion and increasing polarization of the Nasserist national culture in Egypt.
That culture had, firstly, to take into account the growing need for a
radicalization of socialist discourse, because even the nationalist elites were
increasingly open to the new socialist ideology of liberation which was con-
nected not with the USSR but with such names as Mao Tse-tung, Ho Chi Minh
and Che Guevara. Secondly, Faisal’s Islamic offensive demanded the re-activa-
tion of a political ideology marked by Islam. The first conference of the Acad-
emy of Islamic Studies, which was convened in Cairo in 1964, was to assume
the initiative. At the very beginning of the conference, the 82 delegates from 40

states decided to open the ‘doors of free argument’ (bab al-ijtihad) within the
realm of Islamic law in order to achieve a flexible adjustment of Islamic norms
of justice to new political factors. The Egyptian regime was thus returning to
an essential characteristic of the Salafi and neo-Salafi tradition. The Islamic
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classicists had fought for decades to abandon the commitments to the Islamic
schools of law on which jurists had insisted since the early Middle Ages. In
Islamic jurisprudence, the decision to recognize the schools of law as the only
legal authority – a decision for which there is hardly any historical proof – and
to reduce free jurisdiction to a minimum, was considered as ‘closing the door
to free argument’.

The attempt by the Nasserist state apparatus to use Islamic discourse to
legitimize socialist programmes almost inevitably brought with it a need to
reactivate free interpretation (ijtihad). With this step the Egyptian regime at
the same time responded to Faisal’s advances among the Islamic public.55 The
secretariat of the Academy for Islamic Studies sought support even in those
parts of the Islamic world which for some thirty years had almost no contact
with Islamic scholarly centres in Egypt and Saudi Arabia, particularly the Is-
lamic regions in the USSR. The presence of the mufti of Central Asia, the Uzbek
Ziiya’ al-Din Babahanov (Papachanov), who embraced official Soviet religious
policy and interpreted Islam as a guarantor of social order,56 managed to bring
back Soviet Muslims into the international Islamic public for the first time in
many years.

The Egyptian regime even made a gesture of goodwill towards the parti-
sans of the Islamic groups. Sayyid Qutb, who after ten years of detention had
become a symbolic figure of Islamic resistance against Nasser’s regime, was
released from prison and even allowed to publish his latest writings in Egypt.

A New Palestinian National Policy and the Six-Day War

The altogether more limited terrain for an Arab nationalist state ideology was
once more enlarged through the foundation of the Palestine Liberation Or-
ganization (PLO) on 1 June 1964. But even among the nationalist public, the
process of ideological differentiation which had taken place in the 1960s had
such a lasting effect that pro-Nasserist circles could no longer form a national
movement clearly committed to the Arab cause within the Palestinian context.
After 1963, the movement of Arab nationalists turned distinctly towards leftist
socialist liberation ideologies. The leadership of the Palestinian Liberation Front
(Harakat Tahrir Filastin, Fatah) was now firmly in the hands of Yaser Arafat,
who was personally responsible for the close connections between the Fatah
and the Egyptian Muslim Brothers. Fatah had been founded in 1958 by Pales-
tinians living in Kuwait, a centre of Palestinian opposition. To begin with its
members mainly consisted of Palestinian activists who followed the tradition
of the Muslim Brotherhood or al-Nabhani’s Islamic Liberation Party. But soon
former Ba‘thists joined Fatah, so that the political spectrum of the resistance
movement gradually shifted to positions that were not explicitly Islamic.
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At the same time the national conservative Arab politicians who had been
able to stay on the West Bank of the Jordan continued to play an important
part and dominated the Palestinian political public in Jordan. The influence
of Palestinian personalities in the West Bank on many prominent families in
Jordan had indeed played a major role in King Husain’s (r. 1953–99) succesful
defence of the Hashimite monarchy against a republican opposition which
had tried, as late as 1957, to force the country into an alliance with Egypt.

In this dense medley of royalist, Islamic and leftist socialist groups there
was hardly any room for the champions of an Arab policy with Nasserist ten-
dencies. When in January 1965 Fatah proclaimed an armed struggle against
Israel, Egypt found itself completely isolated. Even in the Palestinian Libera-
tion Front initiated by Egypt and led by Ahmad al-Shuqairi, a pro-Egyptian
attitude was by no means the rule. The Front believed itself to be the legiti-
mate successor of the Palestinian government of 1948 and many nationalists,
including the aged former Mufti of Jerusalem, Muhammad Amin al-Husaini,
had in 1958–59 unsuccesfully demanded that Egypt acknowledge the Palestin-
ian movement as a state, in the same way as it had recognized the Algerian
National Liberation Front. Since then the ‘struggle for Palestine’ had grown
into a ‘Palestinian national movement’ which resisted the dominating influ-
ences of an Arab policy.

Egypt tried to regain control over Fatah, and although it found allies, espe-
cially among the Palestinian intellectuals living in the Gulf, the autonomy of
Palestinian nationalism could no longer be prevented. Meanwhile, more than
60 paramilitary acts carried out by Fatah units up to October 1965 under the
code name al-Asifa, most of them directed against irrigation works that car-
ried water from the Jordan to the arable lands in the Negev, alarmed Israel.
Since Jordan and Syria were at the same time trying to divert the waters of the
river Jordan, Israel reacted with carefully planned military measures. In the
autumn of 1966, the situation threatened to escalate when the new Ba‘th re-
gime in Syria openly supported guerilla activities.

The conflict over Israel soon became a symbolic fight for hegemony among
Arab countries. Saudi Arabia, which had tolerated the Egyptian foundation of
the Palestine Liberation Front at the first Arab summit conference in 1964,
tried to label it as a struggle between Islam and Zionism. Following the logic
of its own state ideology, Egypt saw it as a unique opportunity to lend Arab
nationalism fresh impetus after it had lost almost all its bastions through re-
gionalist or leftist socialist movements. To prove that Egypt was able to defend
Arab sovereignty, on 18 May 1967 Nasser delivered an ultimatum demanding
the departure of United Nations troops from the Sinai peninsula, and stationed
his own troops there. The Egyptian government must have been mainly inter-
ested in enforcing an economic boycott against Israel as a way of emphasizing
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the solution of the Jordan problem. With the comment ‘Let them come!’57

Nasserist journalists reacted against fears that Israel’s armies might be pro-
voked to a retaliation through the stationing of Egyptian troops on the Israeli
border.

In the end even Nasser was unable to arrest the inherent dynamics of the
escalation. Lacking any coherent international agreement, the Egyptian and
Syrian armies merely relied on the efficacy of the ‘Arab cause’. There was no
further coordination but a hastily composed Egyptian–Syrian supreme com-
mand, which Jordan was also forced to join on the 30 May in order to avoid a
nationalist rebellion. Hardly anyone knew what was to be achieved by a war
against Israel.

It was altogether different as far as the State of Israel was concerned. The
situation had never been so favourable to Israel; with a well prepared strike,
the country’s security situation could be changed decisively. Yet even the well-
informed Israeli army did not predict a success as easy as the one that followed
the outbreak of the war on 5 June 1967. In a matter of six days, Israeli troops
managed to conquer the Sinai peninsula, Western Jordan and the Golan Heights.
On 8 June, in one of the greatest tank battles in history, the Egyptian army
suffered a crushing defeat which also detroyed the dream of a pan-Arab na-
tional culture. The disaster of June 1967 affected all the Arab states involved.
Saudi, Iraqi, Moroccan and Algerian units had been hastily stationed in Jor-
dan and Syria, but even they were unable to stop the advance of the Israeli
army. Their defeat thus quickly became a defeat for the Arabs.

At the same time, domestic conditions in most of the Arab republican coun-
tries had largely undermined the relationship between state and society. In the
autumn of 1965, peasant communities in Egypt had vehemently resisted the
agrarian policy imposed on them; the aftermath of the war in northern Yemen
which had gone on since 1963 had caused a deep chasm to appear between
society and state. There was not enough money to finance the promised devel-
opment of the urban sector, since the Egyptian government was increasingly
militarizing its power and therefore constantly raising its military budget. In
addition, Egypt was unable to fund a new agrarian policy which might have
reduced the need to purchase wheat, three million tons of which had to be
imported in 1967.58 Following a wave of assassination attempts in the autumn
of 1965, the government arrested a large number of communists and Muslim
Brothers, including Sayyid Qutb who was executed as a ‘brother of the devil’59

on 29 August 1966.
Nationalist Arab politics had ended up by renouncing social sovereignty.

Thus the war of 1967 was by no means a defeat of the Arab societies, which had
participated, for all practical purposes, as cannon-fodder in a fight for the
sovereignty of a state from which they were becoming estranged. Paradoxi-
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cally, however, for a brief period the war had once more saved the old national
Arab regime. Nasser’s offer to resign immediately after the armistice was re-
jected by an enormous number of demonstrators in Cairo. In the pathos of
defeat, society and state were re-united. The victims of the war – apart from
the soldiers – were above all the Palestinians for whose sake it had ostensibly
been waged. During the first four months of Israeli occupation, more than
250,000 people, a fifth of the total population, left their country.60 Eastern Je-
rusalem was annexed by Israel immediately after the armistice. The vast ma-
jority of Palestinians now lived in the camps of Lebanon, Syria and Jordan or
emigrated to the Gulf states. But in none of these countries were they able to
realize their dream of a sovereignty of their own. In Jordan, as in the Israeli-
occupied areas, they were second-class citizens; in Lebanon they soon became
involved in the internal struggles for national and territorial predominance;
and in Syria they were subject to strict police supervision.

The Assertion of Saudi Hegemony

For more than ten years, the public of the Islamic world had been marked by
the various nationalist and often socialist movements promoting a specific
Third World path between global political blocs and looking for an ideal re-
publican system. The Arab–Israeli war of 1967 can be considered as the end of
a period of approximately four years in the course of which Third World re-
publicanism lost its international dominance. In many Islamic countries, this
period brought an end to the development ideologies based on the Bandung
idea and favouring powerful state intervention to strengthen urban society.
The readjustments on the international finance market triggered by the rapid
rise in oil production suddenly made any economic development conducted
by the state appear as an anachronism. The expensive and often ambitious
development projects which continued to follow classical theories of mod-
ernization could no longer be financed. In 1970 Egypt already had debts ex-
ceeding 1.6 billion US dollars, and Iran owed 2.2 billion dollars. The promo-
tion of urbanism promised by the nationalists led to an unprecedented migra-
tion from country to city.

The market completely adapted itself to the oil producing countries, which
suddenly disposed of capital reserves that together amounted to many times
more than the budgets of the non-oil-exporting countries of the Third World.
The share in international trade of the entire Middle East region, including
Turkey, Iran and North Africa had amounted to around 5 per cent since 1948.61

In 1970, more than 80 per cent of the oil production in the Middle East belonged
to five countries: Saudi Arabia, Iran, Libya, Kuwait and Iraq. In the same year
Saudi Arabia, Kuwait and Libya earned more through their oil exports than
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the entire sum of Egypt’s burden of debt. With this capital, the oil countries
could act freely on the world market and import goods in quantities which
Egypt and other countries had never experienced. The wealth produced by oil
went against any development ideology which still believed in a ‘powerful state’
and thus also undermined the attraction of Arabism, which was closely con-
nected with utopian theories of progress.

For the present, however, the members of the public bureaucracy, who
through the predominantly urban development plans disposed of great pow-
ers, were by no means prepared to abandon their ideological tradition. As di-
rectors in nationalized industries, in state-controlled trade and banking and
in the various organizations which exercised price control and subsidised con-
sumer goods, they were in a position to exercise political power despite the
general lack of capital. More often than not they were solidly organized in
single state parties, through which they were integrated within a network of
communications encompassing the whole of society. As long as their privi-
leges were not curtailed, the urban nationalists faced no serious political dan-
ger. And yet important changes were already ocurring. Some members of the
‘second stratum’, as Leonard Binder described the new bureaucrats, had doubts
about the competence of the state to introduce development plans and criti-
cized state-controlled measures in the realm of external trade and interna-
tional capital movements. They feared that a rigid adherence to traditional
ideological models might undermine market relations with financially power-
ful countries, and they therefore demanded a gradual opening of the state and
economy. This attitude became more widespread as the volume of capital in
the Islamic world grew through intensive oil production. The turn towards
the international market naturally provoked a change in attitude towards those
countries which now dominated the market as capital giants, principally Saudi
Arabia.

In August 1967, the Arab heads of state and government met in the Suda-
nese capital Khartoum for a (fourth) summit conference. Faisal managed to
present Saudi Arabia as the moral victor while Nasser had to acknowledge
Saudi Arabia’s new supremacy and promise the withdrawal of the remaining
Egyptian troops from the Yemen. The centre of power in the Islamic world
had now definitely shifted from Egypt to Saudi Arabia. Faisal responded to
Nasser’s subjugation by announcing that he would support Egypt and Syria
with an annual subsidy of 329 million US dollars, which he would raise from
the oil-exporting countries.62 The ‘front-line’ countries were thus to be allo-
cated barely 7 per cent of Arab oil revenues.

The Withdrawal from the Yemen

SchulzeWBC 2/27/02, 1:01 PM188



189islamic culture and third-world republicanism

When on 1 September 1967 Egypt and Saudi Arabia agreed on ‘peace for the
Yemen’, there was an outburst of indignation among Yemeni republicans; but
during the preliminary peace talks of Harad (November 1965), which were to
confirm the agreements of Ta‘if and Jeddah (August 1965), the Egyptian del-
egation had already tried to force the republicans to make a settlement.63 For a
short time, the establishment of an ‘Islamic Yemeni state’ was accepted by all
four contracting parties. However, this project ran aground for internal and
external reasons. Now, after losing the June war, Nasser was prepared to give
up all his positions in the Yemen. Al-Sallal was deposed before the Egyptian
withdrawal (9 December 1967), and Qadi Abd al-Rahman al-Iryani was pro-
claimed as the new head of state of the Arab Republic of the Yemen. Iryani,
who had long been active in the national movement, stood for an emphati-
cally Islamic interpretation of the conflict. His approach had already been ac-
knowledged by the Muslim World League in 1962, when he was elected as one
of its founding members. There were also changes on the royalist side. King
Muhammad al-Badr was politically marginalized at a popular congress in Sa‘da
in June 1968. The Zaidi tribes appointed Saif al-Islam Muhammad al-Husain,
the commander-in-chief of the royalist troops, as the new head of state. But
since he could not be confirmed as an imam, that is as a king, by the people’s
congress, there arose tendencies even among the royalists to mitigate the old
lines of conflict. Al-Badr, however, was able to continue influencing the politi-
cal attitude of the northern Zaidi tribes from his Saudi exile.

Al-Sallal’s overthrow had been the first direct result of the new relationship
between Egypt and Saudi Arabia and was interpreted by the Arab nationalists
as Egypt’s symbolic break with its old ideals. As a countermove, Saudi Arabia
managed to exert its influence on a new Islamic public which was now, as Arab
national cultures threatened to collapse, faced with a very different environ-
ment. Faisal’s aim was to restructure the relations of the Arab and Islamic
world both on an official and an unofficial level. The official level implied
securing Saudi hegemony through the establishment of an Islamic commu-
nity of states; on an unofficial level, the Muslim World League was to contrib-
ute to re-modelling and uniting what remained of the Islamic public and set-
ting it on a Saudi Arabian course.

The Saudi campaign made itself felt at a time of student unrest in Cairo in
the summer of 1969. For the first time in years, oppositionists openly appeared
as ‘Muslim Brothers’ and demanded a more definite fight against left-wing
socialist and communist activities. Since the Egyptian government continued
to maintain close economic relations with the Eastern bloc – after all, the As-
wan Dam had been completed with Soviet help in 1967 to the point where it
could provide Cairo with electricity – and new projects for the development
of heavy industry were tackled with the USSR (May 1969), the opposition’s
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demand was also indirectly aimed at the Egyptian government. As a counter-
move, Saudi Arabia also stepped up its economic aid to Egypt. An important
point of contact were the approximately 500,000 war refugees who had to be
integrated. Their willingness to accept Saudi Arabia as their new promised
land grew accordingly.

The chief opponents of the Islamic groups supported by Saudi Arabia were
the leftist socialist and the Arab nationalist movements. The leftist socialists
had gained great prestige with their proclamation of the Arab People’s Repub-
lic of Yemen on 30 November 1967; but it took some time until both the repub-
lican nationalists of the ‘Front for the Liberation of Occupied South Yemen’
(FLOSY), who had their strongholds in Baikhan and Wahidi and whose leader
al-Asnaj operated from Northern Yemen, and the royalists in the sultanates
were definitely neutralized. Although the new socialist government in Aden
gave the Southern Arab Federation the name ‘Yemen’, there was as yet no men-
tion of the union of the two Yemens.

The Success of the PLO

The problem of Palestine contributed to the expansion of the Islamic public.
Immediately after the Egyptian defeat in the June war, voices were to be heard
blaming Arab nationalism for the loss of Jerusalem. In a lecture held at the
Unity Club in Mecca, Abu’l-Hasan Ali al-Nadwi, the president of the Indian
Nadwat al-Ulama (Society of Ulama), said that the Arabs had not deserved to
be victorious because they had waged the war against Israel in an un-Islamic
spirit.64 Ahmad al-Shuqairi, an intimate friend of Nasser’s, was removed from
his post as leader of the Palestine Liberation Organization on 24 December
1967 and replaced by the Islamic traditionalist Yahya Hammuda, who provided
the first signs for the subsequent hegemony of Fatah within the PLO. Once
Fatah joined the PLO in 1968, and once Yaser Arafat was elected as its president
at the Palestinian National Congress in February 1969, the fate of Egyptian
hegemony over the Palestinian national movement was decisively sealed.

Jerusalem soon became a symbol for the invigorated Islamic public, which
was moving on three entirely different levels. First of all, the propaganda of
the Muslim World League in Mecca, which was closely associated with the
Hijaz culture, created a transnational orientation which was altogether com-
mitted to the Islamic world, while at the same time embodying the ideological
and theological positions supported by the League. These were in turn an ex-
pression of the Islamic groups bunched together within the League of which
the most important was still the neo-Salafiya, who, from their Meccan exile,
tried to regain their influence over their national cultures.

The second level concerned the national cultures themselves. The Islamists
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assumed a more definite position than in the past against those traditional
Islamic cultures in which different mystical ideologies prevailed, and whose
representatives had often contributed to excluding the majority of the popu-
lation from the context of national politics. Moroccan maraboutism, for ex-
ample, continued to act as an effective barrier against the political mobiliza-
tion of the population. In this sense the neo-Salafi groups were following a
path previously trodden by nationalist movements, for they too were mainly
concerned with assuming power over the national cultures.

The third level concerned the claim, particularly by Saudi Arabia, that an
international Islamic community of nations could be founded without directly
calling into question the sovereignty of the nation states. In October 1968, a
community of this kind had been proposed in outline at an Islamic confer-
ence at Rawalpindi in Pakistan. But it was not until the al-Aqsa mosque in
Jerusalem was set on fire by an Australian fanatic on 21 August 1969 that an
initiative to form a new international Islamic community of nations was taken.
At a summit meeting of Islamic heads of state in the Moroccan capital Rabat
(22–25 September 1969), Faisal successfully promoted the creation of an ‘Or-
ganization of the Islamic Conference’ (Munazzamat al-Mu’tamar al-Islami,
OIC) with the support of the Moroccan King Hasan II. It took almost another
three years for the OIC to be officially established in the ‘Jeddah Pact’ at the
first Islamic Conference of Foreign Ministers in 1972. But in 1969 it was already
clear that Saudi hegemony had to be accepted, however grimly, within the Is-
lamic world, though it is true that it went no further than the adoption of an
Islamic form of expressing international policy.

The transformation of the Arab national movement for Palestine into a
Palestinian national movement was completed with the creation of state struc-
tures in the refugee camps in Lebanon and Jordan. The conflict over state sov-
ereignty which immediately broke out was once more mitigated in Lebanon in
1969 by a settlement arranged by Nasser between the Lebanese government
and the PLO. The escalation of the guerilla warfare between Israel and Pales-
tine, which also led to targeted military attacks on Jordan, Lebanon and Egypt,
raised the question, especially in Jordan, of the extent to which royal power
could still exercise sovereignty over the country. Under the threat of a republi-
can revolution carried out by the Palestinian Fida’iyun, King Husain mobi-
lized his army to defeat the armed units of Palestinians. In a war lasting several
days (16 to 27 September 1970) the sovereignty of the Palestinians in Jordan
ended in a bloodbath (‘Black September’). It was only in Lebanon that the
PLO and other socialist Palestinian parties managed to preserve a certain de-
gree of sovereignty, perhaps, among other reasons, because Lebanese society
had meanwhile become used to the ethnic fragmentation of sovereign power.
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Islamic Republicanism in Libya

With the overthrow of the Libyan King Idris by an army officer, Mu‘ammar al-
Qaddafi, on 1 September 1969 and the Sudanese army’s coup against the civil-
ian government on 25 May 1969, the classical Arab national policy, which prided
itself on being ‘socialist’, staged another spectacular appearance. The coup in
Libya was of particular importance insofar as a monarchy was here overthrown
by Arab nationalists, whereas a decade later the Iranian empire would be
brought to an end by Islamic revolutionaries.

The fall of the monarchy in Libya coincided with a period in which Libyan
oil production was sporadically rising. In 1970 the state earned more revenues
from oil exports than Saudi Arabia (1,351 mil. US dollars against 1,214 mil.).65

However, by contrast to Saudi Arabia, the oil economy in Libya brought con-
siderable change in traditions of social organization. The old tribal ties were
unable to prevent the rush towards the cities and oil fields and as early as 1956

the southern Libyan region of Fezzan was exclusively inhabited by the eld-
erly.66 The monarchy could not adapt itself to the rapidly changing cultural
and political attitudes of the migrants, with the result that the army around al-
Qaddafi found it easy to obtain social recognition for their coup.

However, from the first years after the coup, it was evident that even the
Libyan revolutionaries could no longer do without an Islamic form of expres-
sion. Within three weeks, Qaddafi declared: ‘Those who have usurped the wealth
of this people and sucked its blood do not believe in socialism, the socialism of
Islam; but the conscious, noble and revolutionary nation will never accept an
alternative to social justice.’67 In 1972 the ‘introduction of the shari‘a’ was offi-
cially proclaimed. This was the first time that a military regime so clearly
adopted an Islamic discourse.

Thus Libya was the first country in which an Islamic republicanism was
able to prevail against the old royalist system. But until the early 1970s there
were apparently only small, politically insignificant Islamic parties which might
have provided Qaddafi’s roughly formulated Islamic republicanism with a
broader ideological identity. The time-honoured Sanusiya, which after 1930

had been transformed into a royalist system, had eliminated almost all com-
peting Islamic groups, so that no independent Islamic public was formed. Na-
tionalism was represented by a relatively small layer of urban workers and
army members who had severed their ties of loyalty to the Sanusiya at a time
when the neo-Salafi public had virtually ceased to exist, and whatever was left
of it depended on Saudi Arabia. This led to the very specific development of
political Islam in Libya which was strongly influenced by Qaddafi himself and
was centred on national sovereignty. The revolutionary identity of Libyan state
Islam was manifested in the foundation of the Islamic Missionary Society
(Jam‘iyat al-Da’wa al-Islamiya) established on 13 May 1972; but there was as
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yet no programme that might have provided the Libyan Islamic ideology with
clear contours.

The pietistic, ascetic substantiation of the ‘socialist and anti-imperialist’ tra-
dition in Libya found a certain analogy in the Algerian National Charter, which
was proclaimed by Houari Boumedienne, the President of the Revolutionary
Council, on 5 July 1976 as a result of a popular referendum.68 The National
Charter, in which the creation of a socialist society was laid down, acknowl-
edged Islam as an essential means towards revolution. The Islamic creed, it
said, could only manifest itself ‘through a more intensive fight against imperi-
alism and through a decisive commitment to socialism’. Revolutionary Islam
was ‘militant, unostentatious [and] marked by a sense of justice and equality’,
as well as a ‘bulwark against the de-personalization’ of Algerian society.
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chapter five

The Ascendancy of Islamic Ideologies
1973–1989

1. the crisis of the years 1973 and 1974

The Start of Political Secession

Third World republicanism collapsed mainly as a result of structural factors.
An economic and social development that was centred on the city demanded
more from the economy than it could provide. The nationalists’ vision of soci-
ety as an ‘ideal city’ necessarily excluded the traditional sectors and subjected
the agrarian communities to the dictate of the city. Although the urban na-
tionalists had acquired sovereignty over domestic affairs, their power was con-
stantly diminished by lack of capital, and borrowing had plunged the state
into a maze of dependences. Inadequate capital was thus increasingly invested
in those sectors of society which were considered to be strongholds of the
nationalists: the army, public administration and industry. Objects of prestige
now also served to document the sovereignty of the state in those realms of
society which otherwise remained undeveloped. For example, the Aswan Dam
in Egypt supplied electric power for the industry of Hilwan in 1972, but in the
immediate vicinity of the dam neither tea nor sugar could be found.

The state increasingly isolated itself from those realms of society which did
not fit into the nationalists’ world view. As a result, different political forms of
expression developed outside the nationalist strongholds. Mobilized and

SchulzeWBC 2/27/02, 1:03 PM194



195the ascendancy of islamic ideologies

politicized by republicanism, the members of the mixed areas sought a politi-
cal expression that would reflect their social situation.1 Since their spheres of
life were split into a ‘traditional’ and a ‘colonial’ realm, they had to use a kind
of ‘social code switching’. ‘Traditionality’ primarily concerned the overall so-
cial and economic realm of reproduction, namely family life, everyday experi-
ences and habits, forms of accommodation, cults and cultivating techniques,
as well as a division of labour and linguistic norms. We could use the term
‘private’ instead of ‘reproduction’, but in my view this concept narrows down
the economic character of the tensional structure. The colonial realm was
marked by areas of production in the broadest sense of the word, that is, above
all by work and its surrounding social fields such as paid employment, bu-
reaucracy, forms of state authority and the political public. However, the val-
ues and ways of life of the colonial sector could not be communicated to the
sphere of reproduction, for its meagre earnings were inadequate. Thus the
workers at a refrigerator factory in Cairo might produce the goods of the colo-
nial sector; but they could not afford these goods themselves. Living within
the mixed areas thus implied the daily experience of a segmented reality.

The code switching resulting from this ‘split subject’ situation created a so-
cial tension that could only be adjusted by the state’s promise of participation
in the wealth produced by society; this promise, which appeared plausible –
the Egyptian government, for instance, had guaranteed every high school gradu-
ate a steady job – raised hopes among the members of the mixed areas that
they would some day adapt their ‘traditional’ sphere of life to the values of the
‘colonial’ sectors. This may also have been a reason for the urban nationalists’
astonishing ability to mobilize the population.

After 1967, however, this had become an empty promise; indeed, the lack of
capital in the ‘colonial’ sectors accelerated the process of social and economic
segregation which had already been evident in the international economic cri-
sis of 1928–32. In addition, the colonial sector began to retreat. The state in-
creasingly renounced its sovereignty over certain districts and regions which
in the eyes of urban nationalism were ‘unproductive’. Around 1970 the ‘tradi-
tional’ and ‘colonial’ sectors began to drift apart. In the former, the system of
social and economic support, a monopoly of the state, reached the point of
collapse. Because the process was slow, those involved only gradually became
aware of this ominous situation. Since the state could no longer make up for
the discrepancy, many were forced to either take the plunge into ‘traditional
life’ or into ‘the colonial world’ by either traditionalizing their field of produc-
tion or colonializing their private life. Since poverty tends to lead back to tra-
dition, while wealth tends to the colonial mode, the financial resources of the
members of the mixed areas determined their future, which in either case had
to involve a solution of the structure of tension.
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Urbanization in the Islamic World, 1960–1988

 Inhabitants
(including suburbs) 1960 1980

2
1988

3

Algiers 600,000 1,748,000 3,000,000

Amman 210,000 1,232,000 972,000

Ankara 453,000 1,877,000 2,845,000

Baghdad 850,000 3,205,000 3,844,000

Cairo 2,500,000 5,084,000 13,200,000

Dacca 556,000 3,400,000 7,015,000

Dakar 374,000 1,250,000 1,500,000

Damascus 120,000 1,156,000 2,951,000

Djakarta 2,913,000 6,500,000 8,200,000

Karachi 1,115,000 5,103,000 9,376,000

Khartoum 120,000 561,000 1,600,000

Mogadishu 74,000 500,000 600,000

Nouakchott 6,000 150,000 450,000

Rabat 160,000 841,000 1,287,000

Riyadh 150,000 1,250,000 2,900,000

Tehran 1,513,000 4,712,000 6,042,000

Tripoli (Libya) 140,000 1,000,000 2,195,000

In the 1970s politics in the mixed areas contributed to a certain polarization
within the political public, which no longer strove towards the old ideals of
republicanism. The typical political expression of the mixed areas consisted of
forms of an Islamic view of the world. In the nationalist strongholds the reac-
tion was a radicalization of the political field because some members of the
intellectual elites refused to tolerate the abandonment of major parts of soci-
ety and demanded a social-revolutionary programme. On the other hand, elites
who were closely connected with the state were committed to a kind of re-
gionalism, which was meant to preserve the social and economic unity of their
strongholds by referring to ‘inalterable’ ethnic features. Three ideological mod-
els henceforth marked political events in the Islamic world: Islamic, regional-
ist and social-revolutionary programmes. What they all had in common was
the concept of political secession, which expressed the separation between so-
ciety and state.

The Secession of Bangladesh

Muhammad Ayyub Khan (1907–74), the authoritarian leader of Pakistan from
1958 to his overthrow on 25 March 1969, had also assumed the presidency of
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the Muslim League in 1963. This time-honoured organization was destined,
among other things, to ensure the political union of Pakistan through a supe-
rior national culture based on no other ethnic condition but Islam. In the
years of classical republicanism, Ayyub Khan managed to expand this frame-
work by limiting the political representation of Pakistani society to ‘funda-
mental democracy’ which, for a while, prevented particular interests within
the state from competing with his regime. However, the 1965 war over Kash-
mir between India and Pakistan was a turning-point. In 1966, after the resig-
nation of Foreign Minister Zulfikar Ali Bhutto (1928–79), a resistance was
formed in West Pakistan (the provinces of Sind, Baluchistan, Punjab and the
North West Frontier had by this time been brought together under a central
administration). On 30 November 1967 Bhutto rallied the opposition by found-
ing the Pakistan People’s Party (PPP), an explicitly socialist party committed
to Islamic principles.4 A few days later, a rift occurred within the East Pakistan
National Awami Party (NAP), which had been founded in 1957 as a collective
union of the Bengali national movement and had a considerable number of
supporters, even in West Pakistan. The old NAP was a leftist socialist party
which had also stood for the re-establishment of the four provinces of West
Pakistan. But in 1967, the conflict between regionalists and socialists had come
to the fore and had finally led to a split in the party. In West Pakistan, follow-
ing parliamentary elections in 1970 and 1971 the NAP secessionists had to ac-
knowledge their lack of influence with the population although they contin-
ued to canvass for the autonomy of Baluchistan and the Pashtu North West
Frontier until the party was banned in 1975.

Developments in East Pakistan took a different course. Here the leftist so-
cialist wing of the NAP under Mujib al-Rahman (1922–75) had been converted
into the Awami League in 1966. Al-Rahman, who had so far pleaded for a po-
litical compromise between Pakistan and India, was known as a radical social-
ist and Bengali nationalist who had been arrested several times for his views.
Between 1966 and 1969, he managed to develop the Awami League into the
leading political force of East Pakistan. The Bengali nationalists soon saw them-
selves at the vanguard of civil resistance to the dictatorship of Ayyub Khan
who, in the face of growing Bengali hostility to the army in West Pakistan, was
eventually forced to resign in favour of General Yahya Khan. The latter tried in
vain to oppose Bengali nationalism through the restoration of the old system
of the five provinces, which had come into force on 1 July 1970. The winners in
the parliamentary elections of 1970 and 1971 were the Awami League by an
absolute majority in East Pakistan and the PPP of the former foreign minister
Bhutto in West Pakistan.

The PPP, which was vehemently opposed to giving up the centralized state
system, now came forward as the main opponent of the Awami League, whose
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members were involved in the frequent massacres of Ayyub Khan’s followers
(from 15 March 1971), most of whom were Biharis.5 Yahya Khan, who had been
commander-in-chief of the troops in East Pakistan in 1962, tried to break the
militant resistance of the Bengali nationalists with elite troops; but their cruel
acts against the civilian population only aggravated the conflict. On 25 March
1971, two days after the proclamation of Free Bengal (Bangladesh), a real civil
war began in which the government troops only gradually managed to regain
power in the cities. After the grave disaster of the flood of 12 November 1970,
in which about 300,000 people are estimated to have perished, the war and a
cholera epidemic caused countless further casualties among the Bengali popu-
lation. Several millions of Hindus fled to neighbouring West Bengal to escape
the conflicts between the government troops and the secessionists. In July and
August, there were growing indications to the effect that India under Indira
Gandhi would intervene in favour of the hard-pressed Bengali nationalists.
After numerous skirmishes, Indian troops marched into East Pakistan on 22

November 1971 and forced back the Pakistani government troops, which, hav-
ing failed to build up a second front in the west, had to surrender on 16 De-
cember 1971. Mujib al-Rahman proclaimed the independence of West Paki-
stan for the second time, which was now guaranteed by India. After the with-
drawal of the Indian troops, the sovereignty of Bangladesh was officially pro-
claimed on 26 March 1972.

The New Reconstruction of the Islamic Public

The defeat of Pakistan’s army forced Yahya Khan to resign on 20 December
1971 in favour of Bhutto, who cleverly managed to use the failure of pan-Paki-
stani nationalism to create a new state ideology in which the Islamic public
would play a prominent part. The Islamic Advisory Council (later called Advi-
sory Council of Islamic Ideology – Islam Nazariyat Kaunsil)6 was now able to
present the fruits of many years of work, which had up to this point attracted
little attention among the Pakistani public. Pakistan’s civil law was largely
adapted to the Islamic discourse and some aspects of the law were readjusted.
The new constitution of 1973 strengthened the authority of the council, which,
by Islamizing the ‘colonial’ sector’s social code, tried to prevent the ‘traditional’
urban sectors from breaking away from the control of the state. By contrast to
the situation in Libya, for example, members of the ulama in Pakistan sup-
ported the state’s policy of reintegration by contributing to the creation of
new institutions for the Islamic public. Bhutto’s policy of social and cultural
reintegration thus aimed, on the one hand, at recruiting the urban nationalists
by underscoring the socialist component of Pakistan’s national culture, and
on the other hand at addressing the mixed areas, whose loyalty was to be secured
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by a predominantly Islamic discourse. This strategy preserved the dual struc-
ture of the political public, with its ‘European’ and ‘Islamic’ discourse. The
state would continue to exercise sovereignty over the Islamic ideologies, but
with the ulama acting as mediators. By contrast, in Libya Qaddafi insisted on
being personally acknowledged as the authority on Islam.

The first achievements in the reconstruction of the Islamic public took place
before the political crisis of the years 1973–74. Signs of a political emancipa-
tion in the mixed areas emerged most clearly in those Islamic countries in
which Third World republicanism had established a state-oriented ideology
of social development. In the royalist areas – with the exception of the special
cases of Afghanistan and Iran – the Islamically legitimized monarchies seemed
to be more successful at integrating the mixed areas into their national cul-
ture, and there were few signs of the establishment of an Islamic public that
did not depend on the state. In these countries, the opposition was still com-
mitted to republicanism, although it increasingly adopted ideological elements
of liberation socialism.

The death of the Egyptian President Nasser on 28 September 1970 marked
the end of personal ties of loyalty for many officials of the Arab Socialist Un-
ion. As early as 1971, a growing competition for power began within the party
organization which greatly affected the different realms of social order. Leftist
socialist groups tried to stand their ground against the more dominant na-
tional conservative currents around the new head of state Anwar al-Sadat (1918–
81). Al-Sadat, whose political career had begun within the milieu of the Mus-
lim Brotherhood, had already been represented as the ‘Islamic conscience’ of
the Nasserists. On 15 May 1971, he managed to eliminate the left-socialist wing
of the Arab Socialist Union while the Soviet Union’s support for India during
the war for East Pakistan allowed him to gradually sever his political ties with
that country. Party members who were committed to him, such as the long-
time governor of Asyut, Muhammad Uthman Isma‘il, mobilized Islamic groups
to take action against the leftist socialist opposition and thus helped small
Islamic groups like the al-Jama‘a al-Islamiya (‘Islamic Community’) to gain
public recognition. However, independent Islamic groups, especially among
the Cairo students, were persecuted by the state as ‘reactionary organizations’.

The Islamic student movement in Egypt, which emerged as a result of a
profound conflict over the curriculum and conditions prevailing at the uni-
versities, and which from December 1972 gained influence outside Azhar Uni-
versity, formed one pillar of the new definition of the Islamic public. A second,
no less important pillar, consisted of secessionist tendencies which had their
main stronghold in the provinces of Minya and Asyut. The collapse of Egyptian
national culture in 1970–72 thus created a space for regional and social seces-
sion. In the new suburban quarters of Cairo, which the urban nationalists had
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designed and built up with great enthusiasm, the members of the Islamic stu-
dent movement found the social conditions which would broaden the Islamic
political public. In these overpopulated areas there was now a greater lack than
ever of those institutions which marked an urban culture. Although the in-
habitants lived in modern concrete apartments, electricity and water supplies
were poor. There were few shops, traffic facilities or recreational centres and
the state had no presence. As had been the case during the world economic
crisis of 1928–32, the newcomers faced a cultural situation in which they could
neither live within their traditional context nor with the achievements of mod-
ernism. The absence of history and tradition called for a new fundamental
motive for existence in these suburban ghettos. The absence of the state as an
authority providing subsistence and protection left a great chasm to which the
Islamic university avant-gardes were able to lend expression. They lent a mean-
ing to the social separation from colonial society by symbolically comparing
the latter with the pre-Islamic period of ignorance (jahiliya). Even the fact
that these new citizens had broken away from the traditional structure of their
origins was given an Islamic interpretation as the true and necessary aban-
donment of a false Islam.

The Islamic student movement was rarely strong enough to mobilize entire
districts. Far more important was the spread of a new Islamic feeling of life
and a corresponding Islamic code which would declare the experience of these
new citizens a social norm and render code switching superfluous. This was
precisely what the nationalists had been unable to achieve, for their ideologies
of political development were always aimed at a steadily growing integration
of the population within a national culture, a goal they lacked the economic
means to achieve.

The mobilizing force of the Islamic student movement was nevertheless
capable of forming Islamic political groups which could act as an avant-garde
in areas supporting direct action against the centres of political power. An
influence that should not be underestimated in this context was that of the
Islamic Liberation Party of Taqi al-Din al-Nabhani, which had meanwhile
grown on a supra-regional level, and whose isolationist programme was par-
ticularly attractive to students, because it assigned an extraordinary role to
scientific and technical intelligence within the context of Islamic policy.

Transnational Complexities

A further impulse towards the reconstruction of the Islamic public came from
Saudi Arabia. In the early 1970s, members of the mixed areas had begun to
migrate to Saudi Arabia and to the Gulf States, which had become independ-
ent in the years 1971 and 1972. In 1970 more than 225,000 migrant workers
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went from Yemen to Saudi Arabia, from Syria 40,000, from Jordan/Palestine
50,000 and from Lebanon 30,000. In the same year, 345,000 foreign labourers
benefited from the expanding market in Saudi Arabia. Another 121,000 lived
in Kuwait and about 80,000, most of them Egyptians, in Libya. By 1975, the
total number of foreign Arab workers in the oil exporting countries had grown
to 1.295 million.7 The repercussions in the migrants’ homelands were consid-
erable. Money transfers, which rose from 104.2 million US dollars (1972) to
2.695 billion US dollars (1980), provided the families of the migrants with a
new prestige and new consumer possibilities, allowing them to buy at least
some of the consumer goods of the colonial sector and to gradually furnish
their homes with the goods of the modern consumer society.8 Furthermore,
the flows of money were followed by social and cultural assets which were
marked by the Islamic national cultures prevailing in the oil regions. Many of
the migrants saw these modest new riches as God’s reward for a pious life and
their newly strengthened pietistic attitude was in its turn assimilated by the
societies of the mixed areas. However, since the money allowed a certain up-
ward mobility into the consumer society, it also enhanced the integrationist
political trend in the Islamic public, so that there emerged an increasingly clear
division between radical isolationists and moderate integrationists.

The latter were further encouraged by transnational Islamic institutions.
From 1972 the Muslim World League of Mecca believed that its main task was
to place the Islamic public, which was nationally and regionally disunited and
marked by specific national cultures, into a transnational relationship which
would lead to an extensive harmonization and assimilation of the correspond-
ing political and ideological statements. The coordination of the numerous
integrationist Islamic groups, who often acted very informally, was achieved
by available institutions of social welfare (mosques). These institutions at the
same time provided missing social and cultural services in the mixed areas,
especially in the realm of education.

The League was also able to gain new allies on a formal level. In the summer
of 1973, its secretary concluded an extensive treaty of cooperation with the
rector of the Azhar University, Abd al-Halim Mahmud (1910–78), thus liberat-
ing the university from the narrow constraints of Nasserist national culture.9

In addition, the increased number of Muslim students and migrant workers in
Europe were provided with a supra-regional representation of interests through
the foundation of an Islamic Council of Europe which was used by the League
as a vehicle of direct influence. In late 1972, even the ulama of Riyadh, who
were much more committed to the Wahhabi tradition, tried to gain a foothold
in the transnational Islamic public by convening a World Youth Conference.
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State Reactions, the October War and the Oil Boom

The transnational complexity of the Islamic public contributed to the fact that
only a small proportion of the many Islamic groups committed to the neo-
Salafiya remained independent and were able to give fresh incentive to social
and regional secessionism. Also preventive measures by the nation states soon
curtailed the nascent achievements of the newly developing Islamic public.
The Egyptian government under Sadat, which spared no effort to counteract
the threat of losing its sovereign national culture, at first re-activated its old
plan to form an Arab confederation, in which this time Syria, Libya and the
Sudan were to participate (17 April 1971).10 Syria had just escaped its self-in-
flicted isolation after the coup of Hafiz al-Asad on 13 November 1970. In Feb-
ruary, Asad was appointed as the first Alawi president of Syria. To begin with,
he aimed at an international rehabilitation of the Syrian Ba‘th regime, which
had been branded as leftist, by sidetracking the advocates of ‘socialist transfor-
mation’ around the former chief of staff Salah Jadid and the civilian apparatus
of the party.

Qaddafi, however, tried to use Sadat’s internal balancing act by accentuat-
ing the idea of unity, and insisted on a political union between Egypt and
Libya. When Libyan demonstrators tried to destroy the Libyan–Egyptian bor-
der constructions on 18 July 1973, the Egyptian army intervened and thus pre-
vented the project of federation from being carried out.

As a second step, Sadat tried to assume the leading role in the Palestine
question. In a surprise attack on 6 October 1973, 70,000 Egyptian soldiers
crossed the Suez Canal. At the same time, a Syrian army of 40,000 men ad-
vanced on the Golan Heights. While the Egyptians managed to occupy a 5 to 15
kilometre wide strip on the east bank of the canal, the Syrian units gradually
had to give way. Israeli troops thereupon advanced to within 40 km of Damas-
cus. The Soviet Union’s logistical aid to Egypt and Syria on the one hand, and
that of the USA to Israel on the other, soon led to a military pact confirmed by
the armistice of 26 October 1973.

The October war was waged from all sides as a ‘limited war’. Although the
Israeli air force bombed targets in Damascus, operations were on the whole
reduced to the attempt to secure individual military positions. Similarly, Sadat’s
rhetorical slogan, that Egypt aimed to reconquer the entire Sinai peninsula,
was not meant seriously. Besides, the military aid of the other Arab states re-
mained very limited. Although Jordan did send troops to the Golan Heights, it
opened no third front in the Jordan valley. Equally cautious were the actions
of the Palestinian guerillas in south Lebanon. The great powers, the USA and
the USSR used the conflict for a large-scale show of force. On 25 October,
American armed forces all over the world were alerted after intelligence serv-
ices discovered that similar steps had been taken by the USSR.
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When the members of OAPEC (Organization of Arab Petroleum Export-
ing Countries) Abu Dhabi, Iran, Iraq, Kuwait, Qatar and Saudi Arabia an-
nounced a rise in crude oil prices on 16 October 1973, and shortly afterwards
stopped supplying oil to the USA and Holland because of their support of
Israel, it became clear that the political conflicts within the framework of the
fourth Arab–Israeli war were directly related to global economic developments
triggered by the upheaval on the energy market. The OPEC states had already,
on 14 February 1971, managed to enforce a 21 per cent price rise, mainly through
Libyan pressure. They thus made up for the competitive advantage which Saudi
Arabia had briefly enjoyed through its unilaterally negotiated 20 per cent rise
in prices with ARAMCO. The price of a barrel of Arabian Light rose as fol-
lows:11

Increase in the Price of Arab Oil 1970–1980

 Date $ per barrel Saudi Arabia

1. 1. 1970 1.42 1970   1,214 mil. $
1. 1. 1971 1.42 1971   1,885 mil. $
1. 1. 1972 1.45 1972   2,745 mil. $
1. 1. 1973 1.83

16.10.1973 4.89 1973   4,340 mil. $
1. 1. 1974 9.31 1974 22,574 mil. $
1. 1. 1975 11.00

1.12.1977 12.75 1977 36,900 mil. $
1.12.1978 12.06

1. 7. 1979 14.16
1. 1. 1980 26.83 1980 84,466 mil. $
1. 4. 1980 31.28 (average price)
1. 1. 1981 31.50 1981 101,813 mil. $
1. 1. 1982 30.00 (standard price)

Since the demand for crude oil had risen considerably with the economic
boom in the industrial countries, the latter tried to counteract the pressure of
OPEC by their own means. An example was the International Energy Agency
founded in November 1974, which aimed at the development of new oil fields
outside the OPEC hegemony and for the exploitation of atomic energy. The
large oil concerns nevertheless benefited from the rise in prices, since they
earned an average of 20 per cent of the profits. The rise in oil prices accelerated
the restructuring processes within Islamic society. The corresponding rise in
the migration of foreign workers to the Arab world from countries like Pakistan
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and later the Philippines brought with it a rise in the sum of foreign transfers,
which in turn had its repercussions on national markets. The entire commu-
nication system in the Islamic world, consisting of a complex of migrations,
media and capital transfers, was more and more directed towards the Arab
Gulf countries. Libya became a second focal point in this system, while Iran
played no decisive part in it despite the profits that accrued to it through the
movement of oil prices.

The Policy of Economic Opening

On 8 April 1974, the Egyptian President Sadat announced the leading princi-
ples of an economic and political opening (infitah) of the country in an ‘Octo-
ber paper’.12 This officially rescinded the principles of the planned state economy
which had been the core of Nasser’s policy after 1962. Among the reasons for
this about turn among the ruling elite of the Arab Socialist Union were the
demands of landlords to recover lands which had been expropriated after 1962.
This marked the first sign of life after years from the politically excluded agrarian
sector. Encouraged by the changing conditions on the global financial markets
as a result of the rise in oil prices, they called for private capital in order to
render their economic concern competitive again. After all, the cotton crop,
which still amounted to 60 per cent of the value of Egyptian exports, had been
pledged to the USSR, which, together with other countries of the Eastern Bloc,
had guaranteed credits amounting to 1.2 billion US dollars for development
projects. Egypt’s financial dependence on the USSR had grown through mili-
tary aid amounting to almost 3 billion US dollars.13 The threatened loss of
internal sovereignty was even more closely connected with the condition of
Egypt’s public budget. To escape this danger and to receive a share of the new
capital from oil production was one of the aims of the ‘opening’.

The political change was slow to begin with. Only a few families benefited
from the return of their land. These, however, were to provide the backbone of
a revived Wafd Party. Through its name, this party tried to continue the tradi-
tion of the old Wafd, which had emerged in 1919 from the alliance of the na-
tionalist delegation (Arabic Wafd) at the peace conferences of Versailles and
Paris. After the legalization of political parties in 1977, the new Wafd became
the forum of national conservative policy in Egypt. Since the legal framework
for the direct investment of Western as well as Saudi capital was now improved,
there soon arose an independent economic and financial sector opposing the
government’s state capitalist directives.

The more capital that flowed into the country in different ways, the greater
the rift between the new wealth and the old poverty. Some 40 per cent of all
Egyptian households were living below the (Egyptian) poverty line around
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1975. On the one hand, bourgeois society was emancipating itself from the
power of the state and seeking political forms of expression for its autonomy,
which included the opening of the press to opposition opinion. On the other
hand, there was growing hope among the inhabitants of the mixed areas that
they might obtain a share of the colonial society’s consumer goods through
migration. To be sure, the number of those who were economically and so-
cially excluded from both migration and the home market, and who remained
dependent on subsidized prices for food and cheap lodging, which they were
guaranteed during the Nasserist period, was considerable.

The infitah policy was a logical result of the state’s withdrawal from the
sectors of the mixed areas, which were not profitable and were at the same
time expensive to maintain. It was thoroughly Western in orientation and aimed
at an extensive rehabilitation of the state in the eyes of the West. The policy
offered bourgeois society new perspectives, enabling it, once more, to assume
its place in the international arena, and to renew its commercial and cultural
relations with the West, though in so doing it distanced itself more and more
from its ‘own’ society. In this framework the state no longer acted as an au-
thority that guaranteed a balance of interests, but instead promoted the inter-
nationalization of bourgeois society.

Egypt’s infitah policy, which to a crucial extent depended on the conditions
set by the World Bank and the International Monetary Fund, was adopted in
the following years by other Arab and Islamic states as a model of develop-
ment (among others by Tunisia, Algeria, Sudan and Syria); thus Egypt remained
true to its claim to be the avant-garde of Arab policy.

To counteract the threatened secession of entire sectors of society and geo-
graphical regions, the policy of openness demanded a new strategy of social
and cultural integration. This was provided in the first instance by the grow-
ing willingness of the members of the mixed areas to adapt to the new values
which had flowed into their country along with capital, and which were con-
veyed in an Islamic discourse. These values (domesticity, economy, a renun-
ciation of alcohol, gambling and extravagant clothes, an openly demonstrated
piety, and voluntary activities of all kinds) were of a predominantly ascetic
nature and had little in common with the hedonism of bourgeois society. As-
cetic models of life in the reproductive realm soon became an expression of a
new social standard and state policy found itself forced to gradually integrate
these values into the national culture. The law ‘for the protection of values
from dishonour’ and for the appointment of a tribunal to protect values, which
was proclaimed on 15 May 1980, represented the first step in this development.
Since the scale of values was strongly influenced by the Saudi-dominated Is-
lamic public, the Islamic discourse now became dependent on norms propa-
gated by Saudi Arabia. This was also true of the institutional realm.
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The Egyptian ulama could hardly avoid the hegemony of the Saudi Islamic
public and often had to follow the rules established by the institutions in Saudi
Arabia. The Academy of Islamic Studies in Cairo, for instance, which had just
tried to emancipate itself from the sovereignty of the state, was forced to coop-
erate more closely with the Muslim World League in Mecca.

Islamic Avant-Gardes in Egypt

Yet radical isolationist Islamic groups were unable to mobilize the population
which lived beyond the gulf dividing them from the rich, perhaps, among other
things, because the increased capital flow was raising new hopes of participa-
tion in the consumer goods of the colonial sector. The isolationist groups sud-
denly saw themselves forced to act in order to emphasize their claim to be the
avant-garde of the ‘Islamic movement’. The Muslim Brotherhood no longer
offered them a political forum, for once the Muslim Brothers were set free
from the internment camps in 1971, the organization’s political leadership, which
was still banned at the time, accentuated its integrationist course. In April 1974,
a year after the death of their leader al-Hudaibi, they published a declaration
calling on the Muslim Brothers to support Sadat’s infitah policy and to side
with the state to fight the isolationists.14

One of the Muslim Brothers freed in 1971 was the student leader Ahmad
Shukri Mustafa (1942–77), who came from the Asyut province. Around 1973 he
was co-founder of the Association of Muslims (Jama‘at al-Muslimin). In the
student quarter of Asyut, al-Hamra, he propagated the departure from ‘false
society’, the formation of ‘Islamic cells’ in the shape of rather large housing
communities, and the establishment of an Islamic code to serve as a sign of
belonging to Islam. This group soon became the most important student un-
ion in Egypt and in 1976 was even able to surpass the Egyptian student congress.

A different path was chosen by the members and sympathizers of the Is-
lamic Liberation Party, who rallied around the activist Salih Abdallah Sirriya
(1933–74) from Haifa. Sirriya had come to Cairo via Jordan and Iraq (1972–73)
and there tried to create a platform of his own in the wrangle over the succes-
sion to the party founder al-Nabhani, who died in 1973. His insurgent policy
had drawn the attention of certain members of the Heliopolis Military Acad-
emy in Cairo. But on 18 April 1974, the attempt by conspirators to murder
Sadat during a visit to the Academy failed amidst the hail of bullets from the
presidential guard.15

Although the action of the Sirriya group was considered by most Islamic
groups to be sectarian and amateurish, to the public it was a symbolic uprising
of the Islamic avant-gardes. As long as these groups focused their activity mainly
on the leftist socialist opposition, which had once again demonstrated against
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the infitah policy in January 1975, they went unmolested by the authorities,
since they also contributed to liberating the student body from the framework
of Nasserist and communist policy. After 1976, however, there was a complete
change in the orientation of both the Islamic community and the Islamic avant-
gardes. Ahmad Shukri, who adopted a very populist interpretation of the ideas
of Sayyid Qutb, challenged the state, as well as the integrationist Muslim Broth-
ers, with his watchword, the fight against ‘apostasy’, by which he meant both
the state perceived as the new ‘pharaoh’, and the Muslim Brothers who cooper-
ated with the ‘pharaoh‘.

On 18 and 19 January 1977, countless inhabitants of the mixed areas in Cairo
rebelled against rises in the price of subsidized food and consumer goods. The
city poor attacked shops and hotels, barricaded themselves in their quarters
and fought violent street battles against the police and the army, in which many
lost their lives. Although the Islamic avant-garde had no influence on the re-
bellion, the government held them, together with the ‘communists’, responsi-
ble for the unrest and reacted with severe measures of repression. Shukri saw
this merely as a confirmation that the state had fallen into the hands of ‘phar-
aoh’. On 3 July 1977, the Jama‘at al-Muslimin kidnapped the former minister
for charitable endowments and Azhar scholar Muhammad al-Dahabi. In a
communiqué, the kidnappers demanded the liberation of political prisoners
and an amnesty, the payment of 200,000 Egyptian pounds and the publica-
tion of a declaration in the Arab and European media. When the Egyptian
government refused to carry out these demands, al-Dahabi was shot dead on 7
July.

2. ethnicity and the completion of islamic ideologies

The new definition of national cultures in the Islamic world, which became
necessary with the collapse of Third World Republicanism, made it possible to
re-establish the Islamic public, but at the same time provoked secessionist ten-
dencies on various levels. In each of the Islamic countries, the character of this
secession depended on specific historical conditions marked by its national
culture. The following are examples of the principal types of secession:

1. The secession of East Pakistan as Bangladesh combined leftist socialist ide-
ologies with nationalist programmes.

2. The secession of Islamic groups in Egypt was marked by the extreme con-
ditions of the infitah policy and was subject to social and/or regional factors.

3. The secession of the Palestinians at first in Jordan, and from 1973 in Leba-
non, which fell within ethnic fields of conflict.

4. Ethnic secession increasingly marked the activities of the numerous
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liberation movements.
Since the nation state had so far not really been called into question by any

secessionist tendency, the issue of who should exercise sovereignty in it was
always the focal point of political mobilization. It was by acquiring political
power in the nation state that the specific interests of the secessionists found
an executive organ. Since the international arms market enabled virtually every
party to acquire arms, secessionism was nearly always tantamount to threat-
ening the power monopoly of the state.

In all regional movements, ethnic views of life, often mythologically con-
ceived, have played a crucial part. They were for the most part directed against
a dominant society whose culture was Islamic, so that Islam had no specific
mobilizing function, unless the regionalist movement denounced the major-
ity society as un-Islamic. It was, of course, a different matter with movements
directed against non-Islamic majority societies. Here the Islamic culture often
served as a sign of one’s own ethnicity even more highly rated than language
(for instance on Mindanao in southern Philippines or in southern Thailand).

The reasons for the progressive politicization of ethnic characteristics in
the 1970s were, of course, different in each specific case. There was, neverthe-
less, a growing tendency among societies to identify themselves exclusively by
means of characteristics that had so far played no part in the definition of
national cultures and had normally produced no more than a vague regional
consciousness. Now, however, there was a decisive change in the socio-psy-
chological reference. Instead of class, society or state, which had represented
the main characteristics of classical national cultures, the references in the
political world became group, community and myth. There have been many
arguments over whether these new references of political identity are of a pri-
mordial nature or whether they represent a new form of political
instrumentalization.16 It is true that regional movements had previously po-
liticized non-political commonplace judgments about other cultures and re-
inforced traditional images of the enemy; but the relatively simultaneous emer-
gence of ‘ethno-politics’ leads to the assumption that this already announced
the end of classical national cultures based on the utopia of progress. Thus
regional movements contrasted sharply with the neo-Salafiya Islamic move-
ments which, precisely because their ideologies were keyed into written cul-
ture, wanted to adhere to their nation state identity. For the initiators of
transnationally, or even universally oriented Islamic ideologies, these regional
movements must have been an abomination, for their basic argument clearly
revealed mythological features and thus attributed a secondary place to Is-
lamic modernism. When in 1975, Mohammad Reza Shah Pahlavi celebrated
the 2500-year-old existence of the Persian empire in an ostentatious ceremony
among the ruins of Persepolis, when he sat down on the Peacock Throne and
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abjured the old tradition of sovereignty based on the Safavid dynasty (1501–
1732), the mythical argument also cropped up in a national culture and pro-
voked the protest of the ulama. The minimal consensus of Iranian national
culture, which was based on a Safavid symbolism of sovereignty and culture,
was suddenly deeply disrupted. In the end, some members of the Islamic avant-
garde also availed themselves of a mythological argument – albeit with a nega-
tive reference – when like Qutb after 1974, they denounced the Egyptian state
as a ‘pharaoh’.

Yet the Islamic public could not ignore the fact that after 1973 the political
opposition increasingly represented ethnic elements, and that in some cases,
Islamic culture was explicitly used as an ethnic characteristic. Implicitly, this
attribution had already existed. Thus the Ba‘th may without doubt be thought
of as the political expression of an Alawi (Syrian) or early Shi‘i, and later a
regionalist Sunni (Iraq) ethnicity. But ‘European’ discourses were by far more
predominant than Islamic presentations of ethnicity, .

Principle Ethnic Groups in the Islamic World (circa 1980)17

Arab 140,693,000 Somali 7,564,000

Bengali 137,603,000 Hui 7,543,000

Punjabi 57,221,000 Oromo 6,984,000

Javanese 52,715,000 Tatar 6, 980,000

———— 46.4%——————Tajik 6,708,000

Urdu 48,878,000 Nilotic 5,610,000

West Turkic 38,134,000 Baluchi 4,339,000

Persian 24,697,000 Lur 3,690,000

Sudanese 24,414,000 Sudanese 3,070,000

Hausa 20, 151,000 Nubian 1,870,000

———— 64.8% ——————Cushitic 940,000

Malay 16,814,000 Brahui 740,000

Azeri 15,060,000 Dardic 670,000

Fulani 14,885,000 Tcherkess 235,000

Uzbek 14,828,000 Lazic 80,000

Pathan 14,701,000 Pamiric 30,000

Kurdic 13,000,000 Total 740,686,000

Berber 11,700,000 —————88.5%——————
Sindhi 10,688,000 Others 96,524,000

Madurese 10,346,000 —————100% ——————
Yoruba 8,885,000 Total 837,210,000

Kazakh 8,220,000
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Ethnicity and Liberation Movements in the Islamic World

The oil-producing states of the Islamic world were at the centre of the crisis of
the years 1973–74. From here the processes of economic upheaval spread out in
waves and, depending on economic and social conditions in individual coun-
tries, adapted themselves to and even began to dominate each country’s his-
tory. Since these revolutionary processes were directly connected with the Is-
lamic state culture of the Gulf States, in particular that of Saudi Arabia, their
effect was a far-reaching revalorization of the Islamic public, which finally re-
defined the geographical space of Islamic history. Of particular importance
was also the fact that within the Islamic public additional weight was attrib-
uted to those societies that had so far been considered as ‘lying at the periph-
ery of the Islamic world’. This revalorization of peripheral Islamic societies as
against the Arab, Persian or Turkish centre began to show as early as 1972 when
the Malay prince and former prime minister Tunku Abd al-Rahman was elected
secretary general of the Organization of the Islamic Conference (OIC). When
his successor, the Egyptian diplomat Muhammad al-Tihami (1974–76), com-
pleted his term of office, another representative of the ‘periphery’ was elected
to this post, namely the Senegalese Ahmadu Karim Gaye (1976–78).

Another consequence of the processes of economic and cultural integration
during the period of oil prosperity was the foundation of the Islamic Develop-
ment Bank by the member countries of the OIC in 1973–74.18 At its second
summit conference in Kuala Lumpur (11 December 1973–9 January 1974), the
OIC had, in addition, devoted much attention to the growing economic im-
portance of East and South-East Asia. Through a special fund created by the
representatives of the Fifth Islamic Conference of Foreign Ministers (June 1974)
at Kuala Lumpur, the Muslim minorities were to be granted a share in the new
oil prosperity.19 At this point only the Islamic states directly interfered with the
concerns of the periphery. Thus, from 1972 and 1977, the OIC was the only
mediator in the conflict between the Philippine central government and the
Muslim rebels on Mindanao and the Sulu Archipelago.

The following regional movements established themselves in the early 1970s
as liberation fronts operating with relative success in the Islamic world:

1. The Moro National Liberation Front, MNLF.20 The MNLF was formed on
21 September 1972 by rebel units which began operations in 1968, when Presi-
dent Marcos of the Philippines imposed martial law on the southern prov-
inces. Through the creation of a new Moro nationalism, the ethnic borders
between Muslim groups (especially from Maranao, Samal and Tausug) were
to be eliminated and the latter were to be brought together to form a ‘Bangsa
Moro’, a Moro nation. The earlier conflict between Muslim ethnic groups
and the Christian central government flared up again in 1970, when Marcos
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encouraged Christian Filipinos to occupy large estates in the Cotabato re-
gion.

2. The Pattani United Liberation Organization (PULO) in Thailand. Estab-
lished on 22 January 1968,21 the PULO primarily represented the interests of
a section of the approximately 2 million Malay–Thai Muslims in the south-
ern provinces of Pattani, Narathiwat, Yala and Satul. The Muslim separa-
tists also relied upon the traditional social strata which clearly distinguished
between the urban cultures of the ‘reformists’ (khana mai) and the
sultanically oriented ‘traditionalists’ (khana kau). A third factor which came
to the fore in 1974 within the framework of the new Islamic public was the
Dakwah movement, which had a neo-Salafi orientation.

3. The National Liberation Front FROLINAT in northern Chad. Formed as
early as 1966, after 1972/73, the Front splintered into a multitude of rival
groups when the Libyan revolutionary leader Qaddafi tried to enforce his
own political interests by mobilizing the Islamic identity of the Tebu22 and
Arabs against the predominantly Christian central government under
N’garta (François) Tombalbaye (1918–75). The jurist Hissene (Husain) Habré,
who had joined FROLINAT in 1971, rejected any identification of the Lib-
eration Front with the concerns of the Tebu and founded a militia of his
own under the name Forces Armées du Nord (FAN); the son of the spir-
itual leader (derdai) of the Teda, Goukouni Weddei (Gukuni Wadday), who
closely followed Libya, reacted by forming the Forces Armées Populaires
(FAP). FROLINAT was unable to overcome the clan structure governing
the Tebu societies; as a countermove, however, it contributed to politicize
the clans, and after 1975 it achieved the overall political sovereignty of the
confederation of clans and was supported by various militias. In this situa-
tion, every attempt to restore the sovereignty of the central government
with the aid of France ran aground.

The MNLF and PULO obtained observer status with the OIC in 1972 and
1976 respectively, demonstrating the willingness of the liberation movements
to renounce their traditional leftist-socialist political programme in favour of
an emphasis on their Islamic identity which joined them to the international
public. Almost all liberation movements in the Islamic world underwent this
change of direction between 1973 and 1978, thereby announcing the decline of
the classical ideology of liberation socialism. The Islamic discourse emerged
more and more distinctly as the true guarantor of the political survival of
liberation movements in the Islamic world. Up to the mid-1970s, all liberation
movements had adopted a socialist programme, often showing a close ideo-
logical affinity with Central and South American liberation movements which
identified state power with compradores who supported world-wide
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imperialism. This ideological argument had now given way to a rather more
defensive world view with a reference to Islam.

The Western Saharan POLISARIO can only indirectly be linked with this
field. The Frente Popular para la Liberación de Saguía el Hamra y Río de Oro,
POLISARIO Front, founded in 1973, grouped together different traditional re-
sistance groups of the Berber Ruqaibat (‘Movement of Blue Men’) and the
Hassaniya nomads, who had fought against the colonial powers of Spain and
France (Mauretania) in 1957/58. The northern part of the country (Saguía el
Hamra), which was rich in mineral resources, had for a long time been part of
Morocco’s sphere of interest, while the south (Rio de Oro) was claimed by
Mauretania. In 1975, Spain and Morocco came to an agreement regarding the
corresponding division of the country after the end of colonial rule (26 Febru-
ary 1976). The POLISARIO thereupon proclaimed an Arab republic, which
was entirely committed to the ideals of classical liberation movements. Its or-
bit of power outside the large refugee camps in Algeria, in which the popula-
tion of the Western Sahara had been accommodated, shrank continuously af-
ter the entry of Moroccan troops into the north of the country, although it
was left a politically sovereign territory in Rio de Oro through a peace treaty
with Mauretania (5 August 1979).

A Change of Perspective in the Political Domain

The early 1970s heralded a far-reaching change of perspective in the politics of
the Islamic world. The nation state as a political ideal gradually receded into
the background, although it continued to serve as a point of orientation. Other
perspectives had now gained crucial importance. For one thing, there was a
growing interest in an ‘ethnic view’ of politics, which might include smaller
segments of society; and for another, the political public developed a sharper
‘social eye’ which paid great attention to the social secession within national
cultures and also involved a ‘gender perspective’, insofar as, for the first time, it
granted women an independent, albeit separate public life. The interpretation
of social identity had thus broadened to a considerable extent. Hardly anyone
was now prepared to explain his own social reality by using such concepts as
‘Arab’, ‘Egyptian’ or ‘socialist’, or to subscribe to views of the world in which
these characteristics played a prominent part. As a result there was also a change
in forms of political expression. A crucial function was hence attributed to
Islam, which, being politically unburdened, could lend this new interpretation
a powerful expression. In such countries as Lebanon or Israel, where the seces-
sion took place along traditional religious lines, Christian or Jewish identities
could assume a similar function. This change of perspective went far beyond
the classical change of paradigms which have so often determined the outlook
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of great ideologies. Nor was it phenomenon specific to the Islamic world; on
the contrary, it reproduced a cultural process of a universal character, apply-
ing to countries like the USA or the USSR, as well as to Morocco or Afghani-
stan. However, while the change of perspective in the industrial countries al-
most exclusively took place within the framework of a civil society,23 and thus
only rarely assumed a militant character, many Islamic societies had been ex-
posed to an extensive process of militarization mainly unleashed by the enor-
mous import of arms. The political peculiarities of many countries in the Is-
lamic world had fostered the import of arms, because countries like Iran, Tur-
key, Iraq or Saudi Arabia considered a strong army to be the most important
means of preserving their power. Social and ethnic secessions legitimated this
militarization, which in its turn intensified the secession, so that in the end the
secessionists themselves operated outside a civilian identity. The extent of
militarization after 1973 is illustrated by the following survey:

Arms Exports to Various Countries (millions of US dollars)24

Country 1972–1975 1980–1983 Military Expenditure
1972–75 & 1980–83

25

Morocco 56 1,263 5,996

Algeria 167 3,480 7,991

Afghanistan 173 467 8,761

Pakistan 828 1,507 11,576

Syria 5,777 9,360 13,477

Libya 1,600 9,424 15,303

Turkey 848 1,404 17,929

Egypt 4,043 4,208 24,592

Israel 3,485 3,925 39,478

Iraq 3,307 12,673 54,264

Iran 4,907 3,284 57,806

Saudi Arabia 1,221 9,492 94,316

Others 1,629 9,204 34,389

TOTAL 28,041 69,691 385,878

The highest rates of increase in military expenditure, which are not recorded
above, are those of the smaller Gulf States. Between 1972 and 1983, they rose by
more than 7,100 per cent in the United Arab Emirates and about 653 per cent
in Qatar – figures that point to an undreamt of level of armament in the Gulf
States, which in these years accounted for more than 65 per cent of overall
military expenditure in the countries of the Near and Middle East. The arma-
ment of the old conflicting parties Israel, Egypt and Syria, on the other hand,
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remained on a comparatively steady, albeit higher than average level.
Not to be underestimated are the informal arms imports into the countries

of the Islamic world, which contributed to the arming of the secessionist move-
ments. Since most arms imports were made by countries which disposed of
foreign exchange reserves from oil production, huge amounts of capital flowed
back into the industrial countries, so that the arms market performed an im-
portant function in balancing the world economy. Oil and arms were two prod-
ucts of the world economy which were in many respects connected with one
another, and which also played a role in shaping political trends. The oil price
boom of the years 1973 and 1974 was directly followed by an arms boom. Iran’s
military expenditure, for example, rose by 141 per cent in 1974, and more than
30 per cent of its hastily revised Five-Year-Plan (1973–77) was earmarked for
military purposes.

Although in most countries of the Islamic world arms expenditure usually
amounted to only 3–5 per cent of the gross national product – exceptions were
Saudi Arabia with 13.5 per cent, Israel with 12.6 per cent, Egypt with 8.9 per
cent, Syria with 8.8 per cent and Libya with 8.3 per cent – the impact on the
political disposition of society was momentous, for there was no democratic
control of military affairs. The appropriation of military power by secessionist
social or ethnic groups was directly promoted through intensive armament,
since any civilian control of authoritarian regimes was hardly possible.

The War in Lebanon

After 1958, the year of the abortive coup against the supremacy of the Chris-
tian-Maronite families, the demographic ratio between Christians, Druzes and
Muslims in Lebanon had continued to change to the disadvantage of the Chris-
tians. The leading position of the Maronites in Lebanese politics, which was
based on the demographic proportions of the major religious communities
agreed upon in 1943, and which had made Lebanon into a confessional state,
had become an anachronism from the point of view of the Muslims and Druzes.
With the immigration of Palestinians in 1967/68 and above all in 1970/71, and
with the formation of armed Palestinian units, the demographic proportions
upon which the pact was based had definitely disappeared.

While in 1969 it had once again been possible to preserve the country’s sta-
tus as a nation state through a safety net guaranteed by Egypt, in May 1973 the
predominantly Christian Lebanese army was no longer a match for the PLO in
small skirmishes; Maronite parties, especially the Kata’ib, now built up private
armies to ‘protect the country against the loss of its sovereignty’. The usurpa-
tion of armed power by the political parties had already considerably weakened
the authority of the state. The conflict escalated when on 14 April 1975 Maronite
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units attacked a PLO bus in Ain al-Rummama, a working-class suburb of Bei-
rut, after two bodyguards of the president and founder of the Kata’ib, Pierre
Jumayyil (1905–84), were murdered by unknown people. In the first phase of
the war that followed, the main confrontation was between Palestinian and
Maronite units. The Palestinian fighters were soon supported by leftist na-
tionalist and Druze parties under the leadership of Kamal Junblatt (ca. 1917–
77), who also saw the PLO as a means to overcome confessionalism. The Chris-
tian party around the nationalist conservative President Suleiman Franjiyeh
tried to achieve peace by introducing an extensive constitutional reform, but
this was prevented by a coup by the predominantly Maronite army and units
of the Kata’ib, who also enforced the dismissal of Franjiyeh and his replace-
ment by Ilyas Sarkis. The Kata’ib, which was commanded by Bashir Jumayyil,
the son of Pierre Jumayyil, occupied Beirut on 12 May 1976 and, among other
things, laid siege to the Palestinian camp of Tell al-Za‘tar, which was destroyed
on 12 August. Thereupon the anti-Maronite coalition, presently joined by Syr-
ian intervention troops, reacted with a counter-offensive and succeeded in
breaking the military preponderance of the Christian parties.

During this first phase of the Lebanese war, the ethnic boundaries had al-
ready become evident; they corresponded in many respects with the bounda-
ries of social strata, which granted the Maronite families a privileged position
derived from their traditional supremacy over the mountainous regions (Mount
Lebanon). The urban nationalists, who were now much more openly commit-
ted to leftist socialist principles, tried to demonstrate their lack of ethnic at-
tachment; however, even Kamal Jumblatt’s progress party – especially under
his son Walid – essentially remained a Druzes organization. The PLO obvi-
ously thought of itself not as a Lebanese, but as a Palestinian party which
claimed its own sovereignty in the country. The Christian partisans around
the family of the great landowner Franjiyeh, who had their stronghold in north-
ern Lebanon (Zgarta), for their own part considered the Syrian intervention
as an effective instrument against the pretensions of the rival Maronite families.

There were two years of bitter fights between the predominantly Maronite
volunteer forces (among others the Forces Libanaises and the Résistance
Libanaise) and the remains of the Lebanese army on the one hand, and Pales-
tinian units and Syrian intervention troops on the other. The result was a mili-
tary stalemate brought about by Syria in 1977. When the Maronite units threat-
ened to succumb, Syria rescued Maronite society by a change of fronts in a
small enclave north of Beirut. Thus Lebanon was divided into a confederation
of sovereign social and partially ethnic parties, although the economic unity
of the country was not jeopardized and in the end the centralized financial
system as well as parts of public administration survived the war unharmed.
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Islam and the Restoration of the Nation State: Malaysia and the Sudan

The growing secessionist tendencies could not be countered with military force
alone, because that would necessarily have led to a civil war in which hitherto
non-politicized social and ethnic interests would have been mobilized. In Leba-
non, the long years of institutionalized separation between religious creeds,
and the attendant division of powers (the president had to be a Christian, the
prime minister a Sunni Muslim, etc.), had led to the absence of any institution
that was still interested in keeping up an interdenominational, and hence in-
ter-ethnic national culture. The situation was different, however, in those states
which still had institutions of national culture, and thus in some way contin-
ued to use a nationalist discourse. For them the new definition of national
culture was almost necessarily concomitant with the development of military
sovereignty. Since this new definition could no longer be brought into line
with the discredited ‘European’ ideologies, the call for an Islamic interpreta-
tion of national culture became more and more audible. Supported by the
growing influence of the Islamic public and the gradual process of institution-
alizing Islamic propaganda through countries such as Saudi Arabia and Libya,
neo-Salafi organizations demanded an Islamic change in politics with increas-
ing frequency.

Islamic Policy in Malaysia

By 1975, the pressure of the Islamic public was felt everywhere. Malaysia’s lead-
ing political party, the United Malay National Organization, resolved to adopt
an emphatically Islamic form of expression to achieve the re-integration of
Malay society after the bloody conflict between Muslim Malays and the Chi-
nese minority between February and May 1969, and after the suppression of
the communist guerillas of the Malay National Liberation Army. The prime
minister Tun Abdarrazzak (1970–76) and his successor Datuk ibn Husain Onn
(1976–81) pleaded for an extensive opening, especially towards Saudi Arabia,
and supported the Dakwah movement of the neo-Salafiya, which was very
active in Malaysia.26 Tunku Abd al-Rahman, the former prime minister and
later secretary-general of the Islamic Conference Organization, had created an
Islamic welfare society which worked together with the older All Malay(si)a
Muslim Missionary Society led by the founding member of the Muslim World
League, Ibrahim b. Umar al-Saqqaf (Alsagoff). The party in power, the United
Malay National Organization, also included a strong scholarly wing which clev-
erly managed to integrate the Islamic public within the European discourse of
the nationalists.

In 1972 Datuk Asri, a leader of one of Malaysia’s Islamic parties (Partai Is-
lam sa-Malaysia, PAS), was admitted into the Malaysian federal government,
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which was led by a National Front (until 1977). In 1974 a Foundation for an
Islamic Mission (Yayasan Dakwah Islamiah Malaysia) was organized at the
federal level, acquiring a semi-official status under Prime Minister Onn. The
nationalization of the Dakwah movement, which reached its climax under
Prime Minister Datuk Seri Mahathir Mohamed (from 1981), was also directed
against the Islamic parties which were emerging with increasing self-confi-
dence (especially the neo-Salafi Angkatan Belia Islam Malaysia, ABIM) and
often supported the PAS in the elections. The Dakwah was an independent
expression of the reconstruction of the Islamic public in Malaysia. Yet there
were also impulses from outside. The missionary work initiated by the Mus-
lim World League in 1975 through a Supreme World Council for Mosques
(founded 25 September 1975) also had the task of training emissaries who were
to propagate an Islamic way of life in the ‘peripheral’ countries.27 Members of
this council included the controversial chief minister of Sabah, Tun Mustafa
ibn Harun (until 1975), and his successor Abd al-Rahman Ya’qub.28

Political Particularism in the Sudan

Sudan was a special case, since here the traditionally powerful old clerical cul-
tures had led to the emergence of Islamic parties which did not belong to the
neo-Salafiya. For many years the most important was the Umma Party (Hizb
al-Umma) of the Ansar movement, which was led by descendants of the Suda-
nese Mahdi Muhammad Ahmad. In March 1970, the Ansar29 entrenched them-
selves around their then leader Hadi b. Abd al-Rahman al-Mahdi on the Nile
island of Aba, with which the party was traditionally connected, and proclaimed
an independent government. However, government troops rapidly reconquered
the island, and al-Mahdi was killed. His nephew Sadiq b. Siddiq al-Mahdi was
now acknowledged as the imam of the Ansar and tried to take underground
action against Ja‘far Numairi’s government. Numairi had meanwhile come un-
der the pressure of the communist party, which demanded a stronger socialist
orientation. On 19 July 1971, the CP rebelled, but Numairi’s government was
reinstated a few days later with the energetic help of Libya. At the same time,
the secessionist efforts of non-Muslim Sudanese ethnic groups in the south-
ern part of the country became stronger.

Numairi realized that the integration of the urban Islamic public was the
only possible way of building a bulwark against the ethnic secessionists, the
national conservative clerical parties, and the leftist socialist groups who were
particularly powerful in the army and in the trade unions. On 14 April 1973 a
new constitution was enacted in which Islam was proclaimed as the state reli-
gion and Southern Sudan was granted internal autonomy. There were also
minor concessions. The rector of the new Islamic university of Omdurman
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(since 1975), Kamil al-Baqir, was granted extensive powers within the political
public. As a representative of the Sudanese neo-Salifiya, he sat in the Supreme
World Council of Mosques of the Muslim World League, which thereby gained
great influence in Sudanese politics. In July 1976 a coup by the traditional par-
ties miscarried. But after pressure by Saudi Arabia and the USA, which had
lifted the arms embargo against the Sudan in 1976, Numairi was finally pre-
vailed upon to call a ‘conciliatory conference’. The participants included rep-
resentatives of the Sudanese neo-Salafiya around the jurist Hasan al-Turabi
(born 1932), who was dean of the Faculty of Law of the University of Khar-
toum from 1964 and had for years held a leading position within the Muslim
Brotherhood, and members of the Umma Party. This enabled the Islamic
oppositionists of the Ansar, as well as the Muslim Brotherhood, to again ap-
pear in public. Al-Turabi and al-Mahdi were now able to return from their
exile in London in August and October 1977 respectively.

Through the gradual admission of an Islamic discourse, Numairi succeeded
in, above all, lending his regime a civilian character. He himself avoided ap-
pearing in an officer’s uniform and liked to be seen in Islamic garb. In 1977, he
also tried to improve relations with Egypt, among other things because he
regarded Libya as a supporter of the abortive coup of July 1976 and thus wanted
to secure the aid of Egypt – and consequently of the USA – as protective pow-
ers. The anti-Libyan attitude of his regime also attracted the Chadian rebel
Hissene Habré, whose units were now operating from the Sudan against their
rival Weddei who was supported by Libya.

New Fronts: the Conclusion of Peace between Egypt and Israel

In the winter of 1976/77, the first effects of the Egyptian infitah policy mani-
fested themselves. Foreign capital could once more be invested in the country
almost without hindrance, prospectors of the major oil concerns were busy
concluding treaties covering all its oil deposits, and consumer and capital goods
were pouring into the Egyptian market from the Western world. Egypt had
meanwhile returned to a liberalized market economy. To the satisfaction of
the state bureaucracy, however, the tertiary sector which consisted of the whole
public administration, education and transport remained in its control. The
parallel political opening that came with infitah had given a new shape to the
party scene. Out of the Arab Socialist Union, independent political platforms
had emerged, soon filling the classical party spectrum. The process of social
secession, however, also showed its effects. When subsidies were stopped, more
and more people were excluded from the consumer market whose goods were
far too expensive for them. The state – following the prevailing financial prin-
ciples of the World Bank and the International Monetary Fund – was to leave
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their provision more and more to the discretion of the market. On the 18 and
19 January 1977 the first great urban revolts in recent Egyptian history broke
out. The final impetus for the rebellion was provided by drastic rises in the
price of subsidized goods.

Such urban revolts were now almost periodically accompanying the politi-
cal process in Egypt. There were also signs of a move towards social secession
in the agrarian milieu. Since the peasant revolts of Kamshish in 1966, when
landless peasants and tenants had turned against the Nasserist bureaucracy
during the land reform, the countryside had been quite peaceful. But from
1975, when Egyptian peasants began migrating to the Gulf States and almost
two million of them went into service in Iraq as farm hands and builders,
money from the oil boom flowed into Egyptian villages. Those peasants who
for social or economic reasons were unable to benefit from this affluence iso-
lated themselves more and more from the state, which they held responsible
for their inadequate maintenance. Tourism, which was now beginning to flour-
ish, also had its effects, by re-directing goods to the centres of tourism in Up-
per Egypt and creating shortages in the places that were far away from the
tourist routes.

Sadat tried to fight the disintegration of Egyptian society with a foreign
policy initiative. Once more the Palestine problem served as a catalyst, and
grave internal problems in Saudi Arabia also came to his aid. On 25 March
1975, the Saudi King Faisal was murdered by his nephew Faisal b. Musa‘id,
among other reasons to take revenge for the 1966 occupation of the television
station in Riyadh, when a relative of the assassin had been killed by Saudi
security forces.30 Saudi Arabia, which had so far played a controlling role in the
Palestine problem, was plunged into internal conflict after Faisal’s death, since
the balance of social and cultural forces he had so skilfully constructed in the
country threatened to collapse. The Wahhabi ulama around Abd al-Aziz b.
Abdallah Ibn Baz suddenly found an opportunity to win back lost ground and
now pointedly propagated their pietistic views. The inefficient King Khalid
was hardly capable of preserving the cultural and social balance which was so
essential to the Saudi Arabian monarchy, and thus indirectly encouraged
Wahhabi critics to confront the all too evident support of the national culture
through the Hijaz. In Medina, the Islamic university was made into a strong-
hold of the Wahhabi opposition, at which even radical partisans of the neo-
Salafiya, especially from European minority societies, were allowed to study.
The opposition thus formed was to provoke one of the most critical phases of
the history of the Saudi monarchy in November 1979.

The death of Faisal enabled Sadat to again seize for Egypt the leading role
in the Palestinian problem, which he did in a very self-willed fashion. In the
summer of 1977 he proclaimed that he would travel anywhere to serve the
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Palestinian cause. By the autumn, contacts between Egypt and Israel, which
had improved considerably since the January and September 1975 agreements
of partial withdrawal had developed to a point where nothing stood in the way
of Sadat’s visiting Jerusalem. On 20 November 1977, he delivered his famous
speech in the Israeli Knesset, without, apparently, having consulted the other
Arab parties to the conflict. The ensuing peace talks at Camp David (August
1978 to March 1979) culminated in the Egyptian–Israeli peace treaty of 26 March
1979.31

The Egyptian president had used political rhetoric reflecting an Islamic,
and what is more, an interdenominational religious humanism. This led to a
decisive rehabilitation of the Islamic discourse among the political public. Al-
though, in terms of content, Sadat’s ideas could hardly have been shared by an
Islamist, the president succeeded in winning over the authorities of the Azhar
University. The peace process was analysed and endorsed from several posi-
tions according to Islamic maxims of law. The rector of the Azhar, Abd al-
Halim Mahmud, also issued a declaration in which he approved the two draft
treaties of Camp David and on 9 May 1979, after his death, it was approved by
the committee of legal counsellors of Azhar.32

The peace diplomacy of Sadat and of the Israeli Prime Minister Menachim
Begin was repudiated by most member states of the OIC at the Islamic For-
eign Ministers’ Conference at Fez (6–11 May 1979). Saudi Arabia tried to dis-
parage the treaty as a ‘Zionist manoeuvre’ in which Sadat had acquiesced.33 But
despite this attitude, the kingdom was unable to preserve its hegemony in the
Palestine question. Syria, Iraq, Algeria, Libya and South Yemen formed the
nucleus of a new Arab rejectionist front in which the old split between repub-
licans and royalists was revived.

Sadat’s principal aim of mastering the internal political situation and rein-
forcing the authority of the state through a symbol of governmental power
had been achieved. In 1978, the president had his policy ratified by referen-
dum. At the same time, he emphasized his willingness to cooperate with the
Islamic public and sought to get in touch with the great institutionalized and
powerful mystical orders, which he wanted to use as a counterweight against
the neo-Salafiya.

The Islamic Revolution in Iran

The newly Islamic political public was more than ever ideological. For most of
the Islamic groups and parties, the heterogeneous Islamic discourse had ma-
tured into an ideological language in which current social and cultural prob-
lems could be expressed far more precisely than in the dated forms of political
diction. The Islamic enthusiasm was based above all on a highly developed
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ideological perception of these problems and on the conviction that Islam,
due to its modernity, was capable of replacing obsolete ideologies.

A characteristic of the newest Islamic policy to emerge was the ideological
instrumentalization of Islam. Unlike the ulama, who thought of themselves as
the custodians of theological, legal or mystical doctrines, Islamic intellectuals
had developed Islam into a many-sided ideology in the strict sense. As an ide-
ology, Islam no longer competed with other religions, especially Christianity
and Judaism, but with secular views of the world. From their point of view, the
answering of theological questions was merely Islam’s secondary function. Is-
lam was to be primarily a unitarian, compact system of explanations and norms
for society (or the nation); hence it was to describe both the historical devel-
opment of the human community (or nation) and the utopian aims of the
historical development of mankind.

In the early 1970s, however, a change of perspective occurred. The conven-
tional idea of Islam as an ideological language in which socialist or more gen-
erally republican traditions could be formulated within a specific context gave
way to the idea that Islam itself was in a position to represent the perfection of
all ideological thought. The claim to perfection was by no means unknown to
Islamic theologians. They, too, interpreted Islam as the conclusive and latest
revelation of the One God, in which all other monotheistic religions were
merged and therefore dissolved. Islam, according to the ulama, was the perfect
form of expression of human existence, because it represented the innate hu-
man nature as such. The rediscovery of this principle and its translation into
ideological and political views of the world formed the essence of a process of
change which reached its climax in the late 1970s. Thus the decline of classical
ideologies was procalimed at a very early stage in the Islamic world.

From this point of view, Islam appeared as the perfection of all ideological
thought. The Islamic avant-gardes did not deny the legitimacy of the old ide-
ologies; on the contrary, they considered them as decisive for the non-Islamic
world as the monotheistic religions. But since Islam contained the pivotal ideas
of all Western ideologies and in addition the solutions to their inherent con-
tradictions, which were due to their ‘inadequacy’, the different variants of these
ideologies were contained in Islam, which would finally neutralize them. All
ideologies would almost necessarily lead to Islam, so that Islam would become
the final and definitive ideology.

The historico-philosophical interpretations corresponding to these views
were based on the idea that, in a teleological sense, the world would end in a
homogeneous condition in which humanity would be shown its intrinsic, in-
nate meaning through the historical process. As a result, Islam was no longer
bound to a particular class construed as a historical subject, but made human-
ity itself the historical subject of its own liberation. The Islamic public was,
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however, as already mentioned, divided over the question of whether the lib-
erating authority should be the state or society.

The new interpretation of Islam, which was mainly supported by intellec-
tuals, was thus to regard it as the universal ideological concept which could
overcome all other ideologies and lend human existence a conclusive mean-
ing. This interpretation came as a collective relief, because it once again made
Islamic culture appear superior to Western ideologies, which it could criticize
and surmount. The critique of the West was no longer defensive, but offensive.
Islamic intellectuals considered the ideological struggle of the West as no more
than a helpless attempt to prevent the failure of modernism with inadequate
devices.

Among the Islamic public this change of perspective promoted the devel-
opment of a specific Islamic political language, which was sometimes used in
refined treatises on the philosophy of history, and sometimes in populist pam-
phlets serving both as a justification for the Islamic state and as a celebration
of the Islamic revolution. This language acquired radical forms in intellectual
discussions in Iran, where the gap between a military dictatorship disguised as
an empire on the one hand, and bourgeois society on the other, had steadily
deepened in the years after 1973. The ulama in Iran who, unlike those in most
other Islamic countries, participated intensively in political discussions, man-
aged to lend the ideological claim of perfection a (Shi‘i) theological founda-
tion. A person who made a name for himself in this connection – aside from
the already mentioned Mahmud Taliqani – was Ayatollah Murtaza Mutahhari
(born 1919/20), who came from the Mashhad area and taught in Qum. In his
work Motives for Materialism, Mutahhari discussed the theological founda-
tion of a homogeneous Islamic ideology.34 The propaganda of such men fi-
nally had its effect even on social groups who had not so far been politicized.

However, there were still two competing political trends in Iranian society.
On the one hand stood the old political patterns of conduct which had marked
the upheavals of 1953 and 1963 and which reappeared in forms of social inter-
action by the urban nationalists who were always trying to establish a ‘Na-
tional Front’ as a centre of opposition. On the other hand, the Islamic dis-
course had now, after the far-reaching upheavals of the early 1970s, thoroughly
emancipated itself from the advocates of a National Front and established its
own political public, which was to surmount the ideological ideas of the old
generation.

Social secession had acquired much greater dimensions in Iran than it had
in other Islamic countries. The unsuccessful land reform had intensified the
urbanization of Iranian society. It is true that industrialization had economi-
cally and socially absorbed a certain number of new city dwellers; but as in
Egypt, the state was unable to manage the social integration of the large number
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of new city dwellers. Capital was invested in ambitious and expensive projects
and in arms, only rarely reaching the newcomers in the cities, who received
practically no social or economic support. The southern quarters of Tehran
were thus gradually cut off from the north, the political and economic centre,
and as a result tried to become independent.

A striking fact was that the Islamic language here served as an expression of
independence, because social secession was also accompanied by a symbolic
departure from the linguistic usage of the rich northern inhabitants with their
European lifestyles. This secession created a competitor for the old political
generation. The radicalization of the new city dwellers was proportional to
their secession, so that around 1978 there were two autonomous political pub-
lics opposing the regime. In addition, there was a growing tendency towards
ethnic secession, which was particularly felt in the Azari area around Tabriz
and among the southern Iranian tribal confederations. Finally, a completely
independent, proletarian, and, as far as Iranian politics were concerned, atypi-
cal public emerged in the oil enclaves of Abadan and Ahwaz, intensifying the
heterogeneity of the opposition.

Ayatollah Khomeini, who was exiled to Najaf in Iraq from October 1965,
was one of the first of the Iranian ulama to recognize the threat to the ulama
of an autonomous ideological re-interpretation of Islam. There was indeed a
danger that a new interpretation of Islam as a universal ideological concept
might force the ulama to abandon their jurisdiction over Islamic culture to
the intellectuals. Only through an independent re-interpretation of the politi-
cal role of the ulama was it possible to prevent their impending loss of author-
ity. This required an independent emphasis on Islam. Until his exile, Kho-
meini had dispensed with formulating an independent Islamic political pro-
gramme. But in the course of the conflict for hegemony over the Islamic pub-
lic, Khomeini worked at a new Islamic concept which was to change quietistic
Shi‘ism into an aggressive political theology. As a new institution, he promoted
the creation of a vilayat-i faqih,35 a ‘government by jurists’, which was to be
responsible to the Iranian ulama, of whom there were almost 100,000. This
institution was to act as a trustee of the sovereignty of God, until the awaited
last imam of the Twelver Shi‘is, Muhammad b. al-Hasan, who had vanished
around 874, returned from his ‘great seclusion’ (ghaiba). The institution was to
run parallel to the civil order and assume the character of an Islamic govern-
ment (hukumat-e islami).

In 1971, as the radical change in the Islamic public was gradually making
itself felt, Khomeini edited the lectures he had delivered in January and Febru-
ary 1970 to publish a book entitled ‘The Islamic Government’, which later be-
came known in its Arabic version as ‘The Islamic State’. In it he for the first
time clearly advocated36 an Islamic republicanism and, above all, gave the
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politically incapacitated and economically starving bazaar of Tehran a new
political orientation. Islamic republicanism altogether bore the character of a
great social compromise. It satisfied both the urban nationalists, for whom it
secured an extensive autonomy through the assumption of classical republi-
can forms of representation, and the Islamic revolutionaries and secessionists,
who aimed at a completely new definition of the social system. Iran’s tradi-
tional national culture was as much supported through the Islamic orienta-
tion as the culture of the ulama, who were for the first time granted executive
and consultative power. The propaganda for an Islamic republicanism made it
possible to present the Iranian empire as a corrupt and obsolete system with-
out directly criticizing the state’s military power. It was hence more and more
strongly personalized: on one side the Shah and his ‘clique’, on the other Kho-
meini and his ‘reactionary and bigoted ulama friends’.

In 1977, when the Iranian economy could no longer cope with the food
crisis, there were more and more attempts among the urban nationalists to
reactivate the 1906 constitution and give bourgeois society a share in author-
ity. At the same time, the Islamic opposition succeeded, at the turn of the year
1977–78, in exploiting the frustration of the population over the economy. In
the strikes that took place from November 1977 to February 1978, high-rank-
ing members of the ulama played a crucial part and were also able to gain the
support of the low-ranking mullas.

There was, of course, no question of a unified Islamic opposition. Although
the Islamic language did convey the dominant political trends, it did not pro-
duce a real political union. Urban social reformism was mainly represented by
Mahmud Taliqani, who also helped to form relationships between the Na-
tional Front and the ulama. The revolutionary left had laboriously, and amidst
many internal divisions, settled into the People’s Mujahidin (Mujahidin-e
Khalq),37 an Islamic guerilla organization. The Azari and Khorasani regional-
ists found an Islamic advocate in the liberal scholar Muhammad Kazim
Shari‘atmadari (born 1905). In this politicized situation, conservative politi-
cians and ulama had little opportunity to influence the public. They had relied
too much on the institutions of the regime and were now left without an effec-
tive organization. Even the reverence some people still showed to the aged
Shi‘i dignitary al-Khu‘i in Iraq could not improve their desolate situation.

For a short time it looked as though the political emancipation of bour-
geois society in Iran might be carried out peacefully. At the end of Ramadan,
the month of fasting, more than 100,000 Tehranis demonstrated on 4 Septem-
ber 1978 for the reinstatement of the constitution of 1906 or the overthrow of
the shah. After further demonstrations, the regime imposed martial law on 8
September, and on the same day suppressed a demonstration, killing, it is
claimed, more than 3,000 people. Khomeini, who was expelled from Iraq on 6
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October 1978 because of his propaganda activity and had settled near Paris,
now called for the overthrow of the monarchy. In the succeeding weeks, the
opposition grew into a popular rebellion against the regime. In ever renewed
demonstrations, hundreds of thousands of people were mobilized. The dem-
onstrations themselves soon assumed a ritualized character. Manifestations of
mourning and penance were brought into line with Shi‘i traditions. Again and
again the situation was compared with the ‘suffering of the Shi‘i imams’. The
twelve imams of the classical Shi‘a (therefore also called the Twelver Shi‘a or
Imamiya) had all died an unnatural death, with the exception of the last, Imam
Mohammad al-Mahdi, who according to Shi‘i theology had vanished in 874.
The Shi‘a, also called the ‘party of Ali’, constantly emphasized the idea of mourn-
ing for their imams and of repentance for the fact that in 681, the year of the
murder of Ali’s son Husain, the Shi‘i partisans had not taken resolute action
against the murderers to revenge the killing of Husain. In the Islamic Revolu-
tion vengeance for Husain was thus taken symbolically and in retrospect.

Meanwhile, the inhabitants of the deprived quarters of Tehran appropri-
ated the things they needed for their daily subsistence: electricity lines that led
over suburban shanties without supplying them were tapped, warehouses were
plundered and the water supply was re-organized. Workers in Abadan went on
strike and demanded better pay, better provisions and better accommodation.
On 3 January 1979, the shah tried to split the National Front from the opposi-
tion by dismissing the military government and appointing a civilian govern-
ment under Shahpur Bakhtiar, the co-founder of Mosaddeq’s National Party.
The Shah’s third departure on 16 January 1979, after those of 1953 and 1963,
brought no appeasement. On 1 February, Khomeini was able to return to Te-
hran and appoint a revolutionary government. Khomeini endorsed the ap-
pointment of Mehdi Bazargan (born 1905), a social reformer and political col-
league of Taliqani, as the head of government (until November 1979).38

During the ensuing months the institutions of the revolution (among oth-
ers the revolutionary courts and the revolutionary guards) were organized and
integrated into the apparatus of the Islamic Republican Party (IRP), so that
the leadership of the revolution was established as an independent party with
a strong informal executive power. The ideologically rather unspecific Islamic
discourse of the revolution was now mainly supported by the mobilized Ira-
nian mixed societies and contributed to the gradual elimination of competing
Islamic parties.

3. anni horribiles in the islamic world, 1979–1989

The Islamic Revolution in Iran and the victory of the Sandinistas in Nicaragua
in July 1979 raised hopes of a far-reaching restoration of Third Worldism in
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which Islam appeared as a specific expression of a new liberation culture. To
begin with, the Islamic revolutionaries did their best to be true to this image,
renouncing too close an identification of their revolution with the ideals of
Shi‘i scholarship. Above all, the revolution was presented to the world as a
milestone in the liberation of the deprived, and celebrated as the guarantor of
a new, transnational Islamic identity. The Islamic world was to become the
spearhead of a newly invigorated anti-imperialism, which was symbolically
expressed by the occupation of the American embassy in Tehran.

Egypt and Iran appeared to have exchanged their political roles. While until
1979 Iran was the foremost ally of the West and of Israel within the Islamic
world, this function was now assumed by Egypt. Ironically, as Iran was con-
ducting a referendum which acknowledged the Islamic Republic as the form
of the state in March 1979, Sadat was, in putting his signature to the Camp
David treaty, moving in a direction that was diametrically opposed to the revo-
lution. Sadat himself pointed out this exchange of roles when he invited Shah
Mohammad Reza Pahlavi to Cairo in March 1980, after the latter had fallen ill,
and when he honoured him with a national funeral after his death on 27 July
1980. Iran, on the other hand, assumed the role of a candidate for hegemony in
the Islamic world and thus became the most important rival of Saudi Arabia.

However, all attempts to propagate the Islamic Revolution as the rebirth of
a Third World republicanism were doomed to failure. It soon became evident
that the revolution ultimately served the reintegration of the Iranian nation
state, which consequently continued the hegemonic policy followed by the
Shah. No new latitude was offered either to regionalist movements among the
Kurds, Azaris and Turcomans, or to the Arabic-speaking population of the oil
province of Khuzistan. Among the Islamic public, the image of Iran thus ap-
peared contradictory: on the one hand, the hegemonic aspirations of the new
state were very critically observed, and on the other, the revolution appeared
as the symbolic beginning of a new Islamic self-assurance. Nevertheless, the
image of the Islamic Revolution was on the whole positive until 1982. To most
Islamic groups outside Iran, the revolutionary proceedings of the avant-gardes
and their attempts to form a unified Islamic front were thoroughly acceptable.

The Crisis of Mecca in 1979

The revolution in Iran was the first climax of the Islamic fin de siècle. The year
1979 partially coincided with the year 1399 of the Islamic era, which had been
re-introduced as the official calendar in Iran a year earlier. A new century was
approaching, and turns of centuries regularly prompted chiliastic expectations
in the Islamic world. If Islamic cadres were to be believed, this was to be the
century of Islam. According to the new variant of traditional eschatologies,
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the impending apocalypse of modernism was to end in a realm of justice headed
by a true leader (mahdi), representing the final stage of human history before
the Last Judgment. In the popular culture of Iran, these ideas were, moreover,
connected with the awaited return of the Hidden Imam, who would convert
the temporary Islamic Republic into a true empire of men and humanity. Thus
the Islamic constitution of the republic would last only until the return of the
Hidden Imam.39

The Islamic turn of the century was also used by the political opposition in
Saudi Arabia. In Medina, the stronghold of the Arab Wahhabiya, several stu-
dents had already, after the assassination of Faisal in 1975, formed a plot against
the royal family and had sought for a leading personality who could lend the
Wahhabi opposition the right image. A member of this group, Juhaiman b.
Muhammad al-Utaibi (ca. 1940–79), who had served with the National Guards
for eighteen years, suggested that the previous rector of the University of Me-
dina and then president of the Saudi Dar al-Iftah (chief legal office), Ibn Baz,
might be won over as a leader. The group simply called itself the Ikhwan, i.e.
‘brothers’ (in the spiritual sense), though without wishing to suggest any con-
nection with the Ikhwan movement of the 1920s.40 Al-Utaibi was a radical critic
of the Saudi monarchy, although he did not directly advocate an Islamic re-
publicanism. Rather he saw the revival of Wahhabi pietism as a political pro-
gramme that might lead to establishing a new system other than a republic or
monarchy. The revival of the traditions of the Prophet Muhammad (sunna)
would necessarily give rise to a system of this kind, in which neither the ulama
nor the rulers would be entitled to a special social position.

The Saudi Ikhwan must have had considerable backing from circles which
even today have not been definitely identified. The names of the rebels who
were subsequently arrested or executed point to the fact that the adherents
were recruited from socially excluded tribes, Muslim immigrants, mainly from
the Yemen and Pakistan, and students from the University of Medina. At what
time this group took to chiliastic fanaticism is equally unknown. Some time
around 1978 (1976?) al-Utaibi declared himself as the emissary of the prophet
of the end of time (the mahdi) Muhammad Abdallah al-Qahtani, who his sis-
ter had identified in a dream as a 27-year-old student from Medina. Muhammad
Abdallah was no doubt named after he was identified as the mahdi, for accord-
ing to orthodox tradition this was the name the mahdi would bear, albeit with-
out the addition of al-Qahtani, which referred to the mythical ancestor of the
Arabs. From 1976 Al-Utaibi is said to have written a series of circular letters on
al-Qahtani’s behalf, which he was able to publish in Kuwait and in which he
called for the overthrow of Al Sa‘ud.41 Soon afterwards he was arrested with 98

of his followers in Riyadh, where the group had assembled around 1976.
Through the intercession of Ibn Baz, however, they were released.42
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For a while no more was heard of the Ikhwan. Utaibi apparently planned to
announce the mahdi at the end of the pilgrimage month in 1399, that is, on 20

or 21 November 1979. In the course of that month, more than 1,000 Ikhwan
had gone to Mecca and mixed with Iranian pilgrims, who were for the first
time able to celebrate the victory of the Islamic Revolution within the frame-
work of the Haj.43 On the morning of 20 November, the heavily armed group
occupied the holiest sanctuary of Islam in Mecca and entrenched itself in the
numerous buildings surrounding the Ka‘aba. According to official informa-
tion, the rebels disposed of the most modern – ostensibly Soviet – weapons.
Other observers declared, however, that their weapons were obsolete, and that
the rebels had accumulated them from the remainders of stockpiles which had
entered the country from the Yemen wars.44 After two weeks of siege and the
engagement of foreign, especially Jordanian elite troops, the last of the 170

rebels finally had to surrender.
This incident plunged the Wahhabi ulama into a deep crisis. By contrast to

Iran, they were forced to side openly with the monarchy, although the radicals
around Ibn Baz and Salih ibn Lahidan must have found the ideas of the rebels
by no means unappealing. Ibn Baz himself declared that the event had caused
great damage and that the rebels had been wrong to choose someone as a
mahdi themselves, although this was only possible through divine signs. In
addition, the rebels had sworn an oath of allegiance to the mahdi and had
carried arms in the shrine.45 A different reaction was shown by the Hijazi poli-
ticians and ulama, as well as loyal partisans of the royal family. To them the
rebels were new Qarmatis, that is identical with those Shi‘i groups who had
carried off the Black Stone of the Ka‘aba in 929. Although the Saudi authori-
ties did their best to play down the political aspect of the occupation, they at
the same time tended to put the ‘new Qarmatis’ on a level with communists.46

This seemed opportune if only because, through the occupation of Afghani-
stan by Soviet troops in December 1979, communism’s role as the ‘principal
opponent of the Islamic world’ was confirmed.

At about the same time, unrest broke out among the Shi‘i minority in the
eastern Saudi Arabian province of al-Ahsa. On 27 November 1979, the Shi‘i
communities of al-Ahsa decided that they would henceforth openly hold the
Shi‘i procession to commemorate the death of the Imam Husain (Ashura) in
the style of the Islamic Revolution. The insurgents occupied factories and de-
stroyed banks, especially in the city of al-Qatif, and demanded the proclama-
tion of an Islamic Republic. Three days later the rebellion, which had no con-
nection with the revolt in Mecca, was violently suppressed. But soon after-
wards, on 1 February 1980, Shi‘i groups again demonstrated their sympathy
for Iran, when they protested against the Saudi regime on the anniversary of
Khomeini’s arrival in Tehran.
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The Saudi government, which had so far shown restraint over the question
of the Islamic Revolution, now mobilized its entire propaganda apparatus
against Iran. The Iranian revolutionaries promptly reacted, identifying Saudi
Arabia as the stronghold of an ‘American’ Islam and the centre of apostasy.
The Cold War had returned as an Islamic cold war. The Islamic discourse had
now become the essential medium of the conflict for hegemony in the Islamic
world.

Even Libya tried to pursue a foreign policy geared to an Islamic public. On
2 December 1978, Qaddafi declared that the sunna of the Prophet Muhammad
should no longer be regarded as the source of Islamic law. Saudi Arabia, whose
national culture was based precisely on an idealization of the sunna through
the culture of Wahhabi ulama, interpreted this as a direct attack and mobi-
lized the Muslim World League to dissuade Qaddafi from taking the step. The
latter, however, aggravated the conflict and went against the Islamic tradition
by idealizing the Prophet Muhammad as a ‘shepherd’, banning polygamy and
maintaining that the holy sites of Mecca and Medina were under American
control and the pilgrimage should be replaced by the call to fight for the lib-
eration of Mecca.47 In October 1982, the conflict grew increasingly critical when
the committee of the most eminent ulama in Saudi Arabia declared that Qaddafi
was a heretic and an apostate.

The War in Afghanistan

In the autumn of 1979, the Saudi authorities had already come to believe that
Afghanistan might be the scene of a radical conflict over the primacy of an
Islamic system. Through the Islamization of the political public, the Islamic
world had been drawn into numerous fields of conflict and was now frag-
mented into circles, each of which was directed by a different patron. In 1980

the Iranian circle was still the most effective, though not the most powerful. It
was the circle which primarily served as a guide for those Islamic groups who
wanted social secession. The Saudi circle still had a powerful economic base.
Numerous Islamic countries, above all the monarchies of the Gulf States, Mo-
rocco, Sudan, Pakistan, Indonesia and Malaysia had submitted to Saudi he-
gemony and benefited from the patronage of the royal house. On an informal
level, Saudi Arabia also managed to exert an abiding influence on integrationist
Islamic parties and groups through the activities of the Muslim World League.
The Libyan circle mainly incorporated West African Islamic communities. The
fourth and last circle consisted of the remnants of a diffuse leftist-socialist
public which continued to rely on the patronage of the USSR. Iraq, South
Yemen and Afghanistan were the only Islamic countries which still upheld the
old tradition of Third World republicanism. Somewhat lost in this complex
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political landscape were states such as Syria, Algeria and Mauretania, whose
national culture was still marked by the old republicanism without, however,
explicitly seeking the patronage of the USSR. No less isolated were those Is-
lamic countries which, like Egypt, Tunisia or Turkey, were seeking an entirely
Western orientation.

Afghanistan was one of the last Islamic countries in which the republican-
ism of the urban nationalists sought to overthrow the old monarchical struc-
ture. When, on 17 July 1973, the former Afghan prime minister and nephew of
King Zahir Shah, Muhammad Da’ud, overthrew the monarchy and proclaimed
an Afghan Republic, the overall conditions for the urban nationalists were al-
ready very poor. Da’ud propagated a reform programme focused on Kabul,
with the essential purpose of building up an urban industry and infrastruc-
ture. Road building was also planned in order to connect regions that were not
already linked to the centre and thus expand the state’s sovereignty. Da’ud was
thus promoting the reform concept he had demanded as the prime minister
of Zahir Shah.

In order to secure state authority, the army was strengthened by an inten-
sive officers’ training course in the USSR. Among these officers were the insur-
gents who on 27 April 1978, a few days after the assassination of the ideologue
and oppositionist Mir Akbar Khaibar, overthrew Da’ud in a bloody coup. These
officers were associated with the Democratic People’s Party founded in 1965,
which had originally been a classical republican people’s party but had split in
1972 into a rather nationalistic, ‘popular-democratic’ (parcham, ‘banner’) and
a leftist-socialist ‘Leninist’ wing (the khalq, ‘people’).48 Only Muhammad Taraqi
(1916–79), who represented the Khalq, was able to unite the two wings tempo-
rarily in 1977, but he had to admit the self-willed speaker of the Khalq, Hafiz
Allah Amin, into his new government. Until 1973 the Parcham wing had had a
positive attitude towards Da’ud’s coup. But after his policy of ‘opening’ in 1976,
the Parcham again detached itself from the camp of the urban nationalists.
The party was largely identified with the political tradition of the Pashtuns (or
Pakhtuns, the largest ethnic group in Afghanistan); only the leftist socialist
wing represented a mixed ethnic society in which loyalty to superior tribal
confederations was rarely expressed.

The principal means of achieving the sovereignty of urban nationalism was
a thoroughgoing land reform, which officially came into force on 1 January
1979 and six months later was considered to be complete. The wave of expro-
priation met with violent resistance by the landlords, who were now increas-
ingly joining the resistance groups. The conflict between Pashtuns and non-
tribal Afghans was the main factor behind the overthrow of Taraqi in Septem-
ber 1979. Amin temporarily took over the affairs of state and acted mercilessly
against the representatives of the old ethnic and political parties. He tried to
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rid himself of Taraqi’s leftist-socialist tradition and to escape the growing pres-
sure from the USSR with the help of Pakistan. However, the Parcham wing
under the Tajik Babrak Karmal succeeded in recovering their power with So-
viet help. On 27 December 1979, Karmal was proclaimed president. The furtive
Soviet intervention, which had already started in November 1979 and reached
its climax on 24 December 1979 with the invasion of large units of troops, was
lent legitimacy by requests for help from Afghan politicians and by the Soviet–
Afghan treaty of friendship concluded shortly before. The almost 100,000 So-
viet soldiers first of all had to put an end to Amin’s dictatorial acts and secure
the power of the urban nationalists.

The fact that this actually required so great a number of troops showed that
the Afghan state had lost control over large parts of the country since the fall
of the monarchy in 1973. The power structure in Afghanistan was based on a
traditional system consisting of a balance of interests between the tribal con-
federations and ethnic groups on the one hand and the urban society on the
other. This system had collapsed and had particularly accentuated secession-
ism when the nationalists tried to carry out reforms in order to spread their
own views on the country as a whole.

Resistance against the nationalists, which mainly followed ethnic factors,
rapidly adjusted itself both to an Islamic language, whereby Islamic national-
ists also played a major role, and to traditional cultural characteristics such as
membership of the powerful mystical brotherhoods of the Naqshbandiya or
Qadiriya. Afghanistan’s manifold ethnography promoted an equally manifold
Islamic public. Supported by the armament of the qaum (‘group’),49 independ-
ent territories were formed, each of which identified itself with a party whose
leader, in his turn, represented the ensemble of the cultural identities of the
qaum. Thus the Tajik professor of philosophy and leader of the Jam‘iyat-i Is-
lami-yi Afghanistan (Islamic Society of Afghanistan), Burhan al-Din Rabbani,
was the representative of the Pandjir in northern Afghanistan, because – like
the local population – he belonged to the Sunni–Persian culture of the
Naqshbandiya. In this way, smaller ethnic segments were assimilated to a su-
perior qaum identity, finally leading to the emergence of a small separate state
led by Rabbani.50 The Hizb-i Islami (‘Islamic party’) of the journalist Yunis
Khalis was the organ of a qaum which was connected with the scholarly cul-
ture of the Hugyani and Gadran tribes of the Pashtus and also represented the
interests of the Pashtus of Kabul and Qandahar. Other traditionalist Islamic
groups were the Harakat-i Inqilab-i Islami (Movement of the Islamic Revolu-
tion) of Muhammad Nabi Muhammadi, who appealed to Pashtu ulama, espe-
cially in south-east Afghanistan, whose influence had been weakened by the
urban nationalists; the Jubha-yi Najat-i Milli (National Liberation Front) led
by Sibgat Allah Mujaddidi as the forum of the Naqshbandiya in southern
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Afghanistan; the Mahaz-i Islami (‘Islamic Front’) under the control of the roy-
alist Pir Sayyid Ahmad Kailani and representing the interests of the old estab-
lishment and the Qadiriya of the south. Unlike Mujaddidi and Muhammadi,
both of whom called for loyalty towards the maulawi, the ulama strictly speak-
ing, Kailani counted on support from the pirs, that is, the local mystical mas-
ters who did not directly depend on the ulama.

The decision to join a certain resistance movement was by no means final;
only the large tribal unions were more or less loyal, and even here there were
constant conflicts between the old khans and the maulawis. In the Pashtu soci-
ety around Kabul, in which a vital tribal organization hardly remained, alli-
ances often changed.51 The war itself brought about a far-reaching re-organi-
zation of Afghan society, which had crucial effects on loyalties. None of the
individual qaum parties believed in a true restoration of the nation state, but
all were trying to lend secession an autonomous expression by appealing to a
notion of the state, so that over the following nine years there was no coordi-
nated attack against the centre, Kabul. Between 1980 and 1984, and from 1986

to 1988, Soviet and Afghan government troops tried to break the power of the
qaum unions in various offensives. However, the segmentation of political sov-
ereignty made this virtually impossible. The Islamic fighters (mujahidin) were
not waging a classical guerilla war which aimed at conquering the centre of
liberated areas, nor could the government occupy urban centres to break the
power of the regional leaders, since the latter operated, for all practical pur-
poses, as an autonomous body and at all events coordinated their actions in
loose resistance unions. For its own part, the war promoted the cohesion of
the local population with the qaum unions. Even the Afghan government in
Kabul, which could count only on the loyalty of the non-tribal urban popula-
tion, gradually became the representative of an autonomous qaum, consisting
of members of the state administration, the army and an urban middle layer.

From 1980, Saudi Arabia which, as we have observed, viewed Afghanistan as
the scene of a decisive battle between Islam and communism, tried to build up
a clientele of its own. Many Saudi politicians feared an infiltration of the Is-
lamic public by atheist groups and therefore welcomed the execution of mem-
bers of the Tudeh party in Iran, through which the Iranian leadership con-
firmed its anti-communist attitude.52 Similarly, the Saudi publicists violently
attacked the Taraqi regime, which it accused of trying to root out ‘Islam in
Afghanistan’.53

An ally of Saudi foreign policy was, to begin with, Mujaddidi, a Naqshbandi
scholar and passionate teacher who had gone to Mecca in 1973 and had worked
there with the general secretariat of the Muslim World League. A little later
Mujaddidi spent four years in Copenhagen where he headed the Islamic cen-
tre of the League. After the Mecca crisis in 1979/80, when the Wahhabi tradi-
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tion could again assume a decisive position within the Saudi public, Saudi
Arabia supported the Pashtu activist Gulb al-Din Hikmatyar who had founded
a small Hizb-i Islami (Islamic party) and, unlike Rabbani, used a distinctly
Islamic discourse which in many respects corresponded with the Saudi na-
tional culture. Over the years Hikmatyar’s party was built up by Saudi and
Pakistani instructors into a powerful military force, intended not only for the
defence of a qaum, but – unlike other guerilla groups and perhaps also be-
cause Hikmatyar appealed mainly to the urban nationalists.– for the conquest
of state power.

Ethnic Groups in Afghanistan54

Ethnic Group Number Per Cent

Pashtus 6,000,000 42

Tajiks 3,527,000 25

Uzbeks 1,300,000 9

Turkomans 380,000 3

Hazara 1,160,000 8

Persians (Farwisan) 600,000 4

Aimaq 478,000 3

Baluchis 238,000 2

Others 600,000 4

The war in Afghanistan claimed more than a million lives, and many mil-
lions had to leave the country as town and countryside were laid to waste.
Meanwhile, there was a growing tendency towards the ethnification of the vari-
ous qaum unions, so that in the late 1980s the resistance was defined by the five
most powerful ethnic groups, the Pashtus, Tajiks, Uzbeks, Hazara and
Turkomans. In addition, there were the confessional groups of Sunnis and Shi‘is
(Hazara).55 The war finally led to the collapse of urban society, which around
1989 was almost exclusively reduced to the stronghold of Kabul.

The War between Iran and Iraq

Oil has often preserved a state by making available to it huge financial reserves
with which it can develop its sovereignty far beyond the traditional forms of
state authority. When, as in Afghanistan, such resources were lacking, the ur-
ban nationalists had little chance of maintaining their power for any length of
time. The regime of the Iraqi Ba‘th party was, however, able to benefit from oil
wealth precisely at a time when it needed to assert its power in the early 1970s.
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From 1973 to 1979, the value of goods imported into Iraq increased six-fold,
showing that the regime was in a position to guarantee the subsistence of the
population within a certain framework and thereby to heighten its prestige as
a public supplier. At the same time, the Ba‘th consolidated its political control
over society. The party was transformed into a massive organization geared
towards the leadership with tentacles reaching into the smallest social units.
The proportion of the urban population in Iraq rose to almost 70 per cent by
1980, and the number of people working in public services doubled in the
1970s. The private sector survived only in the building trade and the transpor-
tation system.

The consolidation of the state was accompanied by rapid rearmament
(mainly supplied by France, the USSR and the USA) and by the development
of the security service. The Ba‘th’s nationalist ideology, which glorified Iraq as
the ‘land of the Arab nation’, made it possible to achieve the political integra-
tion of much larger sections of the population than the shah had managed in
Iran. Those which were unwilling to be integrated, such as large groups of
Kurds or the Shi‘is from the southern provinces, who liked to show themselves
as the civic conscience of Iraq, were often mercilessly persecuted. The ideal of
a strong state, which was identical with the strong man, seemed close to reali-
zation when in July 1979 Saddam Hussein replaced the then head of state and
government al-Bakr both as secretary general of the Ba‘th and as commander-
in-chief of the army.

Saddam Hussein was helped by the economic boom of 1978/79, the latest in
a series of booms in the country’s oil economy, which was fuelled by the col-
lapse of Iran’s oil exports after the revolution, the resulting huge rise in oil
prices and Iraq’s ability to take over the Iranian output quotas. The Ba‘thi state
had sufficient means to absorb the effects of domestic migration through public
subsistence measures and thus reduce the tendency to social secession.

Externally, too, the Iraqi regime had been able to strengthen its position in
the second half of the 1970s. When, on 6 March 1975, an agreement was made
in Algiers to resolve border problems with Iran on the Shatt-al-Arab, Iraq
seemed to have become a bulwark against the hegemonic aspirations of the
shah who had not relinquished Iran’s claim to the island of Bahrain, although
he had shelved the matter. The shah’s role as the gendarme of the Gulf after the
final withdrawal of the British troops in 1971, – carried out, for example, through
his military aid to the Sultan of Oman when the latter was hard-pressed by a
liberation movement – had by this time ended. Instead, a strange entente now
emerged between Iran and Iraq who together fought against the ethnic seces-
sionist efforts of the Kurds and the emancipation attempts of the Shi‘i ulama
whose political wing in Iraq was represented by Baqir al-Sadr.

The Islamic Revolution abruptly changed the situation. Iraq suddenly saw
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itself facing a country which on the one hand adopted the hegemonic claims
of the Iranian empire, and on the other legitimated them on Islamic grounds,
thus influencing the Shi‘i population of the Gulf. The Iranian call for emanci-
pation through an Islamic revolution was also heard among Islamic opposi-
tion groups in Iraq, especially al-Sadr’s Da’wa group. Although the overall
impact of all this was not as great as the regime had feared, from the point of
view of the Ba‘th, any Iranian revolutionary propaganda was in competition
with its own attempt to secure sovereignty both socially and regionally in all
realms of society.

Muhammad Baqir al-Sadr was a typical representative of the new Shi‘i
Salafiya. His interest lay in the Islamic substantiation of modernism through a
critique of prevailing philosophical and economic trends, to which he devoted
himself at length by writing two books with the expressive titles Our Philoso-
phy (1955)56 and Our Economy (1961).57 He repeatedly protested against the at-
tempt of the state to undermine the autonomy of the Shi‘i ulama, but at the
same time accused the ulama of having ‘neglected the revolutionary character
of Islam’ in their reform movement, which was limited to the theological col-
leges, and by their propaganda activities. Like Sayyid Qutb, Sadr defined Is-
lamic dogmatics as ‘the theoretical basis of the nation’, but he differed from
Qutb in considering it at the same time as the ‘constitutional basis of the na-
tion’.58 When Khomeini was expelled from Najaf in October 1978 because his
propaganda was also dangerous to the Iraqi regime, the ulama around Sadr
reacted seriously and considered the move as a proof of the Ba‘th’s attempt to
break their power. In the spring of 1979 Sadr was put under house arrest, and
on 7 April, after an abortive attempt at the life of the foreign minister, Tariq
Aziz, he was executed. Shi‘i rebels responded with a bombing campaign which
led to the deportation or internment of numerous Shi‘is who were unable to
prove that they had lived on Iraqi territory for several generations. At the same
time, the government authorities began ‘to clear’ the old quarters of Najaf and
Karbala. In truly Haussmannian style, the houses around the great mosques
were torn down, and squares and avenues were built to prevent any rebellion
in inaccessible, narrow old streets.

Meanwhile, relations between Iran and Iraq had dramatically deteriorated.
Iraq demanded that the Iranian government grant the Kurds, the Baluchis,
and especially the Arabs of Khuzistan their autonomy. The March 1975 Algiers
treaty was now practically revoked on both sides, and on 22 September 1980

Iraqi troops invaded Iran.
The nine-year war that followed was undecisive. The initial victory of the

Iraqi army in Khuzistan came to nought in 1982. As a counter move, Iranian
troops managed to advance as far as the Baghdal-Basra road and to conquer
the oil fields of the Majnun islands. In steadily renewed offensives, they for a
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short time reached the suburbs of Basra (1986/87). But on the whole, there
developed a stubborn trench warfare, which devastated much of the southern
region of Iraq and the province of Khuzistan. The number of victims can only
be roughly estimated, but on both sides about 400,000 people must have
perished.

At the beginning of July 1988, the Iranian president Ali Khamenei declared
during a Friday prayer that the Iranian armed forces had missed several op-
portunities to crush the Iraqi armies, and that ‘weakness’ and the lack of a
clear goal had been the cause for the failure of their many offensives. Khamenei
thus admitted that Iran had not, for some months, made any major territorial
advances, and had again and again given the Iraqi army the opportunity to
reorganize itself. The latter had used poison gas in the land war against the
Iranian troops and against the rebellious Kurds, and had thus destroyed the
morale of the Iranians. The war had meanwhile extended to the Gulf itself. In
the so-called tanker war, both the Iranians and the Iraqis had attacked ships
on their way to the oil terminals. The USA and other European powers had
taken over the protection of neutral navigation and were thus directly involved
with the events of the war. Between April and July 1988, by which time more
than 500 ships had been destroyed or damaged, the tanker war reached a new
climax. On 17 and 18 July 1988, the Iraqi President Saddam Husain and the
Iranian leader of the revolution Khomeini indicated that a continuation of the
war was senseless and that they would in principle agree to Resolution 598 of
the UN Security Council. Following tough negotiations, the armistice came
into force on 20 August 1988 and was actually observed. Iraq and Iran immedi-
ately started to rebuild their oil terminals, and a few days later were able to
resume their oil export. The Iraqi army now turned against the rebellious Kurds
in the northern part of the country, tens of thousands of whom had to flee
from their wrecked villages and towns into Turkey.

The war had brought no material advantage to either Iran or Iraq. But it
stabilized the internal political situation in both countries. Both regimes strove
to present their political leaders as heroes of supernatural dimensions to whom
the population had to show perfect loyalty. Their secret services monitored
this loyalty down to the most minute detail. It is true that the Iranian leader-
ship was able to present Iran as the victim of aggression not only against its
country, but also against Islam, and thus to motivate the population to fight.
This was somewhat difficult for the Ba‘th. Saddam Husain presented Iraq’s
fight as a second Qadisiya (the place where in 637 the Arab tribes confederated
by Islam and their followers had dealt the troops of the Sassanid Persians a
crushing defeat). But Husain’s bold reference to the ancient Arabs and his at-
tempt to identify himself with the Babylonian ruler Nebuchadnezzar brought
him little sympathy. More important from an international point of view was
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his position as a ‘bulwark’ against the Islamic revolution, which brought him
support from the Gulf States, and also from Saudi Arabia and many Western
industrial countries. The latter considered Iraq as a guarantor of the free oil
trade and, above all, an almost unlimited market for arms as well as industrial
and consumer goods. Iran’s image, on the other hand, was so bad after the
occupation of the American Embassy in November 1979 that there were no
open discussions about business deals of the kind.59

The Impasse of Islamic Movements

While until 1979 a large number of Islamic groups set great hope on the influ-
ence of the Iranian Revolution, the years 1981/82 brought a rather pessimistic
mood within the Islamic public. The Iran–Iraq war led to a restoration of Ira-
nian national culture, which no longer took its bearings from an Islamic inter-
nationalism, but demanded a national Shi‘i interpretation of the revolution.
On the one hand, this led to a revalorization of the hitherto mainly apolitical
Shi‘i communities in Lebanon. The Shi‘is had by this time become the largest
religious community in Lebanon and represented 30 per cent of the popula-
tion (compared with 25 per cent Maronites and about 21 per cent Sunnis). The
region of Jabal Amil in southern Lebanon had long been known as a strong-
hold of Shi‘i scholarship. The largely impoverished Shi‘i communities in Leba-
non for the first time acquired a representation of interests when the Iranian-
connected Shi‘i alim Musa Sadr (1928–78?), who came from a Lebanese family,
organized a Supreme Shi‘i Council in 1967. After the beginning of the civil war,
he founded a new political party in 1975, known by the acronym Amal (or
‘hope’, for Afwaj al-Muqawama al-Lubnaniya, ‘Lebanese Resistance Brigades’),
which became an important military power only after the retreat of the Pales-
tinian units from southern Lebanon in 1982. The spectrum of Shi‘i groups was
expanded in 1982 by the foundation of the Islamic Amal run by Iran and the
Hizb Allah (‘Party of God’) closely connected with it. These political and mili-
tary organizations mobilized the Shi‘is who had been pushed off to Beirut
from the south and east by the Israel–Palestine war in 1982.

On the other hand, the newly emphasised Shi‘i aspect of the Iranian revo-
lution promoted a rapprochement between Iran and the Ba‘th regime in Syria,
which was now also interpreted as Shi‘i, despite the name ‘regime of terror’
given to it by various Islamic groups, notably by the Syrian Muslim Brothers.
The Islamic movement in Syria, which in October 1980 had established a com-
mon resistance council in Tadmur as a reaction against the protest movement
of March of the same year, and especially against the massacre of Muslim Broth-
erhood prisoners, tried to turn this revolutionary enthusiasm into a civilian
resistance against the regime of the Ba‘thist Hafiz Asad.60 In February 1982 it
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decided that the time had come to proclaim a rebellion in the central Syrian
city of Hama. But being isolated, the Islamic rebels could not withstand the
military pressure of the central government for any length of time. A few days
later, the old city of Hama was razed to the ground, and several hundred, per-
haps several thousand inhabitants were massacred without any open inter-
vention by the Iranian leadership.61

To Saudi Arabia the new Shi‘i direction assumed by the revolution was a
welcome, if unexpected change, for now the old anti-Shi‘i resentments of the
Wahhabiya could be turned to political profit, and Islamic groups could be
won over for a new association with Saudi Arabia. Reactions to the massacre at
Hama all shared the same tendency: disappointment over Iran’s attitude. After
1982 the Islamic revolutionaries in Tehran could only preserve their influence
in reduced spheres of the Islamic public.62

Even before the great majority of the Islamic public had turned away from
the revolution in Iran, small Islamic groups in Egypt believed that the signs for
a direct attack on the ‘Pharaoh’ were auspicious. In the autumn of 1980, the
mood in the Asyut province in Upper Egypt had changed. The Islamic revolu-
tionary cells that had already been active there for several years believed that
the strained relationship between the Coptic and Muslim communities of the
province could be used for propaganda and other purposes. They themselves
were for the most part connected with the student milieu as more than 60 per
cent of the members of cells calling themselves jama‘at (‘communities’) or
jihad (‘rightful war’) groups in Asyut were students. They were even capable
of fomenting ethnic resentments in their families, so that the most trifling
incident would suffice to stir up a revolt in a village, a small town or a city
quarter in Asyut. By the autumn of 1981, anti-Coptic unrest had even spread to
the suburbs of Cairo.63

The rebellious province of Asyut had found an effective expression in the
Islamic propaganda of the Jama‘at and its emirs to break away – as early as
1974 – from the sovereignty of Cairo. The Islamic secessionists, for their part,
had a willing ear in the rebels of Asyut and obtained considerable support
from the local public. In September 1981, the Egyptian government tried to
counteract the Asyut secession by a massive wave of arrests, which included
the leader of the local ‘Islamic community’, Muhammad al-Islambuli. The lat-
ter’s brother, Khalid, saw this as a direct attack by ‘Pharaoh’ on the Islamic
movement and decided, together with a few political friends, to assassinate the
president and thereby trigger the revolution (at least in Asyut).64

The ideological preparation for this project was carried out by Abd al-Salam
Faraj Atiya, an electrician by trade, who in September 1981 circulated a text
under the momentous title ‘The Just War – an Absent Duty’.65 Faraj belonged
to the Cairo group of the jihad, of which the Asyut rebels did not have a very
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high opinion. Indeed Faraj’s text could hardly be considered a worthy succes-
sor to Qutb’s famous Milestones on the Way. Faraj, who was paraphrasing and
modernizing a legal opinion of the medieval theologian Ibn Taimiya,66 tried to
identify the ruling class of Egypt with the ‘Tartars’ who – according to Ibn
Taimiya – had outwardly adopted Islam but in reality fought against the Mus-
lims. By comparing current events with a medieval situation, Faraj broke with
the attempts of Qutb and the Qutbists around Shukri to re-interpret Islamic
movements in terms of the philosophy of history.

The assassination of Sadat on 6 October 1981 by Islambuli and his fellow
combatants did not lead to a general revolt. It was only in Asyut that the Is-
lamic activists were able to seize power for three days, but they soon had to
surrender to the superior strength of the state. Their hope that the Egyptian
population would join the insurrection was not fulfilled, just as a year later in
Syria the activists were ti find themselves isolated.

The fight for supremacy over the Islamic public in Egypt was won by those
groups who pleaded for a far-reaching Islamic integration of society and who
soon obtained a solid position within the Egyptian party spectrum as worthy
representatives of a national–conservative trend. First of all the Egyptian Mus-
lim Brothers, who until 1986 were led by the integrationist Umar al-Tilimsani
(1904–86), sought tactical coalitions with newly established parties, since they
themselves were not yet officially admitted. They first aligned themselves with
the Wafd Party (re-admitted 1978/1984), which also represented the interests
of the rural bourgeoisie and landowners and vehemently fought for economic
liberalism and against the remnants of Nasserism.67 The integrationist policy
of the Muslim Brothers was thus also determined by the basic conditions of
the infitah, because for the first time in their history they also increasingly
aimed at the agrarian middle classes, who had so far hardly played a part in the
Islamic public.68 Now that the capital influx from the Gulf States exercised a
greater effect on village and small-town communities and was accompanied
by an Islamic change of values, the Muslim Brothers were appreciated even by
small and medium landowners. However, their cooperation with the Wafd Party
was short-lived. Already at the 1987 elections the Muslim Brothers formed a
coalition with two urban parties, the Socialist Labour Party (a continuation of
Young Egypt of the 1930s) and the Socialist Liberal Party.

The political opening of the Muslim Brothers and the money transfers from
the Gulf States stimulated the rise of a new industrialism which was entirely
committed to Islamic ideals. In some cities, especially in the lower Egyptian
Delta provinces, businessmen established Islamic banks and enterprises geared
to the conditions of Saudi, Kuwaiti and other financiers of the Gulf region.
They also restored the complex system of the Islamic charitable endowments
(waqf) and supported intellectual and scientific endeavours to establish an
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Islamic economic system.69

In view of the success of the integrationist wing of the Islamic public, which
was at no time truly willing to protect radical Islamists, the latter found it
difficult to continue asserting their position. Neither the unrest which again
and again accompanied the government’s incisions into the network of social
support, nor the extravagant propaganda of the Islamic revolutionaries in Iran,
helped to provide the radical isolationists with a noteworthy place in society.

The Failure of Islamization in the Sudan

The Sudanese head of state Numairi saw himself in 1983 as a devout, charis-
matic Islamic leader who had been purified by spiritual experiences and was
now compelled to call for the Islamization of society.70 When in September of
that year he issued three decrees which were meant to represent the beginning
of a far-reaching ‘compliance with the shari‘a’, radical Islamic groups had rea-
son to be hopeful. Although it did not suit the isolationists for the state to
appear as an authority on Islamization, or that the process was to draw major
support from Saudi Arabia, the Islamic obbligato accompanying Numairi’s
infitah policy finally allowed the urban Islamic public to play an important
part in political events. The leader of the Sudanese Muslim Brothers, which
since 1948 had been organized as the Islamic Liberation Movement, was Hasan
al-Turabi. He had meanwhile risen to the rank of chief state counsel and he
tried to present Numairi’s Islamization as a victory against the traditionally
powerful parties of the great religious orders. But these civilian Islamic par-
ties, which could rely on a solid network of loyalties and held a particularly
powerful position in the provinces, also enjoyed public recognition. The Na-
tional Party under al-Mahdi and the Democratic Unionist Party of the Hatmiya
order under Muhammad Uthman al-Mirghani soon dominated public opin-
ion The structural conflict between the urban nationalists and the agrarian
national liberals thus acquired in the Sudan a thoroughgoing Islamic colour-
ing. The urban nationalists realized that the only way to oppose the growing
influence of the national liberals was to form an alliance with the regime and
they therefore supported Numairi’s attempts to stabilize his dwindling power.

However, the Sudanese Muslim Brotherhood did not form a homogeneous
front. Its three main movements were the moderate, ‘pragmatic’ groups around
Turabi, the more radical, rather social-revolutionary avant-gardes around
Babakr Karar, and the purists around Ja‘far Sheikh Idris. These developed what
were in some respects very different programmes for Islamic revival in the
Sudan. Thus, even after Numairi’s spectacular announcement of the three es-
sential principles for a new Islamic legislation, the oppositional character of
the Sudanese Muslim Brothers was basically preserved, although Islamization

SchulzeWBC 2/27/02, 1:03 PM240



241the ascendancy of islamic ideologies

meant that certain of its members were absorbed into the state.71 Turabi, who
in 1964 had established his own Front of the Islamic Charter, basically fol-
lowed Sayyid Qutb’s populist image of society. However, he broadened Qutb’s
ideas through an interpretation based on the philosophy of history by recog-
nizing the contradiction between the absolute quality of transcendence and
the relativity of history as a tensional structure to which Islam was also, or
indeed particularly, subjected. Like most Islamic intellectuals, Turabi saw early
Islam as the primary model; but at the same time he pointed to the historical
relativity which had already marked this early epoch. In his opinion, historical
relativity had also determined Islamic law and jurisprudence. Turabi therefore
turned against conservative interpretations of Islamic theology, indeed against
Islamic theology in general, since he considered theology to be hostile to re-
forms. Turabi’s utopian attitude established Islam as an ethical principle which
derived its legitimacy from an absolute reference to transcendence. Reform
was a ‘concern of God’, and therefore mankind must not avoid it. And reform
demanded that absolute truth be separated from things that were, historically,
always changing, so that a new path to religious truth could be opened, espe-
cially through the criticism of traditional concepts of law.72

The Islamization of the political public reached its climax in 1984 and was
greatly applauded at various conferences of Islamic parties and groups. It was
generally believed that the Sudan was the first country into which a new Is-
lamic system had been introduced without a revolution. Yet at the same time
the economic impact of the Sudanese infitah policy was making itself felt. The
foreign debt tripled between 1978 and 1985 to reach 10 billion US dollars, and
the rate of inflation after 1983 was over 60 per cent. There was a rapidly grow-
ing tendency towards secession within the population, and steadily increasing
parts of the state apparatus refused to be loyal. In 1984, Numairi reacted to the
growing unrest with an Islamically legitimized emergency decree, which the
Islamic parties viewed as a sign that the government was not interested in a
new civil Islamic system. In January 1985 the conflict came to a head when
Numairi accused the Muslim Brothers around Turabi of preparing a coup,
and had him arrested together with many of his followers. The Islamic Univer-
sity of Omdurman thereupon became a centre of resistance, but the protest
soon became independent. At the end of March 1985 the situation escalated.
The poor in the cities of Khartoum and Omdurman openly rebelled, and from
1 April the whole of the state bureaucracy was paralysed by strikes. On 6 April,
Numairi was finally overthrown by a commando unit under General Abd al-
Rahman Suwar al-Dahab.73

With a few exceptions, the reputation of the Islamic policy of ‘Imam’ Numairi
was poor. His attempts to interpret the Islamization of the state as a purely
judicial matter and to reduce the observance of the shari‘a to a series of symbolic
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legal actions – such as the ostentatious elimination of alcohol or the use of
corporal punishment – by no means corresponded with the ambitious ideas
of Islamic intellectuals. When, on 18 January 1985, Mahmud Muhammad Taha,
an aged Sudanese engineer and the founder in 1964 of a mystical–pietistic un-
ion called the Republican Brothers, was executed for apostasy because he had
‘abandoned Islam’74 through his pacifist propaganda, many sympathizers turned
their back on the Sudan. Saudi Arabia alone remained true to the regime. Not
only did high Saudi authorities, including the Muslim World League, welcome
Taha’s execution,75 in 1985 they even granted asylum to Numairi officials.76 For
the next four years Sudan was again ruled by a civilian government, which
continued to promote the Islamic discourse among a large public, even if many
of Numairi’s Islamization attempts were left out.

Bread Riots in the 1980s

The efficacy of the ideological utopias of Islamic movements diminished after
1985. The Iran–Iraq war, the suppression of the rebellions in Egypt and Syria,
the victory of bourgeois society against the Islamically legitimized dictator-
ship of Numairi, and especially the growing willingness of the integrationist
wing of the Islamic public to follow the national-conservative tradition of grant-
ing the highest priority to the nation state – all these factors had thoroughly
shaken the faith in an independent position for Islamic ideologies. Equally
momentous were the consequences of conflicts over the economic principles
of the ‘new Islamic order’. In Cairo several financiers and businessmen who
organized their enterprises in accordance with the much propagated rules of
Islamic economy had turned out to be quite normal speculators and had alto-
gether discredited the idea of an Islamic economy. In addition, social and eth-
nic conflicts were radicalized and often transformed Islamic movements into
ethnic or social parties whose only common characteristic appeared to be se-
cession from the state. The bread unrest in Egypt in the early 1980s had already
shown that the majority of the rebellious urban poor were not interested in
submitting to an Islamic leadership. It was only in the mixed areas that the
Islamic groups still had a following to speak of.

In the Sudan, Islamic students had tried to take up the main theme of the
bread crisis within the framework of the revolt against Numairi. Their princi-
pal targets were the International Monetary Fund and the World Bank, which
were branded as the main cause of Sudan’s misery. This, however, brought
them only limited support from the mobilized city poor.77

The International Monetary Fund and the World Bank played a consider-
able part in the bread riots which shook many Islamic countries between 1984

and 1988. In the course of a thoroughgoing reform of the enormous foreign
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debts of many Third World states, countries such as Tunisia and Morocco had
made an agreement with the IMF by which they had to adopt drastic reduc-
tions in the subsidy of basic foodstuffs within the framework of conversion
loans. Between 1972/74 and 1982/84, the per capita production of food had
dropped in almost all Arab countries, in some cases dramatically: in Algeria
(21 per cent),78 Tunisia (16 per cent), Northern Yemen (16 per cent) and Iraq
(15 per cent). It had risen only in Lebanon (about 45 per cent), Jordan (36 per
cent) and Syria (23 per cent).79 Food imports over the same period had on
average doubled (more than the average in Morocco, Tunisia, Sudan, Iraq and
Syria) and absorbed up to 83 per cent of export earnings (Egypt).80 However,
world market conditions made it difficult to cut off food imports. Arms and
wheat continued to be the main goods exported by the industrial states to
many countries of the Islamic world. But after 1983, reduced oil incomes no
longer allowed the oil-producing countries to provide major subsidies, since
their budgets ran, or threatened to run, at a deficit.81

These and other factors created the conditions for a structural food crisis,
which in poor counHries, and particularly in times of drought, led to disas-
trous situations. Especially affected were the African countries of Chad, Su-
dan, Ethiopia and Somalia.

The first wave of protests against this compulsory policy of austerity reached
North Africa in the winter of 1983/84. In December 1983, the peasants of south-
ern Tunisia protested against the low prices of dates and against the announce-
ment by the Mzali government that bread prices were to be doubled from 1
January 1984. This protest was joined at the beginning of January 1984 by the
inhabitants of the city of Qafsa who, as early as 1980, had almost unanimously
rebelled against government policy, and had been energetically supported by
Libyan propaganda. The revolt soon expanded to the industrial city of Kasserine
and to Tunis itself. Not until mid-January was the army in a position to calm
the situation, after the USA had promised Tunisia military aid if need be.

In the same month, a student strike against higher university fees in Marra-
kesh, the southern royal city of Morocco, provoked a rebellion which was also
directed against the austerity policy. On 9 January 1984, Marrakesh was like a
city in open revolt and, as in Tunisia, government buildings, banks, shops and
hotels were the rebels’ targets. Two days later, the riots spread to north-eastern
Morocco where the coastal city of al-Husaima became the centre of an armed
uprising which was also started by protesting students.

From 19 to 22 January 1984, rebels were in almost complete control of the
city of Titwan. Both Habib Bourguiba and King Hasan II had to revoke the
price rises because of the unrest, only to enforce them again under more fa-
vourable circumstances a few months later. Both also availed themselves of
the occasion to attribute responsibility for the revolts to Islamic groups,

SchulzeWBC 2/27/02, 1:03 PM243



a modern history of the islamic world244

although their participation must have been rather marginal. On 30 July 1984,
thirteen death sentences were pronounced against members of the Moroccan
Organization of Islamic Youth. In Tunisia, ten young people had already been
sentenced to death on 26 May without any proof that they were connected to
an Islamic group.82

The Re-evaluation of Islamic Ideologies

The decade of wars and crises from 1979–89 brought about a gradual detach-
ment of Islamic intellectuals from hitherto traditional ideological patterns. It
appears that, within the Islamic world, the political public quite soon pro-
ceeded to discard their ideologies; in other words, their belief in the utopian
perfection of ideologies through Islam began to yield to the idea of the ‘social
and democratic mission’ of Islam as the way to accomplish modernism, and
indeed to surmount it. The main characteristic of this process appeared to be
the recognition of social and cultural pluralism which from 1985 could be found
in various attitudes of Islamic intellectuals. It is hardly surprising that this re-
evaluation of ideologies took place primarily in the French-speaking areas of
North Africa where French ‘post-modernist’ philosophy was easily accepted.83

In the academic and student milieu of the Maghreb states, in which the classi-
cal Islamic neo-Salafi organizations had never found strong backing, intellec-
tuals who pleaded for an extensive renunciation of ideological concepts and
ascribed to Islam the role of liberating the individual rather than society soon
made themselves heard. Modernism was now conceived not so much as ‘West-
ernization’, but as a universal process which was relativized through culture.
The task of the political public would now be to point out the polyvalence of
modernism by emphasizing cultural relativism, and thus to reject the claim of
the Western world to have a monopoly in defining the values of modernism.
Crises and wars were no longer interpreted as the result of imperialist inter-
vention, but as the structural problem of modernism itself.

The re-interpretation of Islam in a post-modernist fashion was, of course,
largely the preoccupation of an academic minority. Nevertheless, the cultural
relativists enjoyed a growing influence in the Islamic parties of the Maghreb
which had been established around 1973 and now opposed the classical posi-
tivism of older Islamic movements. Islam was no longer considered as an ob-
jective, social state of affairs, but as a hermeneutic process of interpretation.
This demanded a departure from the conventional idealistic approach of lo-
cating political utopia in an idealized reconstruction of the early Islamic period.
It demanded recognition of the polyvalence of the Islamic tradition itself, which
was inevitably rendered ambiguous by the political declarations of the present.

One of the first Islamic intellectuals to cautiously allude to this revaluation
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was the Tunisian teacher Rashid al-Ghannushi (Gannouchi). Having studied
in Syria in the early 1970s, al-Ghannushi established a small circle called ‘Move-
ment of the Islamic Tendency’ (Mouvement de la Tendance Islamique, Har-
akat al-Ittijah al-Islami, MTI) in 1981. Within this far from homogeneous group
of academics and students, Islamic ‘social-democratic’ positions (represented,
for instance, by Hamid al-Naifar who turned his back on the MTI in 1987)
were also acknowledged. Al-Ghannushi himself, as well as his fellow combat-
ant, the university teacher Abd al-Fattah Muru (Mourou) from the Islamic
Zaituna University, began by advocating a relativization of the basic classical
Islamic ideologies: a rejection of polygamy, a recognition of the division of
powers on the basis of Islamic maxims of law, a revaluation of the jihad con-
cept in favour of an ‘intervention d’humanité’, a recognition of the state’s mo-
nopoly of power, as well as the separation between the inalienable right of
worship and the public Islamic right, which was attributed the character of
‘guiding principles’. It is striking that by renouncing the monopoly of Islam –
that is Islam’s claim to ideological leadership – al-Ghannushi exposed the Is-
lamic public to free political competition in society. He legitimized his re-
valuation of political Islam by a multitude of references to Islamic intellectual
history, tried to establish a philosophical argument which was greatly despised
by the neo-Salafiya, and largely dispensed with the utopian idealization of the
early Islamic period.84 By 1987 the MTI had managed to become a leading po-
litical force in the Islamic public. In the student strikes of 1987, it played a
crucial role, especially after al-Ghannushi and other leaders of the party were
arrested in March of that year. However, smaller Islamic groups such as the
Tunisian Islamic Liberation Party were also able to recruit new members.

In September 1987, there were a series of lawsuits against Islamic student
leaders, but they ended in relatively ‘mild’ sentences. Bourguiba wanted to in-
tervene in the undecided lawsuits, but he was overthrown by his prime minis-
ter, General Zain al-Abidin Ibn Ali (Ben Ali) on 7 November. Although Ben Ali
tried to emphasize the civilian character of the new regime and have it con-
firmed by parliamentary elections in April 1989, Islamic parties such as the
MTI were prohibited. Nevertheless, al-Ghannushi was pardoned on 14 May
1988. The IMF and the World Bank were equally generous and granted the
government a new credit amounting to 270 million US dollars. Militants of
the Islamic Liberation Party staged spectacular demonstrations against the gov-
ernment, which the latter turned to account by opposing the Islamic public.
The MTI now organized itself as the Party of Tunisian Regeneration (Hizb al-
Nahda al-Tunisiya), but was not allowed to participate in the elections.

Most Arab men of letters were unable to understand the imperturbable
optimism of the Islamic public. Both in the Maghreb and in Egypt, writers
reacted with biting sarcasm against the radical political and social change of
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the period of ‘opening’, exposed the asceticism of the political public as a farce
and devised constructivist social satires about the subliminal hedonism of so-
ciety. The hedonistic private life of the individual and the ascetic public ap-
pearance of society seemed so far apart to them that one could speak of a
secession of the subject.85
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chapter six

Islamic Culture and Civil Society, 1989–1993

1. a mythical revival of nationalism?

The Collapse of the Ideological World

From our present perspective it is not really possible to analyse the factors that
ultimately led to the collapse of ideological world views. A complete answer
lies neither in pointing to the failure of the classical progress-oriented ideolo-
gies, nor can it be attributed simply to the loss of the old global political orien-
tation with the collapse of the Eastern bloc. It has indeed been shown that,
during the period when Islamic ideologies were asserting themselves, their
disintegration was already being planned and partially discussed. Could it be
that the move towards a post-ideological period was merely a fashion which
took hold of the Islamic world, just like the internationalized cult of com-
modities? Is modernism consequently an ‘open universe’ which, once born,
can boundlessly expand without collapsing as a result of  internal
contradictions?

For the time being, any conjecture can only be speculative. And yet we should
bear in mind Alexander von Humboldt’s warning: ‘There is always an early
anticipation preceding a later knowledge’. So if the collapse of the essentially
positivist ideologies of the 19th and 20th centuries does in fact mark an episte-
mological turning point, and if this leads to an entirely new definition of intel-
lectual activity and thus also of the political public, then it might be expected
that mythical forms of thought that are opposed to ideology will develop an
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undreamt of potency. Ideologies in the narrow sense of the word had acquired
importance in the Islamic world by the 18th and 19th centuries and finally
asserted themselves as the dominant political view of the 20th century. Ideo-
logical thought or, in this context, the thought of Islam as ideology, was essen-
tially different from the classical religious experience of the world. It aimed at
the utopian perfection of human existence in this world through the recogni-
tion of axioms and norms which were accepted as established, unquestionable
principles of social development. Ideological thought is consequently always
utopian and derives its arguments from a radical critique of the past and present.
Mythical thought, on the other hand, does not seek a utopia, but a common
origin. This origin cannot be approached by any direct historical reference; it
can only be substantiated by a number of different, historically non-verifiable
stories. It is this ethnic perspective which plays a crucial role in mythical think-
ing. Since the ethnicity of a group or society can hardly ever stand the test of
critical historical verification, but instead represents the momentary conscious-
ness of belonging to a group, the multiplicity of mythical thought, which eludes
criticism, becomes the identifying factor.

In this connection there also arises a question about the meaning ascribed
to the concept of religion. The difficult relationship between religion and ide-
ology, which has so persistently marked the forms of expression of Islamic
history in the 20th century, suddenly appears obsolete, or indeed antiquated,
in this context. Will religion, now that it is marked by this state of dependence
through the new mythical argument of the world, be lumped together with
ideologies? And will both religion and ideology be suspended by myth operat-
ing in the intellectual and political sphere?

It is too early to decide whether the post-modern concept of the world,
which attributes an important role to myth, is nothing but a storm in the tea-
cup of intellectuals, and whether we are confronted with no more than a cyclic
revival of classical patterns and value systems. However, the cultural–histori-
cal development in the Islamic world provides some indication that the pe-
riod of upheaval after 1989 is more than a reconstruction of the old system on
a different level.

The new academic discourses of political Islam in the North African coun-
tries and among North African intellectuals in France met with no immediate
response from the general Islamic public. The active and important groups in
these countries simply dispensed with reformulating the ideological substance
of their views and for the most part contented themselves with making pro-
grammatic populist statements which already belonged to the traditional stock
of the Islamic public. ‘Leftist Islam’, which was promoted by some Egyptian
and Tunisian intellectuals and explicitly took its bearings from Sayyid Qutb
and Ali Shari‘ati,1 was meant to close the gap between radical ‘secularists’ and
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‘Islamists’, and hence between a ‘European’ and an ‘Islamic’ discourse. How-
ever, it had no prospect of appealing to a majority.

The political propaganda of the Islamic parties mobilized the heterogene-
ous mixed areas of urban societies, gave social and ethnic secessions a power-
ful expression and occasionally legitimized the use of force by small groups of
activists. Within the context of the wars in Lebanon and Afghanistan, Islamic
propaganda even served as the sign of belonging to a specific group. But all
this failed to provide the intellectual development of the Islamic public with
fresh impetus; indeed its capacity for innovation was often directly denied
during the period after 1979. Among the determining factors were probably
the experiences of the 1980s, which showed that the primacy of society postu-
lated by the leftist Islamists had created no way of intervening in the various
instances of social unrest. Indeed the rightist Islamists, who demanded the
primacy of the state and – following Maududi – could only conceive of an
Islamic identity in an ‘Islamic state’, saw their power growing as social disinte-
gration showed its radical effect on various spheres of life.

There can be no doubt that the Islamic political public was drifting to the
right. This, however, led to its further nationalization, for the Islamic state
could only be based on the nation state. Political Islam retained its antagonis-
tic function as an expression of social or ethnic secession. But as the example
of Afghanistan shows, the general conditions supporting the nation state were
so deeply rooted that once the war was won, even radical secessionists pro-
nounced themselves for the nation state.

The Islamic public thus came to declare itself for a new nationalism with
more pronounced ethnic characteristics which would contribute to the
ethnification of Islam. The cyclic revival of nationalism in the 20th century
began in the Islamic world in the late 1980s. However, because of the break-
down of the ideological patterns of orientation created by the East–West con-
flict, the new nationalism had to show a different identity. In this context, Is-
lam was to acquire an important function by contributing to the provision of
a mythical foundation for the specific ethnicity of the nation state. This meant
that the conventional ideological forms of expression of political matters had
to yield to a new mythical substantiation of Islam.

The revolutionary regime in Iran, which, due to the war with Iraq, had been
forced to restore its national culture, re-established its new mythical legitima-
tion with astonishing speed. Helpful in this respect was the creation of a new
Shi‘i collective identity in which mythical leitmotifs could be tangibly and im-
pressively formulated. It is true that, from the outside, Iran still appeared as an
ideological state with specific national interests; but Islamists were well aware
of the fact that, although the Islamic Revolution had created a republican sys-
tem, it had produced no real change in the institutional make-up of that system
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which might differentiate it from Western patterns. Ten years after the revolu-
tion, Iran already appeared as an oddity.

By the end of the 1980s, the vision of a utopian reorganization of the Is-
lamic world on the basis of the primacy of the state or society was upheld by
only a few Islamic intellectuals. But there was no new intellectual foundation
for political Islam. No wonder, then, that the populists in the Islamic political
public found a way to express their social dissatisfaction by means of an Islam
reduced to a few symbols. The Islamic shari‘a, already reduced by ideologists
to an Islamic system of correct behaviour, now appeared as nothing more than
a legitimation of appropriated power.

The Upheaval in Israel/Palestine

Until 1987, the Islamic public in the West Bank and the Gaza Strip had adapted
to the routine of Israeli occupation. The Islamic Liberation Party was free to
sell its publications, the Muslim Brotherhood was treated well by the Israeli
administration, and various graffiti inscriptions read: ‘No to the Palestinian
revolution! An Islamic revolution!’

The issue of Palestine seemed to focus on Lebanon, where after the 1982 war
the Palestinians could still, in small enclaves, preserve a measure of autonomy.
The Palestinians in the occupied territories were, it seemed, almost forgotten.
In 1987 the PLO had, after years of internal conflict and various splits in the
wake of the war of 1982 – above all, the revolt of the pro-Syrian Abu Musa in
May 1983 – drawn together and was on the point of changing into a national
political party.

In December 1987, however, a tragic traffic accident on the border of the
occupied Gaza Strip changed this situation. An Israeli military vehicle ran into
several Palestinian cars, and four Arab workers were killed. In the nearby Jabaliya
refugee camp there were spontaneous demonstrations against the Israeli oc-
cupation, and a few days later protests were staged in the refugee camps and
towns of the West Bank. On 19 December 1987, the revolt spread to East Jeru-
salem, where it assumed the character of a social rebellion. The intricate sys-
tem of Arab–Jewish cohabitation collapsed within a few days. The mobilized
Palestinians virtually called for secession from Israel through a far-reaching
economic, political and social boycott which was soon ritualized and organ-
ized by a rapidly formed leadership, and by popular committees.

In this spontaneous uprising, which had something in common with the
heterogeneous social resistance of previous years, the PLO played a less im-
portant part than it had expected, even though many Palestinian politicians
and demonstrators assured the PLO of their loyalty. Faisal al-Husaini, the son
of the Palestinian activist Abd al-Qadir al-Husaini, tried to arrange an alliance
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between the United National Command, the leadership of the uprising, and
the PLO; in fact, however, it was only at the beginning that the Command saw
itself as the mouthpiece of the PLO. Although at the height of the rebellion on
15 November 1988,2 the Palestinian National Council had proclaimed an ‘inde-
pendent Palestinian State’, by 1989 the Command looked like the executive of a
‘state of Palestine’ and thus indirectly provoked the PLO.

The local authorities, especially in the Gaza Strip, considered the uprising
as a proof that the Palestinian population had, for the first time, and inde-
pendently of the PLO, taken the political initiative. This promoted the
politicization of the ‘Islamic Gathering’ (al-Mujamma’ al-Islami), which had
so far almost exclusively limited itself to educational and missionary work in
the strict tradition of the old Salafiya, and had in many respects been sup-
ported by the Israeli government. The Islamic Gathering controlled numerous
social welfare organizations, as well as mosques and private schools in the Gaza
Strip and was supported in these activities by Jordanian associations such as
the Supreme Islamic Council. Under its leader Ahmad Yasin the Islamic Gath-
ering fought for an Islamic interpretation of the revolt and for the formation
of groups of activists who were known by the name of ‘Islamic fighters’ (al-
Mujahidun al-Islamiyun). Here populist forms of Islamic ideologies were ac-
tively supported. Soon the influence of the Islamic public had grown to such
an extent that an Islamic resistance movement (Harakat al-Muqawama al-
Islamiya, Hamas), which made its first statement in December 1987, was formed
and contested the PLO for leadership. Hamas, which was clearly supported by
the Muslim Brotherhood and which, in its charter (August 1988), described
Palestine as a country founded by Islam, followed a thoroughly integrationist
course. Thus Yasin often demanded that elections be held on the West Bank
and Gaza Strip, knowing full well that Hamas would have far more votes than
the PLO. On the other hand, there were several small groups under the com-
mon name of Islamic Jihad (al-Jihad al-Islami), who followed an isolationist
course and also demanded separation from the Christian Palestinians. The
Palestinian liberation movement Fatah tried to counteract the influence of
Hamas by using Islamic themes and symbols in its propaganda. It also pointed
to the fact that it had, as early as 1981, tried to locate its struggle within the
context of classical Islamic history as the rightful Islamic war.3

The Israeli army was unable to break the civil resistance. By 1992 more than
1,200 Arab Palestinians had been killed and tens of thousands interned for
various periods. Even the ban of Hamas on 28 September 1989 and the arrest
of 200 of its leading personalities – among them Ahmad Yasin himself – did
not succeed in weakening the Islamic public. On the other hand, the conflicts
between Hamas and the National Command often had a demobilizing effect,
since Hamas also demanded the right to deal with ‘collaborators’. Nevertheless
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the two parties managed to build up an executive power independent of Israel
in parts of Palestinian society. Meanwhile the mobilization of Palestinian youth
who, within the milieu of Islamic groups for the first time distanced them-
selves from the nationalists of their parents’ generation, generated tension
within many Palestinian families.

However, the pressure on the PLO continued, and the secession of major
parts of Palestinian society often threatened to elude the control of both the
PLO and Israel. The radicalization of the upheaval, for which the Islamic par-
ties were mainly responsible and which was further intensified by severe Is-
raeli measures, for the first time created a certain common interest between
the PLO and the Israeli government and both sides tried to de-escalate the
revolt. However, there were as yet no political and diplomatic ways to make a
point of this evolving community of interests.

The final impetus towards a complete reorganization of Palestine–Israeli
relations came from outside. With the end of the East-West conflict, the Pales-
tine question lost its international political importance. Now at last it seemed
possible for Russia and the USA to cooperate towards final peace negotiations,
unencumbered by bloc interests and allied strategies. On 18 October 1991 the
American secretary of state James Baker and his Soviet counterpart Boris Pankin
met in Jerusalem and announced a peace conference, which was inaugurated
before the end of the month, on 30 October in Madrid.

However, the numerous negotiations that were in this way set in motion
only started to move ahead after the victory of the Labour Party at the Israeli
parliamentary elections of 23 July 1992. For the first time since 1977, the La-
bour Party in alliance with the recently founded MERETZ bloc became the
strongest power in the country (with 44.2 per cent of the votes). The new gov-
ernment under Yitzhak Rabin was now ready to take up the famous formula
‘land for peace’ and temporarily stop the development of Israeli settlements in
the occupied territories. This radically changed the climate of the negotia-
tions, which was further improved when, on 9 August 1992, the Israeli govern-
ment rescinded the ban on contacts between Israeli citizens and the PLO. As a
result, informal talks between Israeli politicians and representatives of the PLO
became possible and were held from January 1993 in strict secrecy, mainly in
Norway. On 24 March 1993, Ezer Weizman, an advocate of dialogue with the
PLO, was elected President of the State of Israel. A month later, the Israeli
government agreed to the appointment of the nationalist Faisal al-Husaini,
who had close contacts with the PLO, as leader of the Palestinian delegation at
the peace conferences. Rabin had, moreover, declared that Israel would aim at
a peace treaty based on the resolutions of the Security Council of the United
Nations (especially Resolution 242).

After tough negotiations, the PLO and Israel concluded a skeleton agreement
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on 19 August 1993 whereby the Gaza Strip and the city of Jericho were granted
limited autonomy. The agreement was on the one hand to ensure further ne-
gotiations towards a lasting peace treaty, and on the other hand to lead to
limited self-government for the Palestinian population of Gaza and Jericho as
a starting-point towards a more clearly determined autonomy of the West Bank
and Gaza. The agreement practically amounted to an institutionalization of
Palestinian internal policy, which was to be provided with legislative and ex-
ecutive power through a parliamentary council and a police of its own. On 9-
10 September 1993, the era of peaceful coexistence finally began with the mu-
tual recognition of Israel and the PLO, which led to the signature of an au-
tonomy treaty on 13 September in Washington.

Opposition to the autonomy agreement was shown both by the Israeli and
by the Palestinian population. However, the most violent opponents – aside
from the Israeli settlers on the West Bank – were those Palestinian groups who
had their strongholds in Lebanon, Syria and Jordan. They agreed to build up a
new rejection front which was to include Islamic and leftist-socialist organiza-
tions whose membership of the PLO was now ‘suspended’. But this opposition
could not prevent the celebration of the agreement as a milestone not only in
Arab-Israeli relations, but above all for the emergence of a new civic conscious-
ness in Arab societies. Even Hasan al-Turabi, the militant leader of the Suda-
nese Muslim Brothers, appealed to Hamas not to reject the agreement and
called for discussions between the PLO and the Islamists.

The militant acts of radical groups of Israeli settlers and Hamas activists
only briefly delayed the conclusion of a comprehensive treaty on Palestinian
autonomy in Gaza and Jericho. On 4 May 1994, Yitzhak Rabin and Yaser Arafat
celebrated the treaty in Cairo as the first step towards a comprehensive peace
treaty. Arab Palestine had now become a reality even in a political sense.

The End of War in Lebanon

On 13 May 1992 Ilyas Harawi, the President of the State of Lebanon, appointed
the lawyer Rashid Sulh as the country’s new prime minister. Almost seventeen
years after his first term as prime minister (1974–75), there was once more a
member of the Sunni Sulh family at the head of the Lebanese government; the
war began and ended with him.

As the following survey will illustrate, the seventeen years of war had thrown
almost all political groups into direct conflict with one another at least once.
Due to the great dissociation of the warring parties from the Lebanese state,
which functioned only as an economic entity, and the short-term aims of most
of the military campaigns, hardly any observer believed in the re-establish-
ment of a Lebanese nation state. The division of Lebanon into an Israeli and a
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Syrian zone of occupation or influence4 had indeed been the only concrete
outcome of this war with its numerous separate conflicts:5

1. April 1975–March 1976: Palestine–Maronite war
2. March 1976–June 1976: Muslim–Druze war against the Maronites
3. June 1976–October 1976: Syrian–Maronite war against Palestinians – se-

cession of southern Lebanon under the ‘Free Lebanon’ army of Sa‘d Haddad
(died 1984)

4. March 1978–November 1978: Syrian–Maronite war
5. November 1979–June 1982: Shi‘i–Palestinian war – mobilization of the Hizb

Allah
6. June 1982–September 1982: Palestine–Israeli war – occupation of Beirut

by Israeli troops
7. 1983: confrontation between Syria and Palestine
8. October 1982–February 1984: Druze–Maronite followed by Shi‘i–Maronite

war
9. August 1984: Israeli-Shi‘i conflict and secession of the city of Tripoli un-

der the pro-Iranian Sheikh Sa‘id Sha‘ban (al-Tauhid al-Islami)
10. 1985: Palestine–Christian conflict over Sidon – Amal in coalition with the

Christians of Jazzin
11. March 1985–June 1985: Palestine–Shi‘i war over West Beirut – beginning

of the ‘camp war’ (until January 1988)
12. January 1986–October 1986: Rebellion of the dismissed leader of the Forces

Libanaises, Ilyas Hubaiqa, against the Christian–Maronite Supreme Com-
mand (Samir Jaja)

13. May 1986–September 1986: Shi‘i-Palestinian confrontation in Beirut and
Sidon

14. February 1987: Shi‘i–Druze conflict
15. March 1988–May 1988: War between Amal and Hizb Allah in south Leba-

non and Beirut
16. February 1989–September 1989: Syrian war against the Maronite volun-

teer corps under Michel Aun
17. December 1989–January 1990: second war between Amal and Hizb Allah

and renewed Palestinian confrontations in Sidon.

On 22 October 1989, Saudi Arabian and American diplomats succeeded in
having the warring parties come to a far-reaching political compromise in the
Saudi city of Ta’if, which included a slight change in the Lebanese constitu-
tion. The Christian and Muslim parties were each to have a 50 per cent share
in the political power of a centralized nation state and Syria was granted im-
portant security guarantees for its interests in Lebanon under condition that it
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withdrew its troops within a certain period. But the Druze and Shi‘i parties
came away practically empty-handed.

The Hizb Allah and – on behalf of the Christians – the radical Maronite
party of Michel Aun were violently opposed to this arrangement. Almost an-
other two years passed before an extensive disarmament of the contending
parties (with the exception of the south Lebanese parties of Christians, Shi‘is
(Hizb Allah) and Palestinians) was carried out by a newly formed Lebanese
army supported by Syria. From September 1991, most of the militia organized
themselves as political parties, and even the PLO was once more accepted as a
interlocutor by the Lebanese government. In May 1992 a general strike in Bei-
rut, lasting several days, brought home the fact that after seventeen years of
war, social and economic conditions had deteriorated to such an extent that
ethnic and secessionist conflicts receded into the background. The surprising
end of the Lebanese war was thus also a result of economic disaster. Until 1984

the Lebanese economy had survived the war more or less unharmed. The Leba-
nese pound was relatively stable, and emigration, which between 1975 and 1978

involved more than 200,000 people, remained on a relatively low level until
1983/84 (35,000 p. a.). After 1984, however, inflation led to the collapse of the
economy. The value of the state-guaranteed minimum wage fell by 1987 to 38

US dollars per month (1982: 250 US dollars) and between 1985 and 1989, more
than 570,000 people turned their backs on Lebanon.

The confessional system was not given up because of the war. The cabinet
introduced by Rashid Sulh on 16 May 1992 again consisted of twelve Christian
and twelve Muslim ministers, among them Nabih Barri (Amal), Walid Junblatt
(Druze), Ilyas Hubaiqa (pro-Syrian Maronite party) and George Sa‘ada
(Kata’ib). In the first parliamentary elections after the war, which were boy-
cotted by most Christian parties, Amal and the Hizb Allah emerged as victors
among the Muslim parties. The restoration of civil order finally led to the
beginning of a vast resettlement project in which countless exiled families could
return to their ancestral villages and towns. In October 1992, President Harawi
formed an entirely new cabinet after consultations with Syria which, with a
few exceptions, no longer included the traditional militia leaders. The south-
ern part of the country, however, continued to be the deployment zone of
Israeli troops, Palestinian units and militias of the Hizb Allah, and in July 1993

the country was once again the scene of military confrontation.

Afghanistan and the New Central Asian Republics

The radical change in the USSR finally brought about the much desired de-
parture of Soviet troops from Afghanistan. On 15 February 1989, the last units
left the country, abandoning it to the rebels and the Kabul government under
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the Pashtu Muhammad Najiballah, who had seized power in May 1986 and
was elected president at a General Assembly on 30 November 1986. Najiballah,
who had already approved the retreat of the Soviet troops in 1988, tried to
oppose secessionism by promising the commanders of the mujahidin regional
autonomy. However, they refused his offer and the war continued. Until 16
April 1992, government troops and various rebel units engaged in fierce bat-
tles. As a result, the Kabul government lost control over almost all the coun-
try’s other cities. When at last the new government of the Russian Federation
and the USA agreed to stop arms deliveries, Najiballah’s power virtually col-
lapsed and on 16 April 1992, as a result of pressure from the army and the
rebels, he was forced to resign. The Jam‘iyat-i Islami under the Tajik com-
mander from the rebellious Pandjir region, Ahmad Shah Mas‘ud (b. 1953), was
now able to make its influence felt. The 50 men appointed in Peshawar to form
an interim government on 25 April – five representatives each for the ten ma-
jor rebel groups – agreed to elect the political leader of the Jubha-yi Najat-i
Islami, Sibjat Allah Mujaddidi, as the new president. Only the Hizb-i Islami of
Gulb al-Din Hikmatyar resisted and engaged in violent conflicts with Mas‘ud’s
units prior to the arrival of the new government in Kabul. On 28 June 1992,
Mujaddidi handed over his power, as stipulated in the Peshawar agreement, to
the provisional president Burhan al-Din Rabbani. Hikmatyar’s statist Hizb-i
Islami was by no means willing to abandon control to ‘the Tajiks’ or ‘the Uzbeks’
(Abd al-Rashid Dustum, the ‘Lord of the North’) and stepped up its attacks on
Kabul. In the provinces, the Khans were meanwhile organizing autonomous
sovereignties and thus challenging the new Kabul government, which wanted
to extend its sovereignty over the entire country.

Rabbani was in a way continuing the military policy of Najiballah, as was
Hikmatyar, who now tried to identify himself as the champion of ‘true Islam’
against the ‘renegades’ of Kabul. The nationalism of the three major parties to
the war (Pashtuns, Uzbeks and Tajiks) referred to a united Afghanistan, al-
though with the exception of Hikmatyar’s Hizb-i Islami, in the 1980s all had
presented themselves as secessionist ethnic parties. The war, which had led to
the transformation of the qaum movements into ethnic nationalist parties,
continued because no side was prepared to give up Afghanistan as an ideal of
the nation state and allow for actual secession through a complete political
reorganization of the country. Islam, which had lent a powerful expression to
the resistance against Najiballah’s regime, receded into the background as a
political factor. It is true that under Najiballah, Afghanistan was organized as
an ‘Islamic republic’ in May 1990, and that two years later the shari‘a was in-
troduced; but this in practise led to no results, since the institutions of the
state and of the autonomous regions exercised their own authority and were
no longer influenced by Islamic symbolism.
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The war between the resistance groups now completely centred on the capital
Kabul. But no side succeeded in making a military breakthrough. Two peace
treaties (signed in Mecca on 7 March 1993 and in Jalalabad on 19 May 1993)
mainly served to stabilize the division of regional power by forming a govern-
ment which embraced all parties to the conflict. However, the regions for the
time being remained largely autonomous.

As in Afghanistan, political Islam in the new Central Asian and Caucasian
republics was also oriented to ethnic nationalism. The states with a Muslim
demographic majority, which had acquired their sovereignty independently
or within the Russian Federation between September 1991 and March 1992,
considerably enlarged the horizon of the Islamic public.

It is true that the major Islamic organizations had been well aware of the
Muslim republics of the USSR since the 1960s; but scepticism prevailed. In the
eyes of most Islamic observers, the cultures of these republics were so strongly
dominated by the mystical orders that they discredited the claim of Islamic
ideologies to count as a modern national culture. In addition, the obvious
willingness of their ulama to cooperate with the institutions of the Soviet Un-
ion was considered as a sign that they would not necessarily profess an Islamic
identity once they became independent.

The Muslim states of the USSR were in fact not independently or newly
created as ‘Islamic states’; indeed, their national culture was established en-
tirely within the framework of the institutional and political conditions cre-
ated under the rule of the USSR. In some cases, the re-establishment of politi-
cal parties which had already existed before the Soviet conquest of 1920/24

suggested the continuity of a national political culture which was independ-
ent of the USSR. But since the nationalists in the suddenly independent re-
publics by no means wanted to acknowledge the fact that their states were
really the product of Leninist and later Stalinist minority policies, they had to
resort to sometimes invented, and often mythical traditions to provide their
state with the history it lacked. For instance, the nationalist Tajik historiogra-
phers would – as they had already done in the 1920s – trace back a specific
Tajik national identity to the Islamic Middle Ages, and celebrate the famous
Islamic philosopher Avicenna (Ibn Sina, d. 1037) as the representative of an
age-old Tajik culture. The Azari nationalists in Baku, the capital of Azerbaijan,
also assumed a specific Azerbaijani history in an attempt to free themselves of
the embrace of the Pan-Turkists, who considered the Azaris as a homogeneous
constituent of the Turkish nation.
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The New Muslim Republics in Central Asia and the Caucasus

Country Population Area Major ethnic Sovereignty Confirmed Political

(millions) (1,000 groups asserted independent affiliation

sq. km)  status (2001)

Kazakhastan 14.927 2,717.3 Kazakhs (41%) 16.12.91 CIS

Russians

Turkmenistan 14.77 2,488.1 Turkomans (74%) 23.8.90 27.10.91 CIS

Russians

Uzbekistan 24.406 2,447.4 Uzbeks (74%) 19.6.90 31.8.91 CIS

Russians

Tajiks

Kirghizstan 14.865 2,198.5 Kirghizes (57%) 31.8.91 CIS

Russians

Uzbeks

Baschkiria 14.015 2,143.6 Tartars (28%) 29.10.90 Russian

Bashkirs (20%) Fed.

Russians (38%)

Tajikistan 16.237 2,143.1 Tajiks (62%) 25.8.90 39.9.91 CIS

Uzbeks (24%)

Russians

Azerbaijan 17.5 2,86.6 Azaris (85%) 29.9.89 18.10.91 CIS

Armenians (since

Kurds 1993)

Tataristan 13.7 2,68 Tatars (48%) 12.6.90 21.3.92 Russian

Russians (43%) Fed.

Daghestan 12.12 2,50.3 Avars (27%)      ?      ? Russian

Darginians (15%) Fed.

Chechnya 10.8(?) 2,16.6 Chechens (75- 27.11.89 1.11.91 Russian

90%) Fed.

Russians

Ingushstan 10.32(?) 2, 2.7 Ingushes 30.11.91 16.6.92 Russian

(G’alga’ai Russians Secession from Fed.

Monn) Chechens Chechnya

Karachayewo- 10.433 2,14.1 Cherkessians      ? Russian

Cherkessia Karachais (31%) Fed.

Russians

Kabardino- 10.786 2,12.5 Kabardines (47%)      ? Russian

Balkaria Russians Fed.

Balkarians
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Northern 0.663 8 Ossetes (62%)    ? Russian

Ossetia Russians Fed.

Adygea 0.449 7 Adygeans (30%)    ? Russian

Russians Fed.

Abkhasia 0.3 8.6 Abkhas 1990 30.9.93 Russian

Georgians Secession from Fed.

Russians Georgia

The national cultures of the newly independent republics in the Caucasus
and Central Asia were, to begin with, the concepts of urban elites who often
managed to condense heterogeneous ethnic characteristics which tradition-
ally tended to incorporate modes of living and life styles, forms and uses of
speech, as well as economic roles, into a state ethnicity. Whether or not the
new national cultures, which were mainly handed down from the old estab-
lishment and were based on Soviet institutions, could preserve the coherence
of a nation state was, however, an open question. In those places where the
representatives of the old system were overthrown by Islamic-democratic par-
ties (Tajikistan, Azerbaijan), this coherence was particularly jeopardized.

Conflict particularly threatened to break out in Tajikistan, where the har-
monious transition towards an independent republic with a corresponding
national culture was not immediate-ccessful. On 7 September 1992, Islamic
parties had managed to remove the state president (Abdar) Rahmon Nabijev,
a member of the old nomenklatura who had been elected in October 1991, and
had appointed the speaker of parliament, Akbar Shoh Iskandarov, as transi-
tional president. Iskandarov remained in office for two months. His Islamic-
democratic coalition government had to resign after bloody conflicts with
Nabijev’s followers and yield to a government of the Tajik Popular Front headed
by Safarali Kandzayev. In mid-December 1992, the new government re-con-
quered the capital city of Dushanbe from the Islamic rebels, whereupon the
warlike conflicts between the Islamic opposition in the southern and eastern
part of the country (Badakhshan) and the government troops supported by
Russia started to escalate. Nabijev, who died suddenly in late April 1993, was
followed as president by the politician Imam Ali Rahmanov, who was now
described as a member of the resistance. By the summer of 1993, when the
conflict threatened to escalate in the southern part of the country, more than
30,000 men must have fallen victims of the war in Tajikistan.
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The Islamic civilian government in Azerbaijan, which, after the presidential
election of 7 July 1992, was headed by Abulfas Elçibai, the leader of the Popular
Front, was unable to end the war against Armenia over Nagorni Karabagh, an
Armenian autonomous region in Azerbaijan.6 The conflict between Armenia
and Azerbaijan, which had been smouldering since 1988, had escalated into
open warfare immediately after a referendum of the Armenian population in
Nagorni Karabagh, which pronounced itself almost 100 per cent in favour of
complete independence. In the course of several years of warfare, Armenia
managed to open several land corridors towards Karabagh and thus to pre-
vent the conquest of the region by Azerbaijani government troops. Ethnic con-
flicts in Azerbaijan had already been noticeable when in the late 1980s Arme-
nian families were again and again attacked by Azeri militants in the industrial
cities around Baku and Sumgait. In June 1993, Elçibai, who championed a radical
nationalist policy, had to flee from the capital to escape rebellious troops. With
the support of army commanders, power was subsequently assumed by the
former first secretary of the Azerbaijani Communist party, Gaidar Aliev, who
belonged to the old nomenklatura.

 2. the islamic world after the end of the east–west conflict

another conflict of systems?

On 14 February 1989, the Iranian revolutionary leader Ayatollah Khomeini is-
sued his famous sentence (fatwa) on Salman Rushdie to the Iranian media.
The text read:7

‘In the name of God!
‘To Him we belong, and to Him we shall return’ [Koran, sura 2/156]. I in-

form the pious Muslims of the entire world that the author of the book ‘The
Satanic Verses’, which was written, printed and published against Islam, the
Prophet and the Koran, as well as its publishers who know its [the book’s]
content, are sentenced to death. I call on every zealous Muslim to kill them
immediately wherever they can find them, so that nobody else will dare offend
the holy values of Muslims. Anyone who is killed on this path is – by God’s will
– a martyr. If someone meanwhile has access to the author of the book ‘The
Satanic Verses’, without having the power to kill him, he must hand him over
to the people so that he may be punished for his defamation. Peace be with
you, God’s grace and His blessing!

[signed by] Ruhollah Musavi [Khomeini] – 25 Bahman 1367 [13 February
1989].’

Khomeini, who was now hailed by Tehran officials as the ‘embodiment of
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Muslim doctrines and of divine religious standards, by himself an entire na-
tion’,8 was reacting against the external, internal and politico-cultural circum-
stances of the year 1988, which were disadvantageous to Iran. The armistice
with Iraq and the mutual exchange of ambassadors demanded new efforts
towards rehabilitating the country and legitimating a settlement with the ‘arch-
enemy’ Iraq. As far as foreign affairs were concerned, Iran was forced to come
to a certain understanding with Saudi Arabia, with which it had remained on
a ‘cold war’ footing since 1983. In November 1988, both sides declared their
willingness to end their long propaganda war.

Salman Rushdie’s novel The Satanic Verses was published on 26 September
1988 by the Viking Press in London and caused considerable unrest among
Muslim communities first in India, and later in Great Britain. Two Indian par-
liamentarians (Sayyid Shihab al-Din and Khurshid Alam Khan) started a well-
targeted campaign against the book and managed to have the Indian govern-
ment prohibit its distribution on 5 October. Pakistan, South Africa and Saudi
Arabia immediately followed suit. Meanwhile, the rector of al-Azhar Univer-
sity emphatically warned against The Satanic Verses, but had to admit that he
had only read the passages handed to him by the Egyptian foreign ministry.

To begin with, Islamic societies had reacted cautiously to The Satanic Verses
which mainly deals with two Indian Muslims who had ‘emigrated’ to England
and described their conflict with mass culture, to which they devoted them-
selves almost in a trance, only to wake up later in a nihilistic moment. Rush-
die’s parable of the lost myth of Islam in alien Great Britain commanded little
interest outside the Western public, for which the novel had been written. An
Iranian reviewer cautiously remarked that ‘some critics maintain that The Sa-
tanic Verses implicitly refers to Iran, or at all events describes a certain reaction
of the West to Iran’s Islamic Revolution.’9 In fact the book did not mean any-
thing much to the Islamic public and most Muslim countries had confined
themselves to a ban on its importation until December 1988, when the Muslim
community of Bradford in England demonstrated against Rushdie himself.
On 14 January 1989, several thousand Bradford Muslims participated in a pub-
lic burning of Rushdie’s novel. It was only then that the call to ‘execute’ the
novelist on the grounds that he had ‘insulted the prophet’ was heard.

The hitherto largely apolitical community of Indian and Pakistani Muslims
had suddenly discovered Islam as a medium of protest against their social and
cultural misery – which, incidentally, had been described in The Satanic Verses.
But while Rushdie saw Islam as a parable for the world, the Bradford demon-
strators discovered it as a medium through which to find an equitable place in
the world. The spark ignited Muslims in Pakistan and India: on 12 February,
the day before the formulation of Khomeini’s fatwa, five demonstrators were
shot in front of the American embassy in Rawalpindi in Pakistan. Among the
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wounded was the leader of the Society of the Ulama of Islam (Jam‘iyat-i Ulama-
i Islam), Molana Fadl al-Rahman. Even the Pakistani prime minister Benazir
Bhutto was not spared by the protests. The demonstrators called her a ‘witch’
accompanying the ‘devil’ Rushdie in his ‘crusade’ against Islam.

Once the author, rather than the book, was the focus of events, and demon-
strators from Rawalpindi, Srinagar, London and Bradford found that they had
recognized the West, and especially the USA, as their true opponent, the Ira-
nian leadership started to react. To Khomeini – or to his environment – the
Rushdie case provided a promising means of recovering the initiative within
the general Islamic public. With the publication of the fatwa, Iran’s ideological
and theological isolation was suddenly broken. The crucial factor was not so
much the legal character of the verdict. Most Islamic jurists expressed serious
doubts as to whether Khomeini could legitimately issue a written statement of
this sort. The fatwa, they argued, far exceeded the kind of judgment that was
customary among jurists because it contained a verdict, indeed a summons, to
kill. Though Khomeini had the right to express a legal opinion which among
the Shi‘a had a high status, this could not amount to a verdict, which could
only be pronounced by a court. Besides, Khomeini was not entitled to appoint
the Muslims as a whole as executives of his ‘verdict’, for executive power was
represented by the state alone as the administrator of justice. Consequently,
the ethical content of Khomeini’s statement could be approved; but it could
not replace a regular court procedure. Since, in accordance with classical Is-
lamic jurisprudence, this procedure could not be carried out in absentia, the
Islamic public had to content itself with the moral condemnation of the text
of the novel.

If Saudi authorities in particular appreciated such an opinion of the case,
others pointed out that, in accordance with Wahhabi doctrine, the Saudi legal
system had removed the distinction between ethical guidance in legal matters
(ifta’) and legally binding verdicts. Indeed, the highest Saudi legal expert, Ibn
Baz, always considered his statements as legally binding verdicts. It was also
pointed out that on 26 June 1983 the Mufti of Jerusalem, Sa‘d al-Din al-Alami,
had issued a legal opinion in which he outlawed the Syrian president Asad and
called on every Muslim to kill him immediately, wherever possible.10 By con-
trast to the public authorities,11 small neo-Salafi groups considered Khomei-
ni’s verdict as a direct summons to act. Islamic Jihad in Palestine and the Hizb
Allah in Beirut, as well as the ‘Islamic Community’ (al-Jama‘a al-Islamiya) in
Egypt, which was now led by Umar Abd al-Rahman, declared themselves ready
to carry out the verdict. Abd al-Rahman (born 1939) was considered by the
Egyptian public as the spiritual author of Sadat’s assassination and as the mufti
of the Egyptian Jihad groups. Following several arrests, he went to the al-Fayum
oasis in 1989 where he was joined by hundreds of students and other
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sympathizers. On 7 April 1989, his groups demonstrated their strength. Ben-
efiting from the popularity of Khomeini’s verdict, thousands went out into
the streets of the capital of al-Fayum province and protested against the ‘un-
Islamic regime’ of Cairo.

On the whole, public response to Khomeini’s verdict in the Islamic, and
especially the Arab world was insignificant. It was far too obviously connected
with Iranian political interests, which were felt by many Islamic groups to con-
tribute to the division in the Islamic community. The moral indignation was
without doubt great, but hardly anyone was interested in turning it into a po-
litical protest. Arab Muslims in particular interpreted Khomeini’s act as a trans-
parent attempt to raise his prestige in the Islamic world by exploiting Islamic
feelings of self-respect.12

Khomeini’s trick did no more than briefly raise Iran’s prestige within the
national Islamic public. The Libyan revolutionary leader Qaddafi quickly
pointed out that ‘religious circles were capitalizing on the matter for a fight
against Pan-Arabism, because they are jealous of the fact that the Arabs are the
true imams of the Muslims.’13 Nor was Saudi Arabia interested in taking part in
the matter which was brushed aside by the foreign minister Sa‘ud al-Faisal
with the following words:14

The kingdom refuses to be involved in such a marginal and imaginary conflict. Even if
the kingdom recognizes the pain felt by Muslims because of the publication of the
book, it does not consider it as the most dangerous provocation confronting the Mus-
lims. Every attempt to aggrandize the problem makes Islam an easy prey for those who
want to destroy or attack it.

Iran nevertheless insisted on presenting the Rushdie affair at the 18th Is-
lamic Foreign Ministers Conference in Riyadh, which it wanted to turn into a
forum to demonstrate the re-awakening of its international Islamic responsi-
bility after the Gulf War. But the Iranian delegates representing the Iranian
‘Islamic Propaganda Organization’ (Munazzamat-i A‘lam-i Islami) did not
score the success they expected. Rushdie was discussed under the subject of
‘culture’ and not, as Iran had desired, under ‘politics’.

Saudi Arabia continued to keep its distance from Iran. After all, the Wahhabi
ulama still considered the Shi‘a as a heretical sect, and the Iranian ulama for
their own part defied all attempts at appeasement by polemicizing against the
Wahhabiya as the stronghold of heretical reaction and an ‘American Islam’.
The great pilgrimage conflicts of the 1980s were not forgotten. Between 1983

and 1988, there had been constant confrontations with Iranian pilgrims in
Mecca, who tried to turn the pilgrimage into a political demonstration against
the USA and Israel, and Saudi security forces and in July 1987, hundreds of
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Iranian and other Shi‘i pilgrims were killed as a result.15 Two years later, there
were still obvious tensions between the Saudis and the Iranians. After Kho-
meini’s death on 3 June 1989, his son Ahmad and his appointed successor, the
then president Ali Khamenei,16 tried once more to magnify the hostile image
of Saudi Arabia in order to present themselves as the worthy successors of the
revolutionary leader. Two bomb attempts in Mecca (11 June 1989) and the ex-
ecution of 16 Shi‘i Kuwaitis in Mecca (20 September 1989) contributed to a
further deterioration of the relations between Iran and Saudi Arabia.

New fronts emerged when on 9 March 1989 Saudi Arabia officially recog-
nized the Afghan Mujahidin government. At the Islamic Foreign Ministers’
Conference in Riyadh, Iran and the PLO abstained from voting when Saudi
Arabia proposed the admission of the government-in-exile into the Organiza-
tion of the Islamic Conference. Syria, Iraq, Libya and Northern and Southern
Yemen voted against. These countries formed the core of the old anti-royalist
front. But classical positions in the Arab-Islamic world were beginning to
crumble.

Reversed Fronts: The War for Kuwait 1990–1991

In the summer of 1989, Iraq’s President Saddam Husain launched a political
rehabilitation of the Hashimite royal family who had ruled over Iraq until
1958, and emphasized the Islamic aspect of Iraq’s national culture. This ena-
bled him to build up a new alliance with Jordan, which was to be important
later on in the war for Kuwait, for it enabled Iraq to evade the economic boy-
cott imposed on it. The posture of Islamic victory which the regime now propa-
gated all over the country, casting it in concrete to form innumerable monu-
ments, was meant to connect the desired rehabilitation of Iraq’s market
economy after the Gulf War with the continuation of the Ba‘th dictatorship.
By contrast to the international trend, the opening-up of the Iraqi economy
was not followed by a political liberation of civil society. The Islamization of
the Ba‘thist-dominated public was thus meant to compensate for the open
economy and emphasize the ‘civilian’ character of the regime. Due to the enor-
mous costs of the Gulf War (for Iraq about 452.6 billion US dollars and Iran
644.3 billion US dollars17), the liberalization of the economy was an indispen-
sable prerequisite for the preservation of state power and for re-equipping the
armed forces, on which twice as much money was spent as on the reconstruc-
tion of the ravaged cities in the southern part of the country.

Meanwhile, Iraq remained deeply encumbered with debts: the Gulf states,
including Saudi Arabia, had claims to the tune of over 60 billion US dollars,
the USSR 10 billion US dollars and the Western industrial states over 30 billion
US dollars. Even if the Gulf States and the USSR had possessed the means to
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collect these debts, the Iraqi economy was unable to raise such sums, Nor did
the oil reserves provide the regime with reassurance of a long-term financial
recovery. The only true victor was the Iraqi army, which still had more than a
million men under arms in 1988. To demobilize this army would have involved
the danger of a typical post-war revolution. So the army was supported and
re-equipped and a new opponent was soon found for it. Following disputes
with the Gulf States over oil prices, the Iraqi government felt affronted when
the Kuwait ‘parliament’ included Iraq’s debts to the Emirate in its budget.

Iraq maintained that it had fought the war against Iran ‘in the name of the
Arabs’, and demanded both the cancellation of its debts and compensation
through drilling rights in the northern Kuwaiti oil fields. Kuwait, whose in-
come from foreign investments in 1986 for the first time exceeded its oil rev-
enues, and was therefore less interested in an increase in oil prices, was not
prepared to comply with the Iraqi demands. To corroborate its claims on Ku-
wait’s oil, the Iraqi government maintained, as it had already done when Ku-
wait had become independent in 1961, that the country had always been a prov-
ince of Iraq.

On 16 July 1990, the Iraqi foreign minister Tariq Aziz lodged a claim on
Kuwait with the Arab League and at the same time brought the following four
accusations against its neighbour: Kuwait had extracted Iraqi oil in the Rumaila
fields; it had built military installations on Iraqi land; it had prevented an eq-
uitable rise of Iraqi oil incomes through its low-price policy, and it had, like
the United Arab Emirates, refused to cancel the Iraqi war debts.

Iraq and Kuwait: Oil Revenues Per Head of Population 1980–1988 (in US$)18

Year Iraq Kuwait

1980 3,917 12,856

1981 1,511 9,542

1982 1,366 1,292

1983 1,292 6,208

1984 1,453 6,367

1985 1,648 5,972

1986 864 4,263

1987 1,437 3,839

1988 1 ,000 3,220

As 30,000 soldiers of the Iraqi elite units assembled on its border, the Emir
of Kuwait reacted by convoking the National Assembly. By this time the USA’s
Middle East Task Force had been put on alert. Saddam Husain considered
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Kuwait’s economic policy as a ‘declaration of war’, and, after negotiations broke
down in Jeddah on 2 August 1990, ordered his troops to march into Kuwait.

On 10 August, twelve Arab states of the anti-Iraq alliance attended a sum-
mit conference in Cairo, encouraged by the United Nations Security Council.
All other states except Libya abstained from voting. Saudi Arabia, which con-
sidered itself in the front line against Iraq, summoned all its political resources
to recruit the Arab and Islamic states for this alliance. In the course of the
further intensified boycott by the member states of the alliance (there had
meanwhile been the UN Security Council resolutions 661 of the 6 August, 667

of the 16 September against embassy occupations in Kuwait, 670 of 25 Septem-
ber and especially 678 of 29 November – ‘all necessary means for the realiza-
tion of the UN resolutions until 15 January 1991’), the USA and its allies pre-
pared a major offensive against Iraq, which started on 16 January 1991 with an
air offensive in cooperation with 28 states. Shortly afterwards, the Saudi Ara-
bian jurist Ibn Baz made a legal statement declaring that the circumstances
allowed the participation of ‘infidels’ in a jihad (just war).19

After numerous bombing raids, the allies launched a five-day ground of-
fensive on 23 January 1991, leading to Iraq’s complete withdrawal from Kuwait.
As in 1988, the Iraqi army now turned against the rebellious Kurds in the north
of the country. The population of southern Iraq, which had practically se-
ceded from Baghdad’s sovereignty, was also hard-pressed by the Iraqi army,
although the latter did not succeed in recovering complete control over the
region.

Although internationally isolated, Saddam Husain was still able to improve
his prestige within the Islamic world. Above all, his Islamic-nationalist appeal
to those who felt ‘suppressed by imperialism’ led to a short-lived renaissance
of a Third-World identity. The Rushdie case, the massive attack against Iraq
which cost the lives of 150,000 men, and the obvious interest of the West in
securing the stability of the Gulf principalities to safeguard the local oil re-
serves, had created a distinct anti-Western frame of mind. The losers in this
situation were those who had hoped for political liberalization through peace-
ful change. They were confronted with the fact that Western policy always pre-
vailed over internal political processes in the Islamic world, and that, as a re-
sult, Islamic partisans of the political opening-up of civil society and of par-
ticipation in the state fundamentally distanced themselves from ‘Western mod-
els’. Many Islamic intellectuals now realized that the time had come to form a
new political-Islamic bloc. On one side was the united West–East world which
had created the United Nations Security Council as an instrument of ‘global
supremacy’ for itself, on the other the Islamic world which alone continued to
represent the ideals of ‘Third-World revolutionary anti-imperialism’.

Major parts of the Islamic public readily accepted the idea of a new formation
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of blocs between Islam and the West. They felt that all the states of the Islamic
world were ‘siding with the West’ (only the PLO, Jordan, the Yemen and Libya,
with their highly specific interests, had temporarily showed sympathy for
Saddam Husain) and that Muslims deserved an Islamic identity of their own
that would be independent of the regimes which dominated them. The for-
mation of blocs, which was stimulated by the events of the years 1989 and 1991,
thus symbolically separated the Muslim population from their ‘pro-Western’
regimes. However, the protest that was expressed in this way against the lack of
participation in political power did not lead to direct constitutional demands,
since these appeared to be discredited by the policy of the West.

The new formation of blocs was culturally oriented and had no national
political counterparts. There were neither alliances nor inter-governmental
treaties to lend it any specific contours. Unlike the 1960s, when in terms of
realpolitik two great blocs were facing one another in the Islamic world, the
new formation involved a process of cultural division between the Western
world and Islam, the creation of a heuristic basis through which events in the
Islamic world could be interpreted and understood. The ideological blocs of
the Cold War were thus replaced by cultural blocs which effectively determined
Islamic policy.

The Plea for an ‘Open Islamic Society’

Early in 1991, a group of intellectuals from Mecca and Jeddah wrote a declara-
tion on the creation of a ‘modern Islamic State’ in Saudi Arabia and in May or
June sent it to King Fahd.20 In it, they demanded an extensive reform of the
Saudi legal and administrative system and reminded the king of his frequent
promises to establish a democratic and constitutional system. It was indeed in
the context of the war over Kuwait that the king had again spoken of the pos-
sibility of appointing a deliberative assembly.21 In this declaration, the signato-
ries demanded:

… the establishment of a regular system for providing legal information (fatawa),
whereby the infallible orthodox religious laws which are unalterable and have been
incorporated in the mediating texts of the Koran and the Sunna should be borne in
mind. Everything else, including the religious judgments of ulama and jurists, as well
as the opinions of exegetes and the legal opinions and opinion-makers, represents
nothing but human efforts aiming at an understanding of legal texts; all this, on its
part, is influenced by the personal understanding of those who do it, and by their
aptitude for knowledge and learning, whereby each [opinion] is dependent on time
and place. As a result, they are subject to temptation, error and debate. Therefore learned
men have unanimously agreed that nobody may claim the right for himself alone to
know the true intentions of God in the Holy Book and those of his prophet or to
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assume the authority to issue laws and impose them on the entire nation.22

These very cautious, but essentially resolute claims for the establishment of
an ‘open Islamic society’ (al-mujtama’ al-islami al-maftuh) were an initial at-
tempt by civil society to make itself heard. After the re-conquest of Kuwait in
February 1991, the latter had lost an important bastion, where until 1990 they
had normally published their criticism of the state and of the Wahhabi na-
tional culture. In this sense, the conquest of Kuwait had provided the king
with the welcome concomitant effect that the internal political opposition lost
its essential chance of self-expression.

The Wahhabi ulama of Najd, who had to deal with the major problem of
reconciling the presence of American troops with their basic pietistic approach,
reacted promptly. In a letter to King Fahd, members of the Committee of Grand
Ulama (Ha’iat Kibar al-Ulama) declared, with explicit support from Ibn Baz,
that the situation indeed required the establishment of a council ‘to discuss
internal and external matters’. The ethical principles of national culture had to
be strengthened; the role of the ulama had to be newly defined by an expan-
sion of their authority; and ‘competent legal committees’ had to examine the
conformity of state regulations with the shari‘a. In addition, they demanded
that ‘the public law corporations be unified and granted effective and com-
plete independence to extend the jurisdiction of the judge to include every-
one, and to organize an independent institution to supervise the execution of
legal verdicts.’23

The constitutionalism of the jurists differed, of course, from that of the
Hijazi opposition. While the latter demanded a democratic system in the Is-
lamic tradition based on the division of powers, the Wahhabi ulama stated
that they alone could control state policy by means of the juristic competence
vested in them.24

Algerian Strivings for Democracy

The demands of the Saudi opposition for the establishment of an ‘open Is-
lamic society’ had far greater resonance among the Islamic public after 1990

than those of the radical Islamic visionaries who, within the context of Iranian
politics, were still dreaming of an ‘Islamic world revolution’ and ‘the liberation
of the oppressed of all countries’.25 The Leninist revolutionary ideals still con-
cealed behind these Islamic slogans no longer found any support within civil
society. Instead, such slogans as ‘pluralism’, ‘openness’, ‘democracy’ and ‘free-
dom of movement’ were making the rounds, and were now deliberately de-
rived from the ethical tradition of Islam. Even Islamic jurists eagerly participated
in the expression of an Islamic liberalism which had been fiercely attacked by
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prominent Islamic authors only a few years earlier.26 With the decline of ideo-
logical views of the world, the classical political Islam of the neo-Salafiya also
lost much of its political influence.

Hopes for social openness through Islamic liberalism were present in Alge-
ria, Tunisia and Morocco as early as 1988. Some writers now believed that
monarchy would offer far better initial conditions for a ‘completion of the
bourgeois revolution’ than a republican regime. These authors seemed to lay
stress on the following: the bourgeois revolution in the Islamic world had been
interrupted by long years of supremacy on behalf of the ‘petty bourgeoisie’; to
complete the revolution and thus finally grant the liberal bourgeoisie its break-
through to power on a constitutional basis was the main task of the Islamic
public. This required no Islamic ideological programmes, but an Islamic for-
mulation of bourgeois identity. The latter, for its part, could not be attained by
copying Western bourgeois cultures, but by engaging in a new essentialist con-
templation of Islam, which would safeguard the values of bourgeois society
far better than the Western critics of modernism who were tangled up in their
doubts about themselves. Islam was thus considered as the true achievement
of modernism. The West attempted to surmount modernism through wordy
constructions of post-modernism, but Islam could fill the Islamic world with
meaningful content.27 So it was the task of the Islamic public to achieve the
emancipation of civil society as an autonomous, heterogeneous and multi-
form relationship between citizens and state.

But it was clear, above all in North Africa, that the ‘European discourse’ was
also naturally striving for predominance within a civil society on its way to
liberation. Ethnic parties also increasingly gained in influence when, in 1988,
the Algerian leadership pleaded for social openness and declared its readiness
to give up the FLN’s monopoly over power. The crucial factor behind this de-
cision was, without doubt, the disastrous economic condition of the country.
With a foreign debt that amounted to half its gross national product, the gov-
ernment could not provide the population with its basic needs. Instead, nu-
merous small Islamic welfare organizations worked to assist and support peo-
ple, particularly in the underprivileged new settlements of the large cities. The
youth protests of November 1986, which spread all over eastern Algeria, showed
how necessary the establishment of such civil institutions were in Algerian
society and in July 1987, the Algerian government finally passed a law admit-
ting the creation of independent associations.

But the tension in Algeria did not ease. On 4 October 1988, grave unrest
kindled, among other things, by renewed attempts of the ruling FLN to carry
out austerity measures in order to curb the economic crisis, broke out in Al-
giers and soon spread to other northern Algerian cities. The government had
to admit that more than 150 people had lost their lives in the revolts and more
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than 7,000 had been arrested. Now that the youth protests threatened to spread
over the entire country, Islamic intellectuals called openly for an extensive eco-
nomic, social and political reform of the system.

The central bureaucracy had manifestly failed, and with it the FLN party of
unity which had so often claimed to represent the whole of the Algerian peo-
ple. On 23 February 1989, the Algerian president Chadli Bendjedid tried to
improve his position by introducing constitutional reform, but at the same
time had to tolerate a loss of power by the FLN, since the new constitution,
approved in a referendum by 73 per cent of the votes, allowed for the forma-
tion of parties independent of the state. The first such party to appear in pub-
lic was the Front Islamique du Salut (FIS), which was officially acknowledged
on 16 September of the same year. By January 1990 more than 20 others had
been established, among them three additional Islamic parties. The FIS had
already, by the autumn of 1989, established itself as a powerful opposition to
the FLN, and proved during the earthquake of 29 October that it alone was in
a position to provide direct aid to the afflicted population. The numerous po-
sitions represented by the Front were as yet still able to state their specific po-
litical demands without succumbing to a unified Islamic discourse.28 The FIS
thus started out as a reservoir of Islamic opposition in which a rightist-con-
servative wing only gradually managed to assert itself under the educationalist
Abbasi Madani. The spokesman of the FIS was now the Friday prayer leader
Ali Ibn al-Hajj (Belhadj) who, unlike Madani, openly worked for a statist Is-
lamic policy following Maududi’s principles, and who appeared as the popu-
list speaker of the ‘angry’ Algerian youth. Ibn al-Hajj, who still had close per-
sonal connections with the young generation, thus also had the support of
Algerian students, almost 50 per cent of whom came from families without a
steady income.29

The non-Islamic opposition formed four major parties: the Parti Social-
Démocrate (led by Abd al-Rahman Ajrid), the Rassemblement Pour la Cul-
ture et la Démocratie (a Berber party led by Sa‘id Sa‘di), the Front des Forces
Socialistes (Hocine Ait Ahmed, Berber tradition) and the Mouvement
Démocratique en Algérie (Ahmad Ben Bella30). At the local elections held in
June 1990, the FIS emerged as the clear victor. It now controlled 32 of the 48

provincial councils and more than half of the community and city councils.
The fight for supremacy over the expanding civil community continued una-
bated and split the political public into two symmetrical camps: between 28

June and 12 July, an Islamic parent federation of trade unions was formed,
while at the same time independent socialist trade unions were also being reg-
istered. Both sides were able to mobilize almost 100,000 demonstrators. In
July 1991 the conflict came to a dramatic head after the Madani government
had more spokesmen of the FIS, as well as 700 militants, arrested. In this tense
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political situation, large numbers of the Islamic public were radicalized and,
pointing to the events in the war over Kuwait, demanded that the importation
of ‘Western political models’ of democracy be stopped.

In the repeatedly postponed parliamentary elections of 26 December 1991,
which were to be carried out in two ballots in accordance with the French
electoral system, the FIS finally won 188 direct mandates (out of 430), while
the non-Islamic parties together took only 33. In the second ballot, scheduled
for 16 January 1992, an overwhelming victory of the FIS was feared. Already on
2 January 1992, more than 150,000 panic-stricken demonstrators demanded
the cancellation of the second ballot. The FIS, which was sure of its victory,
shortly afterwards published a new electoral programme in which a further
radicalization of the Islamic viewpoint was demanded. This included the sepa-
ration of sexes in schools and the absolute observance of the ‘Islamic law’. On
11/12 January 1992, an army coup removed Bendjedid from office, dissolved
parliament, and on 9 February established martial law. This military coup,
which could also rely on support from leading members of the FLN, only pro-
voked a short-lived alliance of most of the political parties, among them be-
tween party organizations of the FLN and FIS.

The new Algerian government under the previous commander of the FLN,
Muhammad Boudiaf (Bu Diyaf), a former partisan of Messali Hadj, now reso-
lutely proceeded against the Islamic opposition. All the communal adminis-
trations dominated by the FIS were dissolved, and the FIS itself was banned on
29 April 1992. After the assassination of Boudiaf by security officials, the new
president Ali Kafi, also a former partisan of Messali Hadj, stepped up the cam-
paign against the FIS. Abbasi Madani and Ibn al-Hajj were sentenced to 15
years of prison and a large number of Islamists were taken to internment camps.
At the same time, the government tried to involve FIS dissidents in political
responsibilities. One of them, Sa‘id Guedi, even became a member of the
cabinet.

In the following months, Islamic policy was largely repressed in public. Radi-
cal splinter groups reacted by taking up an ‘armed fight’ against the regime,
which could only rely on part of Algerian civil society, and propagated a ‘sec-
ond national war of liberation’. But when Islamic militants intensified their
attacks on army and police centres and, from the spring of 1993, even acted
against civilians who argued in an explicitly non-Islamic manner, the influ-
ence of the independent Islamic public was virtually broken. Nevertheless, their
discourse had its effects. Both Ben Bella and the politically re-emerging Yusuf
Ben Khedda, who had replaced Farhat Abbas as prime minister of the FLN
government in exile, now regularly couched their political programmes in an
Islamic language.

The FIS mainly symbolized the Algerian society’s settling of accounts with
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the FLN. Since the FLN hardly acted as a party from an institutional point of
view, its integration within society was extremely tenuous. It was only under
Boumedienne (d. 27 December 1978) that the FLN had had a positive function
of integration. Bendjedid, on the other hand, was considered as the upstart
representative of an elite which had no nation of its own. The ‘nation without
an elite’, with an unemployment rate of almost 20 per cent, considered the FIS
as the only force which could give it a certain cultural and political sovereignty
within the state.31 The elite which supported the state, on the other hand, seemed
to refuse to support the nation and thus confirmed the schism in Algerian
society created by the FLN. Meanwhile, no account was taken of the Berber
parties of Kabylia, where neither the FIS nor the other bourgeois groups had
found any major support.

3. the end of the hope for islamic sovereignty

A New Royalism?

The dream of an ‘open Islamic society’, in which the sense of belonging to a
civil society would be underpinned by a native discourse, soon vanished in
those countries in which long years of military dictatorship had in practice
caused the urban elites to be ‘without a nation’. However, the transition to an
Islamically authorized party pluralism went more smoothly in countries like
the Yemen, which was officially united on 22 May 1990, and in which the elites
and ‘the nation’ lived together within a close network of relationships. When
the consensus between the elites of Northern and Southern Yemen broke down
in the spring of 1994, the groups associated with them also split up, siding
either with the ‘north’ or the ‘south’. At the beginning of May 1994, the conten-
tion escalated and acquired the dimensions of an armed conflict. The fact that
the Islamic discourse still had great appeal was demonstrated by the military
coup in Sudan on 30 June 1989; here the army around Lieutenant-General
Umar Hasan Ahmad al-Bashir had overthrown the three-year-old civilian re-
gime of Sadiq al-Mahdi and arrested all the members of the government. On
17 November leading politicians, among them al-Mahdi and Hasan al-Turabi,
were released. To begin with, the revolutionary council under al-Bashir tried
to reach a compromise with civilian society. But the established parties proved
unwilling to collaborate with the army. The University of Khartoum, tradi-
tionally the stronghold of the ‘European discourse’, became the centre of op-
position. The national party of al-Mahdi even contacted the South Sudanese
national liberation army led by Colonel John Garang, which it had previously
opposed, in order to form a front against the military regime. In May 1990, a
national committee began to work out the political framework for a new social
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system based on Islam. The government had its new course approved on 30

June at a mass meeting in Khartoum and recruited the Muslim Brotherhood
around Hasan al-Turabi as an ally ‘to re-introduce the shari‘a’. The 22 March
1991 was named as the target date on which the shari‘a was to be proclaimed in
the northern regions of the country. A year later, Bashir declared that so-called
‘basic conferences’ by ‘democratic groups’ were to be organized in order to
create an entirely new political system of civil society. In the throes of the cru-
cial war against the rebels in southern Sudan and the hardly improving eco-
nomic situation, there thus took place a gradual Islamization of the political
public which controlled the regime. In this situation Turabi thus had the privi-
lege of exercising a momentous influence on shaping the Sudanese national
culture as the éminence grise of the military regime. On 17 October 1993, Bashir
appeared to have achieved his goal. He announced the dissolution of the Su-
preme Military Council, had himself appointed as president of the state and
proclaimed new elections within a reasonable space of time.

An Islamic sovereignty, as might be deduced from Sudan’s example, could
only be created by the state. But this definitely defeated the purposes of civil
society, which did not want democracy to be granted ‘from above’, but saw
itself as a mixture of different political and non-political institutions and or-
ganizations and tried to defend the interests of its citizens against the power of
an ideological one-party state. That is why even if a state-imposed Islamization
of the public – as in Sudan or Pakistan – could politically bind the ‘nation’, it
would be at the expense of the state’s ‘elites’.

The Islamic monarchies were much better off. Since princes and kings le-
gitimized their sovereignty through Islam and at the same time offered the
elites a civil system of relations through the court, they could always find a
compromise between ‘people’ and ‘elite’, between an Islamic and a European
discourse. That was how the Jordanian King Husain overcame the rise of Is-
lamic parties between 1989 and 1992 without major problems, even though the
Muslim Brotherhood’s coalition had more than a third of the seats in parlia-
ment after the 1989 elections. The Moroccan King Hasan II also succeeded in
achieving this adjustment. When slogans against monarchy were heard at a
mass demonstration in favour of Saddam Husain during the Kuwait war, Hasan
II let it be known that ‘his heart was with the Iraqi people, but his head with
the coalition troops’.32 From the perspective of domestic politics – and it must
be pointed out that almost all the reactions to the Kuwait war concerned do-
mestic policy – this signified that the king was ‘emotionally’ siding with ‘the
people’, but ‘rationally’ siding with the ‘elites’. This classical dual function of
the monarch played a crucial role in the early 1990s. Above all, the symbols of
monarchy seemed to be better at representing national integration than a re-
publican regime. It is true that surges towards restoring the royalist system
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were only sporadically to be noticed around 1992. But when Saddam Husain
rehabilitated the Hashimites in 1989, he laid the foundations for developing
his own family’s reign into a dynastic system.

But it was precisely the Islamic political public, which was now predomi-
nantly committed to an open society and saw itself as the only group author-
ized to represent civil society, which clearly pronounced itself for a republican
system. Even a caliphate was considered out of the question by most Islamic
groups, since they attributed the principle of sovereignty to society alone (or
to the state as such) as the deputy of God. An Islamic kingdom combining the
sovereignty of civil society with the symbol of monarchy was theoretically dif-
ficult to imagine and was in practice not discussed.33 Among the forecasts dis-
cussed for the future of the political system in the countries of the Middle East
– foreign-trade-oriented ‘authoritarian democracy’, domestic trade policy tend-
ing towards populist control by the mixed areas (‘Islamic Republic’), or de-
centralized bourgeois democracy aiming at an adjustment between foreign
and domestic trade34 – there was no mention of restoring the monarchy.

The Ethnification of Islam: War in Bosnia-Herzegovina

When in 1963 the Republic of Bosnia-Herzegovina adopted a new constitu-
tion, it was observed that ‘there are Serbs, Croats and Muslims living in Bosnia-
Herzegovina’. Thus the Muslim Bosnians (Bosniaks), the majority of whom
followed the tradition of the Bogomils, were for the first time granted an inde-
pendent identity, based not on linguistic criteria, but on criteria referring to
their ‘sphere of life’. Being-a-Muslim was interpreted by the majority of the
Yugoslav population as an independent form ‘of living’, where the religious
content was attributed no specific role. Five years later, the Muslim Bosnians
were, for the first time, recognized as a nation by the communist Yugoslav
union. A lower-ranking identity as a ‘nationality’, which was applied to Hun-
garians and Albanians, was not considered by the central government, because
the Muslim Bosnians could not be linked to any other nation state. From 1971,
the ‘nation’ of ‘Muslimani’ was officially recognized; thus a tradition based on
a religion and a sphere of life had become an ethnic category, which in the
censuses of 1971 and 1981 was extended to other Yugoslav republics. Oddly
enough, the Yugoslav government thus went back to the Ottoman millet sys-
tem, which had marked the legal and administrative independence of reli-
gious communities since the 18th century, and which was now applied for the
first time to Muslims.

Among the absurdities of the national regulations in Bosnia-Herzegovina
was the fact that the Muslimani were not entitled to their own national
institutions, but had to share them in a fixed proportion of one-third with the
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Serbs and Croats. As in Lebanon, the Muslims were thus politically under-
represented, since they amounted to at least 50 per cent of the republic’s popu-
lation. Besides, Muslim politicians soon complained that the Serbs and Croats
already had an independent state and that therefore – according to the princi-
ples of Yugoslav national culture – they actually ought to count as mere
nationalities within Bosnia-Herzegovina.

In the 1970s the Yugoslav government tried to segregate the Muslimani from
the international Islamic public, because they saw the politicization of a hypo-
thetical nation of Muslims as a threat to the nation state system of Yugoslavia.
As a result, every attempt by Islamic circles to form an independent Islamic
public among the Bosnians was denounced as a ‘pan-Islamic’ or ‘fundamen-
talist’ threat.

Muslims in Yugoslavia 1981–1988
35

Republic/ 1962 1981 Population % 1988

Region

Bosnia-
Herzegovina 847,000 1,850,000 48.5 2,200,000

Serbia 137,000 270,000 300,000

Kosovo 830,000 1,350,000 82.2 1,560,000

Macedonia 317,000 450,000 26.0 700,000

Montenegro 58,000 150,000 20.5 160,000

Total 2,189,000 3,650,000 18.3 5,000,000

The collapse of the Yugoslav Federation in 1991/92 at first brought very little
change in the internal condition of the Republic of Bosnia-Herzegovina. The
Bosnian government prepared a referendum about the independence of the
state as a whole without any particular ethnic specification. It was neverthe-
less boycotted on 29 February and 1 March by the Serbian population, which
amounted to one-third of the population as a whole. On 8 April 1992, a day
after the international recognition of the new state, the first fights broke out
between the hastily assembled army of Bosnia-Herzegovina and the Serbian
separatists, who first fought within the framework of the Yugoslav national
army, and from 5 May as the Serbian army of the Republic of Bosnia-
Herzegovina. The objectives of the Serbian units were unclear at the begin-
ning of the war. To all appearances, the political leadership of the Serbs around
Radovan Karadzic was trying to seize power in the capital city, Sarajevo, by
military means and to preserve the country as a constituent state of Yugoslavia.
However, when on 3 July 1992 a ‘Croat state of Herceg-Bosna’ was proclaimed

SchulzeWBC 28/2/02, 2:45 pm275



a modern history of the islamic world276

for the Croat population around the city of Mostar, the fear of a territorial
division of the country caused bitter fighting over the ensuing months. This
led to a breakdown of the national consensus in Bosnia-Herzegovina, which
was based on the proportional balance of nationalities. The president of the
state, Alija Izetbegovich, who for years had appeared in public as a declared
Muslim and had been co-founder of the Muslim Party of Democratic Action,
continued to demand a united secular state for Bosnia-Herzegovina, in which
Islamic culture would guarantee a modern, civil and European order. But with
the foundation of the Serbian Republic, which claimed more than two-thirds
of the state’s territory for itself, there began a further phase of ethnicizing Is-
lamic culture. This was further intensified by the radicalization of the political
public due to the numerous Serbian, and later also Croatian massacres of the
Muslim population. The initial coalition of Bosnians and Croats broke up in
the spring of 1993 for one year, because now even the leadership of the smallest
population group in the country (around 17 per cent) demanded an extension
of its sovereign territory. The mutual expulsions, which were euphemistically
called ‘ethnic cleansings’, led to extensive social and cultural upheavals in the
country, including the regions which had not yet become involved in the war.

The international Islamic public showed very little reaction to the war in
Bosnia-Herzegovina. At an Islamic foreign ministers conference held on 19
June 1992, 47 member states of the OIC discussed military action against Ser-
bia, should there be no other way to settle the conflict. They then submitted to
the mediation attempts of the United Nations Security Council, which still
aimed at preserving the centralized state.

The Loss of National Sovereignty: Somalia

Somalia was for a long time looked upon as a typical example of an ethnically
homogeneous state in the Islamic world, especially under the government of
Siad Barre (1969–91). The 1978 Ogaden war against Ethiopia, which ended in a
disastrous defeat of the Somalian army, was the climax of a pan-Somali na-
tional movement which was also active among the Somali tribes living in Kenya.
However, the independence proclaimed in 1977 of the Somalian Afar and Issa
in French Djibouti already showed that the pan-Somalian idea propagated by
the Union of Somalian Youth in the early 1960s had run aground on the bor-
ders set by the colonial powers. The Kenyan Somali tribes (mainly belonging
to the Darod) were also unwilling to submit to the policy of the urban nation-
alists who pursued a strict republican-socialist course until 1976/77. The war
led to considerable shifts of power within the Somali tribal cultures which
formed the agnatic foundation of Somali society. The once powerful Mijertein
of the Darod, who controlled the north-eastern provinces, were now confronted
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by the Maheran (also Darod), who, for their own part, had been forced to fall
back from the border areas of Somalia to Ethiopia because the refugee Marod
tribes from Ogaden were seeking land and shelter.

To forestall a typical post-war revolution, Barre now based his authority on
the power of the refugee Western Somalian Ogaden fighters (mainly Hawiya,
but also Darod), who were being settled in Mogadishu and were threatening
conflict with the confederation of the locally dominating tribes. As free Samals
(nomadic herdsmen) they felt superior to the Sab (dependent tribes, mainly
of peasant origin, but also including townsmen) who were split into small
groups. The latter disposed of the agriculturally rich regions around the capi-
tal city of Mogadishu. The geographically split-up settlements of the Sab tribes
(especially Dikhil and Rahanvein) between Mogadishu, Beled Uen, Xuddur,
Baydhabo and Marka formed the traditional line of retreat in times of drought
and famine, since here there was sufficient rainfall for farming. Due to the
immigration of tribes from the southern and eastern parts of the country and
the frequent confiscations of land from peasants, the economic and social con-
ditions of the native tribes, especially those of the non-Somali Migdaans, be-
came increasingly precarious, so that they migrated to the capital city.

Famines, poor harvests, and an economic assistance which focused on the
capital city of Mogadishu and the cities of Kismaayo, Berbera and Hargeysa,
without taking any account of the major local and regional tribes, soon de-
stroyed the Somali national consensus construed by Barre. By 1982, there were
three different liberation fronts operating in the country, who were commit-
ted to the specific interests of the tribal unions (especially the Mijertein). At
the same time, they represented a rational form of resistance against the re-
gime of Barre and his state party, the Somalian Socialist Revolutionary Party.
Logistically supported by Ethiopia, these liberation movements, which were
particularly active in the northern part of the country, served as a pretext for
the USA to provide massive military aid to Somalia. The country not only
represented Western strategic interests in its conflict with Ethiopia, but was
also assumed to possess important oil reserves.36 The resistance movement was
supported by almost all the tribes, except those who traditionally considered
themselves as allies of Barre. Towards the end of 1990, however, there were
indications to the effect that the Hawiya tribes north of Mogadishu would
have the upper hand.

On 29 January 1991, Ali Mahdi Muhammad (Abgal/Hawiya) was appointed
as interim president and confirmed at several ‘conciliatory conferences’. But
already in 1991, the specific dynamics of the tribes who were mobilized by war,
famine and mismanagement no longer admitted of any national culture which
could have motivated the majority of the Somali tribes. In the rebellious north
of the country, the Somali national movement (Dir, Ishaq) proclaimed the
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Republic of Somaliland on 18 May 1991 and thus confirmed the colonial divi-
sion of the country into a British and an Italian part. In (formerly Italian)
Southern Somalia, however, a desperate civil war was raging among the large
tribal unions until early 1993. Triggered by the violent struggle for dividing up
the meagre resources of the country, this war led to the break-up of the tradi-
tionally significant tribal solidarity in favour of entirely new clan structures.
The most important rival of the president was Muhammad Aidid (Habr Gedir
Air/Hawiya), whose troops were able to conquer parts of the capital city of
Mogadishu.

In view of the disastrous food situation, the United Nations Security Coun-
cil decided on 27 July 1992 to organize an air-lift to deliver food to Somalia.
From September 1992, these deliveries were to be protected by military contin-
gents. In January 1993, larger US units finally landed, officially to ensure the
distribution of foodstuffs. From the point of view of the meanwhile strongest
rebel groups around Muhammad Aidid, however, this was merely an attempt
to convert Somalia into an international colony and secure the hoped-for oil
reserves. Other Somalian parties openly sided with the actions of the UN troops,
and yet others tried to assume a neutral position. The rebels now for the first
time resorted to an Islamic language to legitimize their resistance to the UN
troops. In 1993 Somalia clearly lost its sovereignty. The remaining urban na-
tionalists now either hoped for a military appeasement through the UN or for
a re-formulation of the Somali national culture through the spread of an Is-
lamic expression.

Islam and Group Nationalism

The attempt of the urban elites to preserve nation state sovereignty in Bosnia-
Herzegovina, Afghanistan, Tajikistan and Somalia after the collapse of their
national cultures was suffused with strong secessionist tendencies. Paradoxi-
cally, however, they referred to the former territorial constitution of ‘their’ state,
which they wanted to preserve despite, or precisely because of, secessionism.
The murderous fight for Mogadishu thus not only represented a ‘post-revolu-
tionary fight for division’, but proved how deeply the idea of the nation state
was embedded even among the secessionists. Secessionism thus steadily in-
clined towards a new nationalism. This was indirectly confirmed by the aston-
ishing stability of the economic foundations of the territories of states, which
was moreover corroborated by international diplomacy. It is true, however,
that the traditional forms of expression of political matters could hardly lead
to a compromise between secessionism and nationalism. Take, for example,
the cases of Imam Ali Rahmanov in Tajikistan or Gaidar Aliev in Azerbaijan:
They both belonged to the old apparatus and represented the old, classical
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nationalism of city-dwellers based on the ideal of progress. Yet their seizure of
power provoked the secession of those regions of their states which had been
strongholds of popular fronts and had suffered most in the past from the eco-
nomic results of progressive policies. On what basis the reintegration of the
societies destroyed by the war will succeed is an open question. In none of the
examples we have presented here could Islamic culture be used as a means to
resolve the paradox between secessionism and nationalism.

The vision of an Islamic sovereignty which would be in a position to end
wars and disarm conflicts by restoring Islamic cosmopolitanism has remained
a dream. It is often lamented that the creation of a ‘unity in multiplicity’ based
on Islam has not been achieved; that the elites of Muslim societies have been
far too ready to appeal to the United Nations or to the West for help in cases of
conflict, and thus to sign away to the West their recently acquired sovereignty.
And with the wars, the cultural sovereignty of the Islamic world has also
perished.

The Islamic public, which since circa 1989 had increasingly lost its ideolo-
gies, has indeed been unable to solve its inter-state conflicts, since it is itself
nothing but the result of these conflicts. The 20th century has created an Is-
lamic public which is strictly dependent on the nation state. Every attempt to
mobilize the umma politically as a ‘solid, uniting bond’ and to use it as an
instrument for solving conflicts has been unsuccessful because this is not the
function of the Islamic public. Some Islamic intellectuals have as a result stub-
bornly demanded the cultural secession of the Islamic world from the West.
Under the slogan ‘It is time to repudiate man-made ideologies’, they have
pleaded for a new ‘Islamic system of the world’, which is to be part of a new
global order, but at the same time necessarily separate from it.37

But precisely in this context it has become apparent that the 20th century
had not been able to create any unified Islamic history. Historical events and
the Islamic reception of them, which provided the umma with the rank of an
interpreting horizon, were widely different.

And yet the history of the 20th century as a whole has contributed to the
formation of a transnational Islamic identity which often sharply contrasts
with the various ‘native’ histories of nation states. Within the global context,
Islam has threatened to become an ethnic quality which competes with tradi-
tional forms of ethnicity. The ethnification of Islam may well replace the ideo-
logical character of the Islamic public which has prevailed for most of the
decades of the 20th century. Essentially, Islamic ideologies represent no more
than an Islamic interpretation of global ideologies. Even the ethnification of
Islam would not therefore create a true specificity; on the contrary, it would
correspond with a further globally effective ethnification of the political pub-
lic. Since, from the 18th century onwards, the political public has itself been
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closely associated with the concept of ideology, the character of politics may
itself undergo radical change and the public will acquire new characteristics
which are no longer comparable with classical ideological modes of thought
and interpretation. The two crucial features of the political public over this
period have been the state and society, and this is true of the Islamic world as
well. Through the process of ethnification, a new system of references has been
created in politics, in which the (mythically substantiated) group functions as
the third characteristic. How group loyalty is to alter Islam and what modes of
thought and interpretation are to characterize the group will be shown by his-
tory. All that appears to be certain is that the Islam of the 21st century will have
little in common with that of the 20th century.

The ideological interpretation of Islam, which has extensively secularized
Islamic cultures, has already led to a far-reaching transformation of religion.
The ‘World’ has supplanted the ‘Beyond’ and destroyed all religiosity based on
the transcendental. Religion has thus become a symbolic form of the appro-
priation of the world in which all religious content has been used as a meta-
phor for worldly existence. With the disintegration of ideologies, there has
emerged a growing tendency to stop interpreting Islam as a social state of af-
fairs in a positivistic sense, and instead to re-integrate it hermeneutically within
mankind. This leads to a ‘genealogical concatenation’ of Islam which is to pro-
vide the individual person in his group with an ‘escape’ from the separation
between him or herself and the world.38 In this context, Islam becomes a ‘com-
munity of fate’ which is to counteract the cultural uprooting of the Muslim
elites. The new ‘group nationalism’ on a local, regional or extra-regional level
was in many respects anticipated by the Islamic movements of the 1880s. It is
precisely here that the modernism of the Islamic public asserts itself.
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epilogue

Islamic Culture and Civil Society, 1989-2001

Post-Islamism

Classical Islamism had already reached its apogee in the late 1970s and early 1980s.
The Islamic revolution in Iran bore striking witness to the successful mobilization
of an Islamic discourse featuring the utopian reorganization of society. Soon, how-
ever, Islamic discourse showed signs of turning away from utopian ideas and its
function, which consisted of expressing social utopias in an ‘Islamic’ language,
also declined. After 1989, the classic Islamic discourse disappeared altogether, giv-
ing way to a multi-functional ‘post-Islamism’. Post-Islamism implies that the Is-
lamic discourse had assumed a great number of interpreting functions within the
public. Any political, social or cultural question could be ‘Islamically’ articulated
without necessarily representing a definite ideological statement. This led between
1989–98 to a broad spectrum of Islamic interpretations whose only common de-
nominator was the use of a repertoire of symbols and concepts handed down by
Islam. The loss of an ideological pattern provoked a shift in the function of Islamism
from the interpretation of the ‘world at large’ to more concrete spheres of life.

The disintegration of the mono-functional character of Islamic discourse –
which might here be qualified by the prefix ‘post’ – is itself another manifestation
of a global pattern. Within the framework of the great recession of the years 1989–
98, extensive changes in the structure of national and global economic processes
confronted all political institutions, marginalizing both national markets and many
nation-state institutions. Particularly affected were those political traditions which
underpin the idea of the nation state. Since these could no longer be justified by
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ideological objectives and since the functions of the nation state were at the same
time subject to a distinct process of erosion, new values for nation states were
thrown into relief. The idea of culture, which acquired a political connotation in
the 1990s, offered an effective concept, since it served to associate experiences
based on different spheres of life with the ‘overall interest of the state’. This new
nationalism, primarily defined through a cultural concept, was to protect both
the nation states and their institutions from globalization. Both on behalf of the
state and within particular groups, culture was chosen as a collective identity which
no longer had a utopian connotation, but functioned as a ‘commemorative cul-
ture’.

In the 1990s, most nation states found themselves suspended between globaliz-
ing and localizing strategies. This means that the classic state had to yield more
and more functions both to global institutions and to local groups. In the Islamic
world, the dominant political tendencies were those which sought to achieve a re-
integration of society by means of democratization and participation. In certain
countries, however, where the political system allowed for no true participation of
groups in the state – either because the state was dominated by a group, or be-
cause it sought to achieve its re-integration through radical nationalist strategies
– the fragmentation of society threatened to end in war.

The Fragmentation of Politics in Algeria

Algeria is perhaps the country in which localization processes have led to the most
profound fragmentation. This can be measured by the number of victims claimed
by the so-called civil war which began around 1994: reliable sources quote 60,000
casualties, most of whom were civilians. Fragmentation affected all political and
social realms including the Islamic opposition. The traditional Algerian system of
military resistance, the Armée Islamique du Salut (AIS), was undermined by the
engagement of independent paramilitary organizations under the name Groupes
Islamiques Armés (GIA) which in 1994 became independent under Emir Sharif
Gusmi, who had himself proclaimed as caliph.

After 1995, there were therefore two military tendencies: the AIS strategy to
attack state institutions by military means, and the GIA actions which no longer
distinguished between state and society and were mainly concerned with the ex-
termination of anti-GIA movements. The more violence became part of people’s
everyday experience, the more it was used as a category of action for the enforce-
ment of group interests.

In September 1997 the AIS, increasingly weaker, announced a unilateral armi-
stice, leading to a certain relief in the area for some time. But before long, groups
who were close or similar to the GIA infiltrated the area and assumed the initia-
tive with well-aimed attacks at the suburban population and villagers whom they
viewed as opponents. By the summer of 1998, the AIS had almost completely lost
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its combat capacity. Nor could the GIA units hold their military predominance,
although some of them were extending their sphere of activities to villages be-
yond the border with Morocco in autumn 2000.

In the capital city of Algiers, there were steady attempts after 1995 to promote
the ‘democratic re-integration’ of the country. This policy, called for by the civil-
ian opposition, was initially successful and in January eight political parties agreed
to form a ‘platform for a political and peaceful solution of the Algerian crisis’ in
San Egidio, Italy. The government responded with a new campaign of legitima-
tion. Between November 1995 and June 1997, presidential elections, a constitu-
tional referendum and parliamentary and municipal elections were held, with the
army apparently drawing 40–60 per cent of the votes in the latter.

More crucial, however, was the regime’s attempt to proclaim a homogenous
Arab national identity. With the law of July 1998, which proclaimed Arabic as the
only national language, conflict with the non-Arab-speaking population, espe-
cially the Berber groups, became inevitable. This conflict had been smouldering
at a local level since 1980, when a ban by the authorities on a literary reading in
the Kabyle language led to the outbreak of serious disturbances in Tizi Ouzou. In
May 2000, a youth was shot dead by police in the course of an event marking the
twentieth anniversary of these 1980 clashes. After months of argument about the
status of the Berber languages in education, the Algerian president, ‘Abdal‘aziz
Butafliqa signified his willingness to give Berber culture and language official rec-
ognition on 4 October 2001.1

The government’s attempts to find a ‘civil consensus’ were also aimed at Islam-
ist groups and they had some success in September 1999 with a ‘reconciliation
pact’ promising amnesty to the armed Islamist rebels. According to official fig-
ures, around 1,200 GIA fighters handed in their weapons, but it is estimated that
5,000 GIA supporters are still in the field.2 Since summer 2,000, these latter have
in fact intensified their operations to intimidate opponents, directed above all at
the families of ‘renegades’ and AIS supporters. Attempts at reconstructing politi-
cal participation could do no more than cover up the process of fragmentation in
Algerian society, indeed in view of the language policy of the regime, further frag-
mentation is to be expected. What is being negotiated is the participation of par-
ties in power, but since the parties no longer deal with social conflicts, the result is
a vacuum.

The Islamic discourse which prevailed in the war in Algeria between 1992 and
1998 was therefore marked by two tendencies: on the one hand it produced a
mythically legitimated ‘community of fate’ among Islamic fighters (mujahidun),
and on the other it established itself as the expression of a truly democratic order
(as represented by Mahfuz Nahnah and his Mouvement Pour une Société de la
Paix, MSP). Between these two spheres there was practically no communication.
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Islamic Democratization in Iran

In Iran, on the other hand, the Islamic democrats managed a truly spectacular
revival. On 23 May 1997 Sayyid Muhammad Khatami was elected as the new presi-
dent with 69 per cent of the vote. He had the support of young people and women;
this alone showing that the young had acquired new political power. Unlike Alge-
ria, the post-revolutionary Iranian youth was not a source of potential recruits for
an Islamic guerilla movement, but solidly integrated within the Iranian political
structure. The establishment of the revolution were bitterly defeated. The results
were institutional conflicts between the party of the new president and the ‘old
guard’ around Ayatollah Khamenei and Natiq Nuri. A major part was played by
the media – with sharp exchanges in a journalistic feud between ‘old’ and ‘young’
the norm. The judiciary also played a special part. More often than not the con-
flict between partisans of the ‘old’ and the ‘young’ was settled at court – an exam-
ple being the trial of Tehran’s mayor Gholam Hosein Karbaschi (June 1998) for
alleged corruption and misappropriation. The position of the judicial authorities
became stronger as they sought their ‘independence’ in this discourse and attempted
to establish their function as an autonomous third power of the state.

The conflict between the Iranian revolutionary establishment and the new gen-
eration has not been decided at the time of writing (summer 2001). Khatami was
re-elected president on 8 June 2001 but the reformers did not manage to fill key
positions with their own followers.3 Moreover, the power of the old revolutionary
establishment was visible in the run-up to the election when a number of liberal
publications were banned and critical journalists, academics and artists were ar-
rested. Since the Iranian government was clearly unwilling to resolve the argu-
ment between the reformers and the old establishment, the main emphasis of
their policies shifted to questions of economic development and the reorganiza-
tion of the administration.

After almost twenty years of Islamic republican rule it is evident that Islamic
discourse has not created new economic realities. There was a successful recon-
struction of the economy after the eight-year Iran–Iraq war, but without any sub-
stantial improvement in the living conditions of the poor or middle classes. The
legitimacy of the ‘grand Islamic idea’ is not called into question, but has certainly
been put on the back-burner. Islamic discourse, which mainly used high-flown
rhetoric to deal with general, often abstract concepts, has been pushed into the
background.

The Crisis in Indonesia

The ‘Asian Economic Crisis’, triggered by massive speculative attacks against the
Thai currency and by dubious real estate transactions, ushered in the end of the
Suharto era. Between July 1997 and January 1998 the Indonesian economy lost
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almost 40 per cent of its value. At the same time, European and American invest-
ment capital was withdrawn. The disaster hit the middle classes in particular, whose
purchasing power, relying mainly on credit, was considerably impaired by the high
prices and whose real income dropped by an average of 40 per cent. Resistance
against Suharto’s regime, whose family had enriched themselves by 40 billion dol-
lars, was thus also supported by the activists of the middle classes, i.e. the students.
Up to 1996–7 the regime had always managed to create divisions in the three offi-
cial parties so that they would represent no real danger. Now they were in un-
known territory: with new opposition from student unions, independent trade
unions and those social groups who resented the Chinese and the nouveaux-riches.
The pressure of the international monetary institutions on the economic policy
of the Suharto regime contributed to the heated atmosphere. To prevent a coup by
the ‘social wing’ of the army Suharto resigned on 21 May 1998, a week after the
great Djakarta rebellion, and handed over power to his vice-president Habibie.
The latter hesitantly co-operated with the democratic movement, organizing ne-
gotiations about new international credit, announcing elections for 1999, and fi-
nally by even promising a political solution for the East Timor question. During
the short presidency of Habibie, further far-reaching changes took place in Indo-
nesia: the military withdrew from politics, there was a relaxation of restrictions
on political parties and the first steps towards the decentralization of political
power. In October 1999 the Indonesian parliament was compelled to recognise
the independence of East Timor.

Major Islamic parties such as the Nahdatul Ulama, which had at least 35 mil-
lion adherents in 1997, kept aloof or, like the Muhammadiya (28 million mem-
bers) promised their unlimited support to the democratic movement without,
however, lending it a specific Islamic legitimacy. Within the opposition, the Is-
lamic discourse played a certain part whenever a conflict with the nouveaux-riches
was at issue. On 10 October 1996, when Catholic churches and schools were at-
tacked in Situbondo (East Java), these acts were ascribed Islamic legitimacy. But
an independent Islamic policy was no longer to be expected, either from the op-
position or on behalf of the government.

All the more surprising, then, was the election of K. H. Abdurrahman Wahid,
the former leader of the Nahdatul Ulama and later founder of the Party of Na-
tional Revival as fourth president of the Republic in October 1999. In response to
the new distribution of power in the Indonesian Parliament, he had to accept
Megawati Sukarnoputri, the leader of the Indonesian Democratic Party and daugh-
ter of the first president, Sukarno, as vice president. His hapless period as presi-
dent – accusations of corruption and his ineptitude in dealing with separatists
and ethnic conflicts – came to an end on 27 July 2001, after he was impeached in
parliament. Megawati Sukarno succeeded him as president of the largest Islamic
state. Her first public pronouncements suggested that she did not intend to pur-
sue a new version of her father’s old nationalist policies, but was seeking to achieve
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social reconciliation through emphasis on the decentralization programme, a
strengthening of the institutions of civil society and economic reforms.

The New Islamic Jihad Movement

These examples from Algeria, Iran and Indonesia show that the old political inter-
pretations which programmatically formulated an Islamic discourse no longer
suited the social and economic conditions of the late 1990s. Any Islamic social
utopia had become meaningless. This radical change was even acknowledged by
Islamic opinion leaders who had attained powerful positions in state and society
during the 1970s and early 1980s, for example Hasan al-Turabi, the unofficial chief
ideologist of the Sudanese regime. The shari‘a was more and more frequently de-
scribed as an ethical principle without any direct penal relevance; democratic le-
gitimacy was theoretically acknowledged; the volonté général was no longer de-
rived from its cultural postulate, but from its identification with a process of opin-
ion-formation and democratic legitimation. The Islamism of Sudanese national
culture thus became part of the global discourse about the economy, participa-
tion and democracy.

Al-Turabi’s move away from a classic Islamist ideological position towards an
attitude based on conservative values was shared by a number of other leaders of
Islamist groups. In the 1990s his generation became part of the global discourse
on pluralism and the opening-up of society to wider participation. Since this glo-
balized discourse only appealed to the elites, to whom these values made sense in
terms of their life-style, the ‘opening-up’ was actually detrimental to social inte-
gration. Many social groups who did not find themselves supported by the glo-
balizing economy, started mobilizing their own opposition using Islamic symbol-
ism. Therefore classical Islamic discourse no longer ensured reintegration, and it
thus lost one of the essential functions which had legitimized it well into the 1980s.

The new Islamist opposition comes mainly from the children of activists of the
old Islamist groups who dissociate themselves from their parents’ generation be-
cause they are unwilling to accept their conservative values. They believe that Is-
lam, binding Muslims together in a community sharing a common destiny, is what
gives them their social and political identity. Islam is seen as a divinely ordained
order independent of man, who must submit to its laws. Islamic history is corre-
spondingly revised to fit in with this, being exploited to provide a mythical ground-
ing for the Islamists’ image of themselves as ‘noble, solitary warriors’.

The war against the Soviet occupying forces in Afghanistan was the first test-
ing-ground for this new attitude. In the early 1980s ‘Azzam was one of the first
Arab volunteers who went to Pakistan to fight. In 1984 he established a contact
point for volunteers in Peshawar and urged the setting-up of a jihad organization.
In total perhaps some 20–30,000 volunteers went to Afghanistan via this bureau.
One of them, the son of a Saudi building contractor born in Riyad in 1957, was
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Osama bin Laden, who joined the Islamist opposition in Saudi Arabia. A signifi-
cant section of this movement demanded a return to the original values of the
Arab wahhabiya and vehemently criticized the abandonment of Wahhabi puri-
tanism by Saudi society.

The Saudi authorities did their utmost to channel this opposition in the direc-
tion of Afghanistan, encouraging its members to ‘fight for Islam’ there. Bin Laden
left the country in this way and in 1986 he set up his first training camp for volun-
teers, trying to sever his links with ‘Azzam’s bureau.4 He must have had consider-
able success, for he established an independent registration office for volunteers
(sijill al-qa‘ida, known as al-qa‘ida) only two years later, financed by his consider-
able private fortune.

The Gulf War of 1990/91 led to a new mobilization. Bin Laden, who had re-
turned to Saudi Arabia in 1989, looked on, powerless, as American troops were
stationed in his country. He and other opposition activists regarded this as the
occupation of Islamic soil by ‘forces of the unbelievers’ and protested against the
Saudi rulers who had permitted the occupation.

After the turbulent events of spring 1991, bin Laden left Saudi Arabia and re-
turned to Afghanistan. There he increased his dissemination of anti-Saudi and
anti-American propaganda and was active as president of a welfare committee for
veterans of the Afghan war. Assuming his commitment to Afghanistan had gained
him sufficient prestige to occupy an important political position in Kabul, bin
Laden attempted, after the capital had been taken by mujahidin units in April
1992, to act as mediator between the discordant parties. However Hikmatyar, who
until then had been well-disposed towards bin Laden’s volunteers, rejected the
new coalition in Kabul and distanced himself from the ‘Wahhabis’, as bin Laden’s
men were often termed. After this setback, bin Laden left the country and settled
in the Sudan, reorganizing his network from there.

Initially this network was grounded in a new unified Islamist discourse, using
categories of Islamic history even more than before and centering on the follow-
ing key principles:

1.  The conservative orientation of the classic Islamist groups was now designated
as irja‘ . This term comes from eighth-century discussions within Islam, ac-
cording to which the faith expressed itself first in personal conviction, making
religious practices not conclusive: the verdict on Muslims who did not act as
Muslims being ‘postponed’ (irja‘). From the mid-1980s this term was used by
Wahhabi puritans to denounce Islamist parties.5 In the following years the con-
cept spread amongst extreme Islamist groups demanding an ‘Islam of action’.

2. At the same time this discourse drew a line between itself and those Islamists
who recognized their members alone as ‘true Muslims’. In the discourse these
were identified as mukafira, that is, ‘people who pronounced other Muslims
unbelievers’.
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3. Finally, Islamist supporters of a pluralist Islamic polity based on the principles
of representation and participation were denounced as ‘democrats’.6

This new consensus produced a discourse for which bin Laden tried to create
an organizational structure. Following the preaching of ‘Azzam (‘Jihad and the
rifle alone: no negotiations, no conferences and no dialogue’3 0), he demanded the
militarization of this community of discourse, at the centre of which was a revi-
talized, globalized jihad concept.7

The militarization of the discourse produced results but it was only after the
Saudi authorities withdrew his citizenship in spring 1994 that bin Laden started
to actively recruit followers. Certain indications suggest that as early as 18 July
1994 supporters of bin Laden were involved in the attack on the Jewish commu-
nity centre in Buenos Aires, during which 85 people lost their lives. Bin Laden
refrained from openly supporting such actions. The climate changed with the bomb
attacks in Riyad in the spring of 1995. Both the Saudi and American authorities
demanded bin Laden’s expulsion from the Sudan where he had been based from
1992. The Sudanese government accordingly declared bin Laden persona non grata
and he turned to his old Afghanistan contacts. The 1996 attack on the American
marine base in Eubar in Saudi Arabia and the devastating 1998 bomb-strikes on
the American embassies in Nairobi and Dar es Salaam show that bin Laden’s ‘dec-
laration of war’ did not go unheeded. On 23 February 1998 bin Laden, amongst
others, published a fatwa which declared the struggle against and killing of Ameri-
cans to be the personal duty of each and every Muslim.8

In the meantime, the political and military situation in Afghanistan under-
went a profound change, triggered by the religious colleges. During the war against
Soviet occupation, the network of Deoband schools in Afghanistan had attracted
young Pashtuns who, because of the war, were cut off from the urban culture of
Kabul and hoped to improve their prospects. Many of the students interrupted
their courses from time to time to take part in mujahidin operations against So-
viet troops. When in the summer of 1994, the conflict escalated between the three
big warring parties in Afghanistan, the leaders of the independent Pashtun units
armed graduates and students who then took part in the war under the name they
gave themselves of Taliban. (Persian plural of the Arabic word Talib, here used in
the sense of ‘graduate of a theological college’). In August 1994 Mullah ‘Umar was
elected emir of the ‘Taliban Movement’ which had considerable success in mobi-
lizing the population. Many Pashtuns saw in it an organization that would deliver
them from the years of warfare and pioneer a new civil order in Afghanistan – a
defining characteristic of their new concept of social organization was the
politicization of a non-urban, rural outlook among the Pashtun population. Within
a short time the Taliban had taken control of the southern provinces of Afghani-
stan and on 26 September, they assumed power in Kabul.

The Taliban achieved a spectacular reconstruction of Pashtun politics, over-
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coming the internal tribal segmentations by a radical emphasis on Islamism. But
the list of ‘sixteen regulations’ which they published in December 1996, consid-
ered as a sign of the Islamism of the new Afghan social system, revealed other
motives.1 0 The regulations included measures against the failure to ‘wear a veil’,
against music and singing in public and against cutting one’s beard. The point was
the eradication of certain cultural symbols because the actual fight of the Taliban
was not against a social order, but against all non-Pashtu ethnic groups, especially
Dari or Tajik-speaking groups. The Islamism of the Taliban thus signified the cul-
tural formulation of a specific Pashtu claim of sovereignty and so their policy was
successful wherever the population could more or less conform to a Pashtu group
identity.

It was through Yanis Khalis, the Movement’s patron in Kandahar, that bin Laden
established contact with the Taliban, gaining space to rebuild his old al-qa‘ida
group. The Taliban’s doctrines made sense as a system of belief for the local, rural
Pashtun population, but bin Laden had a vision of a global movement for Islamic
cultural liberation. Seldom had local and global visions come into such close prox-
imity with each other as here in Afghanistan. The Taliban continued to develop
ever more radical Islamic cultural policies from 1999–2001, leaving bin Laden
alone, provided he kept out of Afghanistan’s internal affairs.

Thus in Afghanistan a coalition of two different Islamic discourses was estab-
lished: the Taliban’s local Islamic view of the world, together with the global vi-
sion of the new Islamist jihad movement. The September 11 attacks by nineteen
Arab jihadis, in which over 5,000 people lost their lives, demonstrated the strike
power of the new movement. The remarkably small group, probably recruited by
al-qa‘ida, believed their action would initiate the ‘cultural liberation’ of the Is-
lamic world. This ‘war of liberation’ has no strategic goal within a specific coun-
try, there is no longer a headquarters that can be taken. In its place are just sym-
bols of the ‘enemy culture’ which is to be destroyed.

The response in the Islamic world was muted. The supporters of the devastat-
ing attacks will have hoped for at least more than a few demonstrations in Paki-
stani, Indian or Indonesian cities. Compared with the mobilization of the Muslim
world in 1989 by the Salman Rushdie affair, the expressions of support were mea-
gre. Even when the Afghani Taliban proclaimed a jihad at the beginning of Octo-
ber and bin Laden once more disseminated a corresponding call, 11 there were
scarcely any public declarations of sympathy. The Iranian president, Khatami, spe-
cifically emphasised that the Islamist terrorists had placed themselves outside Is-
lam; whilst also urging restraint in the military measures against terrorism.

After Afghanistan, Chechnya was the second largest recruitment area for the
new Islamist jihad movement. But until the middle of the 1990s the conflict there
between separatists and the Russian central government was completely unre-
lated to the movement, the two sides being divided solely along ethnic lines. After
the withdrawal of Russian troops following the first agreement between Moscow
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and Grozny, in May 1992, the political situation in Chechnya remained unstable.
The president, Dudaev, attempted to counter these internal conflicts by Islamizing
the symbols of political life, in the hope that reference to Islam would strengthen
the cohesion of the heterogeneous groups within the population. At the same time
an effort was made to give clearer expression to Chechen collective identity, to
which end in January 1994 the state was renamed Chechen Republic Ichkeria.

In November 1994 the situation worsened once more when opposition groups
from the north, supported by Russia, made an attack on Grozny which, however,
failed. The defeat of this revolt set off the first Russian–Chechen war (December
1994–August 1996). From the beginning of 1996 the conflict was increasingly
Islamized on the Chechen side. They recruited foreign fighters and a Russian
Muslim union recognized Chechen resistance as a jihad. These logistical and rhe-
torical reinforcements made it possible for the Chechens to besiege Grozny on 6th

August 1996, the day Boris Yeltsin took office as Russian president. The recapture
was completed by the end of August and a new truce agreed.

The peace treaty of 12th May 1997 with the Russian Federation was seen as de
facto recognition of Chechen sovereignty by the Russian Federation, since in in-
ternational law peace treaties can only be signed between sovereign states. As in
Afghanistan, however, the destruction of Grozny and other Chechen towns also
meant the destruction of the urban culture in which Chechen nationalism was
grounded. And as in Afghanistan, a new Islamic culture with agrarian, tribal fea-
tures emerged, giving political force to the world of the ordinary Chechen.

The neighbouring Republic of Daghestan similarly saw the formation of local
Islamic authorities, as some sixty enclaves or villages organized themselves com-
munally, largely on the basis of shari‘a law. In August 1999 the leaders of these
enclaves accelerated their drive towards independence – the Russian government
therefore mobilized almost 100,000 troops, starting the second Chechen war on
23 September 1999. The Russians quickly occupied the northern plain, but Grozny,
now completely destroyed, was only taken after weeks of artillery bombardment.
At the time of writing (autumn 2001) all attempts to restore order have been un-
successful.

The new civilian government set up by the Russians on 12 June 2000 under the
mufti, Kadyrov, only managed to assert its authority to a limited extent, having to
contend with opposition within its own ranks. What was remarkable was that
with the traditionalist, Kadyrov, the Russian government was giving the ‘ulama’ a
new political role. The Russian government maintained that 250 Chechen imams
and various former field commanders supported Kadyrov.12 Such statements con-
tained implicit recognition of the old tribal constitution and the ‘ulama’ as the
institutions on which Chechen society rested. The ideological lines in the Chechen
conflict were increasingly resembling those in the Afghan civil war. Islamist groups,
being mainly urban in outlook, had no place there – only those Islamist groups
which felt committed to the new jihad, had a part to play in this conflict, as long as
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they restricted themselves to military operations. The ideal to which these jihadis
felt committed was formulated as follows by ‘Azzam in the course of a speech
recorded on video:

‘A small group: they are the ones who carry their beliefs for the Islamic Umma.
And an even smaller group out of this small group: they are the ones who sacrifice
their worldly interests, in order to act out these beliefs. And an even smaller group
out of this elite: they are the ones who sacrifice their soul and their blood, in order
to bring victory to these beliefs and goals. They are the elite of the elite of the elite.’

Palestinian Autonomy

On the international front work has continued on the peace process and consider-
able progress was achieved in various agreements (including the Oslo Agreement
of 1995 and the River Wye Memorandum of 1998). By 1999 there were three items
remaining: the status of Jerusalem; the return of the Palestinian refugees; and the
future of Israeli settlements in Palestinian areas. But the peace processes which
had been drawn up in the international arena proved unsuitable to local condi-
tions in Palestine. The fragmentation of political power made the state’s monopoly
of force empty rhetoric.

On 28 September 2000 the situation escalated once more. A short visit by the
then leader of the Israeli opposition, Ariel Sharon, to the Temple Mount was fol-
lowed by violent clashes between the Israeli army and Palestinian demonstrators.
The Israeli view was that Palestinian organizations had used the visit as an oppor-
tunity to call for the uprising they had been planning for some time. However that
may be, it is striking that the uprising came exactly five years to the day after the
signing of the Palestinian/Israeli interim agreement, which specified a transition
period of five years for the solution agreed in it. After only a few days this uprising
was seen as the continuation of the first intifada of 1987–1993.

The new bloody conflict has once more marginalized civil society. Not only are
the traditional opponents facing each other again, the confrontation between the
Israeli military and the Palestine Authority’s militia has brought new players onto
the field, in line with the increased militarization of all parties. Both sides recog-
nized the military nature of the uprising in their political rhetoric. The Israeli side
talked of the ‘war against the Palestinians’ (not, be it noted, against Palestine, since
Israel recognises the autonomous authority, but not the state of Palestine) while
the Palestinian side saw itself as ‘at war’ with Israel. At the time of writing, all
attempts to contain the conflict have failed.

Since the election of Ariel Sharon as prime minister, the scope for peace initia-
tives has been further reduced. Israeli politicians used the September 11 terrorist
attacks on New York and Washington to justify their anti-Palestinian attitude by
declaring they were fighting Islamic terrorism. On the Palestinian side there were
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sporadic pro-bin Laden demonstrations, but only the Palestinian ‘Islamic jihad’
showed a definite positive attitude to bin Laden.

Prospects

Globalization, which changed the world into a gigantic market, expounded by a
neo-liberal economic policy, no longer admits of any homogenous Islamic ap-
proach. However, the subject of ‘globalization’ alone, and the cultural strategies to
master it, can still be articulated as specifically Islamic. This means that – as al-
ways – Islamic political programmes contain no message of their own regarding
society, and that the interpretation of social or cultural problems through an Is-
lamic discourse can no longer be regarded as the great ‘narrative’ of the world
which competed with ‘Western’ narratives of great social utopias until well into
the 1970s. With the loss of meaning, such narratives of the world (for example
nationalism or socialism), we are left with a world constructed on cultures (based
on myths rather than utopias). The Islamic discourse is inevitably also adapted to
this global scheme, so that now the cultural concept has moved into the centre of
perception and Islam is mainly interpreted as a ‘culture’.

This interpretation, which we will call post-Islamism, has found two promi-
nent expressions: on the one hand, intensive intellectual efforts are today being
made to liberate the Islamic discourse from its Islamic chains and to construe a
cultural Islam in which the values of globalization (free market, media interlocks,
civic rights, rule of law and civil society) are solidly implanted. A characteristic of
these intellectual efforts is the sharp criticism of the traditional attributes sym-
bolizing Islam. Thus the prophetic tradition (sunna), which has played a major
role in the classical Islamic discourse, is attributed less and less importance; in-
stead, hermeneutics of the Koran receives greater attention so that a new ethical
institution reflecting the post-modern world may be derived from them.

On the other hand, there are Islamic interpretations of those localizing proc-
esses which represent, as it were, the counterpart to globalization. The reduction
of people’s social reference areas, the suspension of historical or utopian identities
in favour of an identification with media information, and the virtual or real free-
dom of movement of every person all over the world provokes, as it were, a new
locally related interpretation of the world. The world itself becomes ambiguous:
the great world portayed by the media and the small actually experienced world.
Just as the Great New World can be Islamically interpreted, so the small world can
also be culturally identified as Islamic. However, the multitude of small worlds no
longer allows any homogenous Islamic statement. Thus post-Islamism establishes
itself as a new dominant framework of orientation in which the classical utopian
views of the world no longer have their place.
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Chronology

1898 First issue of the Egyptian journal al-Manar, the mouthpiece of the
Islamic classicists

1901 Discovery of large oil deposits in Persia, beginning of oil economy
in the Middle East

1902 Establishment of the Saudi monarchy in Riyadh
1905–1911 Constitutional movement in Persia

Partition of Bengal causes a division of the political public between
Muslims and Hindus

1906 Foundation of the Muslim League in India
1907 French occupation of Casablanca after the first Morocco Conference
1908 Revolution of the Young Turks in Istanbul – annexation of Bosnia-

Herzegovina by Austria-Hungary
1909 Abortive populist counter-revolution, deposition of Sultan Abd al-

Hamid II
1911 Foundation of the Sarekat Islam in Java
1911–1912 Ottoman–Italian war
1911–1917 Persia becomes de facto British and Russian protectorate
1912–1913 First Balkan War
1912 Morocco becomes French and Spanish protectorate, respectively.
1912 Foundation of the Muhammadiya in Java
1913 Putsch of the Young Turks in Istanbul
1914–1918 The Ottoman Empire sides with the Central Powers in the First

World War.
1914 Egypt becomes a British protectorate
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1916–1918 Arab revolt against Ottoman military rule in the Hijaz, Palestine
and Syria

1917 Coming to light of Anglo–French plans for a partition of the
Fertile Crescent.
The Balfour declaration about plans for the establishment of a
Jewish home in Palestine

1917–1924 Conflicts between nationalist and socialist parties in Central Asia.
Revolt of the Basmachi in Turkestan

1918 Proclamation of the Yemeni imamate as a kingdom
1918 Tripolitanian Republic
1918–1920 Arab rule in Damascus, 1920 as a Hashimite monarchy
1919–1922 Rebellion in Egypt, climax of the independence movement
1919–1925 Caliphate movement in India
1919–1923 Turkish war against allied occupation troops
1920 French occupation of Lebanon and Syria
1920 Final independence of Albania
1920–1924 Hashimite Kingdom of Hijaz
1921 Coup d’état of Reza Khan in Persia
1921/1923 Appointment of Hashimite rulers in Iraq and Transjordan

(emirate until 1946) by Great Britain
1921–1926 Rif Republic in northern Morocco
1922 Abolition of the Sultanate by the Great Turkish National Assembly
1922 Proclamation of the Kingdom of Egypt, 1923 independent
1923 Peace Treaty of Lausanne: re-establishment of Turkish sovereignty
1923 Spectacular severance of the Albanian Muslims from the authority

of the Ottoman sheikh al-Islam and from the caliphate
1924–1933 Abolition of the caliphate in Turkey, extensive de-Islamization of

the political public
1924–1926 Hijazi–Saudi war, conquest of Mecca
1925 Proclamation of Reza Khan as Shah of Persia
1925 Druzes revolts in Syria
1926 Proclamation of the Republic of Lebanon under a French

protectorate
1926 Foundation of the Algerian Étoile Nord Africaine
1926 Foundation of the Indonesian Nahzat al-Ulama
1927–1931 War between Saudi government troops and rebel tribes (ikhwan).

Suppression of separatist movements in the Hijaz
1928–1934 International economic crisis
1928 Official foundation of the Egyptian Muslim Brotherhood and the

Society of Muslim Youth.
The beginning of the neo-Salafiya movement

1928 Albania becomes a kingdom after three years of republicanism
1929 Militant conflicts between Jewish colonists and Palestinian parties
1931 Proclamation of the Dahir berbère in Morocco by the French
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colonial authorities – segregation of Berbers and Arabs
1931 General Islamic Congress in Jerusalem
1931 Defeat of the last resistance groups in Libya by Italy
1932 Proclamation of the Saudi Arabian Kingdom
1932 Independence of Iraq
1934 Conclusion of the pacification in Morocco – beginning of the

Moroccan National Movement
1934 Foundation of the Tunisian Néo–Destour party
1936/1937 Establishment of Egypt’s sovereignty (with limitations)
1936–1939 Strike movement and revolts in Palestine
1938 Failure of the French assimilation programmes in Algeria
1939 Italian occupation of Albania
1941 Declaration of the ‘Atlantic Charter’
1941 Proclamation of the republic in Syria and Lebanon
1941 Foundation of the Islamic Community in northern India
1942–1945 Japanese occupation of Indonesia
1943 Negotiation of the (unwritten) national pact in Lebanon
1943 Japanese foundation of the Masjumi in Indonesia
1945/1949 Independence of Indonesia
1945 Foundation of the League of Arab States
1946 Complete sovereignty of Syria and Lebanon
1947 Partition of India and Pakistan
1947–1957 ‘Liberal Decade’ in the Islamic world
1948 Proclamation of the State of Israel, first Arab–Israeli war
1949 Assassination of the leader of the Egyptian Muslim Brothers, Hasan

al-Banna
1949–1961 Dar al-Islam movement in various parts of Indonesia
1950 Foundation of the Islamic Liberation Party in Israel/Palestine
1951 Foundation of the Kingdom of Libya
1951–1953 Nationalist government in Persia, restoration of the Pahlavi reign
1952 Nationalist coup in Egypt
1953 Proclamation of a republic in Egypt
1954–1962 Algerian war
1955–1979 Baghdad Pact
1956 Suez crisis, second Arab–Israeli war
1956–1960 Independence of Morocco, Tunisia, Sudan and Mauretania
1957–1967 Arab Cold War
1958 Overthrow of the monarchy in Iraq
1958–1961 Union of Syria and Egypt to form the United Arab Republic
1958–1969 Authoritative sovereignty in Pakistan
1958–1964 Authoritative sovereignty in the Sudan
1959–1965 Authoritative sovereignty in Indonesia
1960 Military coup in Turkey
1960–1971 Independence of most Islamic countries in sub-Saharan Africa
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1961 Independence of Kuwait
1962 Foundation of the Muslim World League
1962 Recognition of the Algerian Republic
1962–1971 Overthrow of the kingdom in the Yemen, proclamation of a

republic, civil war
1963 Rebellions against the reign of Mohammad Reza Shah in Iran
1963 Foundation of Malaysia after the accession of Sabah and Sarawak

into the Malayan Federation
1964 Collapse of the Arab sovereignty in Zanzibar
1965 Massive persecution of the Muslim Brotherhood in Egypt
1965–67 Civil War in Indonesia
1967 Third Arab-Israeli war
1967 Independence of South Yemen, from 1970 as a People’s Republic
1967–1970 Secession of Biafra in Nigeria
1968 Coup of the Ba‘th Party in Iraq
1969 Republican coup in Libya
1969/1972 Foundation of the Organization of the Islamic Conference
1969–1985 Military rule in the Sudan
1971 Foundation of the United Arab Emirate, independence of Qatar

and Bahrain
1971 Secession of East Pakistan, war between India and Pakistan
1972 Beginning of the infitah policy in Egypt
1972–1982 First climax of migrations to Europe and the Gulf States; consider

able growth of the Muslim population in Western Europe
1972–1975 Rebellion in Oman
1973 Fourth Arab–Israeli war
1974 Turkish occupation of northern Cyprus
1974 Beginning of the rise of the Islamic public
1975–1991 Civil war in Lebanon
1976 Moroccan–Mauretanian treaty about the partition of

Western Sahara
1977–1979 Military coup in Pakistan, proclamation of the ‘Islamic system’
1978/1979 Peace negotiations between Egypt and Israel
1979 Islamic Revolution in Iran
1979 Islamic revolt in Mecca
1979–1989 Soviet occupation of Afghanistan
1979–1991 Climax of the power of Islamic ideological parties
1980 Military coup in Turkey
1980 Revolt of the mahdi Mai Tatsine in Northern Nigeria
1980–1988 War between Iran and Iraq
1981 Assassination of the Egyptian President Sadat
1982 Rise of the Muslim Brothers in Hama (Syria)
1982 Beginning of the Islamization of the Malaysian state culture
1983 Military coup in Nigeria
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1983–1985 Islamization in the Sudan, overthrow of Numairi’s regime
1986 Struggle for power in South Yemen
1986 First nationalist demonstrations in Alma Ata (Kazakhstan)
1988 Nagorno-Karabagh conflicts between Armenia and Azerbaijan
1988 Beginning of political liberalization in Algeria
1988 Beginning of first Palestine intifada
1989 Foundation of the Islamic Salvation Front (FIS) in Algeria
1989 Death of the Iranian revolutionary leader Khomeini
1989–1991 Declarations of sovereignty/ independence by 14 ‘Muslim’ states of the

former USSR – 6 states join CIS, 6 remain within the Russian Federation
1990 Union of the two Yemeni states
1990–1991 Iraqi occupation of Kuwait followed by allied defeat of Iraq
1991 Beginning of open warfare between Azerbaijan and Armenia
1992 Victory of the Afghan Islamic parties over the central government
1992/3 Civil war in Tajikistan
1992/3 Peace Conferences about the Palestine question
1992–1993 War over Bosnia-Herzegovina
1992 Military coup against the supremacy of parties in Algeria
1992–1993 UN protectorate in Somalia after civil war
1993 Climax of the war between Georgia and Abkhazia
1993 Civil war between Islamist groups and government forces in Algeria
1993 Official end of the first intifada in Palestine
1993 Oslo Accords signed in August
1993–1994 Autonomy status for Gaza and Jericho in the occupied territories
1994–1996 First Russian-Chechen war
1993 Mobilization of the Taliban in Afghanistan
1994 Civil war in Yemen
1995 Israel’s Prime Minister Rabin assassinated
1995 Beginning of terrorist activities by followers of bin Laden
1995 Peace Treaty between the Russian Federation and Chechnya
1995 Israeli-Palestinian Interim Agreement, Washington 25 September
1996 Muhammad Khatami elected president of Iran
1997–1998 Economic crisis in South-East Asia
1998 Fall of Indonesia’s President Suharto
1998 Bombing of American embassies in Nairobi and Dar es Salaam
1999 Repression of the Islamic rebellion in Daghestan (Russian Federation)
2000 Beginning of the second Russian-Chechen war
2000 Occupation of Grozny by Russian forces
2000 Beginning of the second intifada in Palestine
2001 Terrorist attack in US, 11 September on the World Trade Center and

the Pentagon with civilian planes hijacked by Islamist extremists
2001 US creates alliance including many Muslim states for war of retaliation

against al-qa‘ida, bin Laden and Taliban regime in Afghanistan. US
and British air strikes commence 5 October
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Glossary

‘Abbasids Arab caliphate dynasty ruling in Iraq 750–1258, and
symbolically in Cairo 1258–1516.

‘ada, ‘adat Common law, as adat extensive legal system in South-East Asia.
Ahl-i Islam Ottoman designation for Muslims.
Al Clan, family (esp. in the Arab peninsula).
‘Alawiya, ‘Alawites Extreme Shi‘i group probably originating from Baghdad. They

developed in the 10/11th centuries and today live mainly in Syria.
Formerly called Nusayris.

Alevites From the 19th century, common name for the Shi‘i group of
the Qizilbash in Anatolia; originally related to the Twelver
Shi‘is, the Anatolian (Arab, Turkish and Kurdish) Alevites have
developed an independent form of worship.

‘alim, pl. ‘ulama’ ‘Scholar’ in the narrow sense, within the context of Islamic
traditions of learning, esp. in the field of theology.

amir ‘Prince’
Amir al-Mu’minin ‘Prince of the Faithful’, title of religious sovereignty.
ansar ‘Helper’, originally designating the tribes in Medina who

supported the prophet Mohammad.
‘aqida Dogmatics’, in the contemporary political language also ‘theory’.
‘Ashura (yaum al-) The tenth day of the month of Muharram of the Islamic year 61

(10/10/680), on which Husain, the son of the caliph Ali and
leader of the Shi‘i party, was killed; also a voluntary day of
fasting for Sunnis.
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ba‘th ‘Mission’, name of the homonymous Syrian–Iraqi party.
bid‘a, pl. bida‘ Within the context of classic Islamic law, an ‘innovation’ that is

not based on tradition; mainly used in a negative sense as
‘unauthorized innovation’.

da‘wa/dakwah ‘Summons’, ‘invitation’ (to the correct understanding of Islam),
in South-EastAsia mainly written as dakwah.

daula, pl. duwalOriginally ‘turning-point’, later ‘change of
dynasty’, then ‘dynasty’, then ‘dynastic rule’ and finally ‘state’.

din Koranic concept for ‘religion’, but also ‘law-court’ and ‘cult’
Druzes Islamic group going back to the tradition of the Sevener-Shi‘i

Fatimids and first emerging in Egypt in the 11th cent.; since
the Middle Ages mainly living in Lebanon.

fatwa, Turk. fetva Judicially non-binding legal information by a mufti.
hakimiya More recent Arabic term for ‘sovereignty’
Hanafiya Originally an Iraqi Islamic legal tradition attributed to Abu

Hanifa (699–767), which became widespread as an Ottoman
legal tradition in modern times.

Hanbaliya Islamic legal tradition and moral-theological school attributed
to Ahmad b. Hanbal (780–855), which won recognition in the
urban centres of Damascus and Baghdad, as well as on the Arab
Peninsula.

hijra ‘Emigration’ of the Prophet Muhammad to Medina in 622; also
beginning of the Islamic era.

hujra, pl. hujar Settlement of members of the Ikhwan and their tribal groups in
Central Arabia after 1912.

ibn al-balad Previous designation for ‘country-man’, then ‘citizen’; later only
‘genuine native’ without legal connotation.

ifta’ Legal information system
ijtihad Method of Islamic jurisprudence in dealing with a case which

calls for ‘summoning up’ one’s own intelligence.
ikhwan ‘Brothers (in faith, in spirit, etc.)’
imam ‘Leader’, esp. spiritual leader of the Shi‘a from the family of Ali.
jahiliya ‘Ignorance’, which in the Islamic tradition signifies the pre-

Islamic period; in contemporary political language it also means
‘the un-Islamically living Islamic world’.

jama‘a ‘Community’, which is reached by consensus.
jami‘a islamiya Arabic version for ‘Pan-Islam’.
jihad ‘Striving’ (on the way to God), in the mystic sense ‘inner

purification’, in the politico–legal context the ‘righteous war’.
khan Princely title especially used in non-Arab countries, later often

replaced by shah.
Khatmiya Mystic order in the Sudan, founded by Muhammad ‘Uthman

al-Mirghani (died 1853), who considered himself as the
‘accomplisher’ (khatim) of the culture of mystic orders.

khedive Persian princely title; 1867–1914 official title of Egyptian
sovereigns.
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khilafa ‘Caliphate’.
mahdi Emissary of God announcing the end of time.
Malikiya Islamic legal tradition from the Hijaz attributed to

Malik b. Anas (715–795) and especially widespread in
North Africa.

Mamluk Mameluks, orig. military slaves who held eminent offices in the
Middle Ages; in the 18th century, the ruling elite in Egypt, Syria,
Iraq, et al.

Marabout (mrabit) ‘Holy Man’ (North Africa); in the early Middle Ages the term
designated the inhabitant of a ribat (‘fortified town of a
community of religious combatants’).Inmodern times, a
non-belligerent client of a North African tribe responsible for
religious instruction and arbitration.

Maronites Syrian–Christian religious community united with Rome. They
are traced back to the monk Maron (died 423), but have only
formed an independent community since the 8th century; united
with Rome since1181.

milla Koranic concept for religion (Koran 7/88f., 18/20) and
confession (2/120); hence, later on, religious community.

millet Ottoman variant of milla, used esp. since the 18th and 19th cents.
to refer to a nationality with a specific confession.

maulwi, maulawi Title of a scholar in India and Afghanistan.
mufti, Turk. müftü Mufti, someone who gives legal advice.
muhajirun ‘Emigrants’: Originally the Muslims fromMecca who emigrated

to Medina with Muhammad in 622; also the Indian Muslims
who emigrated to Pakistan in 1947/48.

Muridiya Mystic order founded by Ahmad Bamba (1850–1927) in
Senegal ca. 1880.

muwatin Current Arabic term for ‘citizen’ since the 19th century,
replacing the earlier ibn al-watan.

Naqshbandiya Important mystic order attributed to Baha’ al-Din Naqshband
(d. 1388). It was several times reformed in modern times (also
as Khalidiya important in the Ottoman Empire and Tataristan)
and in that form clearly emphasized the lawful mystical
practices and teachings in a pietistic sense.

neo-Salafiya Neologism (Arabic al-salafiya al-jadida),designating the Islamic
political public which emerged since ca. 1930, independently of
scholarly circles.

pasha Honorary and official title abolished in Turkey in 1934 and in
Egypt in 1954.
Qadiriya Hierarchic, heterogeneous mystic order traced back to the

Baghdad mystic Abd al-Qadir al-Jilani (died 1166).
pir Designates a ‘Holy Man’ in India, Pakistan, Afghanistan and

the Turkestan region.
qaum ‘People’ connected by traditions (cf. Koran 12/3
millata qaumin ‘religion of people’; in tribal society, a tribal group; in a secular
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sense ‘nation’, as well as ‘group with equal social princples and
interests’.

rabita ‘Bond’ or ‘alliance’ based on common interests.
Shafi‘iya Iraqi – and later especially Egyptian – legal tradition attributed

to the legal dogmatist al-Shafi‘i (767–820), which became
particularly widespread in Lower Egypt, in the Arab Fertile
Crecent, in the Arab Peninsula and in South-East Asia.

Shah Persian royal title, used esp. in Persia (Iran), Afghanistan and
the Ottoman Empire.

Shaikh al-Islam Title of the highest-ranking mufti in the Ottoman Empire; in
Africa (Senegal) also generally used for the most acknowledged
scholar.

salaf salih The ‘old ancestors’, i. e. the group of culturally leading Muslims
of the first century of the Islamic era.

Salafiya Since 1884, current name adopted by this classic Islamic
cultural movement; also implies the group of Islamic ‘ulama’
committed to this movement.

Sanusiya Mystic order, founded by Muhammad b. Ali al-Sanusi (died
1859); the centre of this order was for a long time in Cyrenaica.

shari‘a‘ Way’, Arabic concept for ‘law’, esp. for Islamic legal traditions;
derived from it is the concept for ‘Islamic law’.

sharif ‘Nobleman’, descendant of the family of the Prophet
Muhammad.

Shi‘a To begin with, ‘party’ of Ali, Muhammad’s son-in-law and the
4th caliph against the ‘party’ of Mu‘awiya; secondly, theological
school, and finally heterogeneous Islamic religious community
which, in a very distinct manner, acknowledges the imams as
the spiritual successors of Ali (and hence also of Muhammad).

sultan Widespread royal title, now obsolete.
sunna‘ Tradition’, ‘traditional way of life’, ‘behaviour’; in the Koran (e.g.

33/38 & 62) also referring to God, i. e. the way in which God
acted earlier (i. e. before his revelations to Muhammad. Later
on it implied the tradition and way of life of the Prophet and
of some of his companions).

tanzimat-i khairiya The ‘benevolent arrangements’ of 19th-century Ottoman
governments for a comprehensive reform of the legal,
administrative, educational and military systems.

taqlid ‘Commitment’ to the authorities of Islamic legal traditions,
often understood as the opposite of ijtihad in Islamic
jurisprudence.

Tijaniya Mystical order in North Africa founded in 1781/82 by Ahmad b.
Muhammad al-Tijani (died 1815) among the Western Algerian
Ain Madi. Autonomous traditions esp. in Senegal, Niger and
Nigeria.

‘ulama’ Pl. of ‘alim.
Ummayads Arab dynasty of caliphs (661–750).
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umma islamiya ‘Islamic community’, today mainly a term for ‘Islamic world’
usul-i jadid Classicist (Salafi) culture of Tatar ‘ulama’ and intellectuals in

the late 19th and early 20th centuries.
Wahhabiya Pietistic movement in the Arab peninsula attributed to

Muhammad b. ‘Abdalwahhab (1703–1792).
waqf Religious ‘endowments’.
Zaidiya Shi‘i legal tradition recognizing the imamate of Zaid b. Ali (d.

740); attested as a national tradition from the 9th century; firmly
established in the Yemen since 893.
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Notes

1. Cf. E. Ehlers, ‘Der Islamische Orient im Lichte der Geographie’, in: E. Ehlers et
al., Der Islamische Orient. Grundlagen zur Länderkunde eines Kulturraums, Islamische
Wissenschaftliche Akademie, Cologne, 1900, pp. 1–9.

2. See the Islam scholar Jörg Kraemer, who follows in the tradition of Ernst
Troeltsch, Das Problem der islamischen Kulturgeschichte, Niemeyer, Tübingen, 1959, p.
16 ff., 46. This particular image is very popular today.

3. I have borrowed this characterization of global culture from Immanuel
Wallerstein’s comments on world economies, see Wallerstein, The Modern World Sys-
tem, I: Capitalist Agriculture and the Origins of the European World Economy in the
Sixteenth Century, Academic Press, New York 1974, 1st chapter.

4. The umma is also a traditional concept. In Islamic theology, Muhammad’s umma
was described, in accordance with the Koran (Koran 3/110), as the ‘best community’ of
humanity in the divine plan of creation, so it means an ‘Islamic religious community’.
It is distinguished by obedience to the ultimate commands of the revelation (Islam).
The Muslims united in the true faith form the jama‘a (‘community’). On the multiple
Koranic meanings of the word umma, which in fact describes a community with a
common characteristic (language, religion, et al.) see also R. Paret, ‘Umma’, in EI IV,
pp. 1015-1016. On the historical context, see Albrecht Noth, ‘Früher Islam’, in Ulrich
Haarmann (ed.), Geschichte der arabischen Welt, Beck, Munich 1986, pp. 11–100, here p.
35 ff.

5. Claus Leggewie, Alhambra – Der Islam im Westen, Rowohlt, Reinbek bei Ham-
burg, 1993, p. 7.

6. See especially Bassam Tibi, ‘Im Namen Gottes? Der Islam, die Menschenrechte
und die kulturelle Moderne’, in Michael Lüders (ed.), Der Islam im Aufbruch?
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Perspektiven der arabischen Welt, Piper, Munich, 1992, pp. 144–61, here p. 160.
7. Cf. Reinhard Schulze, ‘Das Islamische 18. Jahrhundert. Versuch einer

historiographischen Kritik’, in Die Welt des Islams 30 (1990), pp. 140–59.
8. I am grateful to the Egyptologist Jan Assmann from Heidelberg for pointing out

the relevance of cultural translation.
9. Dale Eickelman, The Middle East. An Anthropological Approach, Prentice Hall,

Englewood Cliffs, N. J., 1981; Michael Gilsenan, Recognizing Islam. An Anthropologist’s
Approach, Croom Helm, London 1982; Ernest Gellner, Muslim Society, Cambridge Uni-
versity Press, Cambridge 1981; Clifford Geertz, Islam Observed. Religious Developments
in Morocco and Indonesia, The University of Chicago Press, Chicago, 1968.

10. E. g. Fatima Mernissi, Le Harem Politique; le Prophète et les femmes, Albin Michel,
Paris 1987; id., Beyond the Veil. Male–Female Dynamics in a Modern Muslim Society,
Schenkman, Cambridge, Mass., 1975 [2 Indiana University Press, Bloomington, Ind.,
1987].

11. Such works are mainly of an earlier date, e. g. Walther Braune, Der islamische
Orient zwischen Vergangenheit und Zukunft. Eine geschichtstheologische Analyse seiner
Stellung in der Weltsituation, Francke, Bern 1960; cf. also Wilfred Cantwell Smith, Is-
lam in Modern History, Princeton University Press, Princeton, N. J. 2 1957 and Gustav
E. von Grunebaum, Studien zum Kulturbild und Selbstverständnis des Islams, Artemis,
Zurich 1969.

12. Attempts at this in Ira M. Lapidus, A History of Islamic Societies, Cambridge
University Press, Cambridge, 1988. A more extensive comparative social history of the
Islamic world in the 20th century ought to be written.

13. By way of introduction see Charles Issawi, An Economic History of the Middle
East and North Africa, Columbia University Press, New York, 1982.

14. Thus for instance the readable description by Malcolm E. Yapp, The Middle East
since the First World War, Longman, London 1991.

15. In this connection, the valence of the concept of groups in recent Islamic history
would have to be examined. A more recent analysis is that of Georg Elwert,
‘Nationalismus und Ethnizität. Über die Bildung von Wir-Gruppen’, Das Arabische
Buch, Berlin 1989. [Ethnizität und Gesellschaft. Occasional Papers Nr. 22]. I use this
unwieldy sociological concept to convey the widely used word qaum (of Arabic ori-
gin).

16. Reinhard Eisener, ‘Auf den Spuren des tadschikischen Nationalismus’, in Das
Arabische Buch 1991 [Ethnizität und Gesellschaft. Occasional Papers Nr. 28].

17. That is, according to an 18th-century German definition, ‘handing down is like a
story known by hearsay, which has nowhere been written down by a proper writer, or
human observances, of which nothing is contained or announced in the Holy Scrip-
tures’. Cf. Reinhard Schulze, ‘The Birth of Tradition and Modernity in 18th and 19th-
Century Islamic Culture’, Studia Islamica (forthcoming).

18. Especially James Piscatori, Islam in a World of Nation-States, Cambridge Univer-
sity Press, Cambridge 1986.

19. Especially Werner Ende/Udo Steinbach (eds), Der Islam in der Gegenwart.
Entwicklung und Ausbreitung – Staat, Politik und Recht – Kultur und Religion, Beck,
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Munich 1984, 21989. But there exists no modern history of Islamic theology.
20. Carl Brockelmann, Geschichte der islamischen Völker und Staaten, Munich 1939,

21943, reprint Olms, Hildesheim, 1977, updated under the title History of the Islamic
Peoples, London 1980 [New York 1944].

21. Ulrich Haarmann’s discussion in WI 32 (1992), pp. 281–4, serves as an introduc-
tion to this voluminous work.

chapter one

1. Abd al-Rahman al-Kawakibi, Umm al-qura wa-huwa dabt mufawadat wa-
muqarrarat mu’tamar al-nahda al-islamiya al-mun‘aqid fi Makka al-mukarrama sanat
1316, Beirut: Dar al-Ra’id al-‘Arabi 1402 [1982], first published under the title Sijill
mudhakkirat jam‘iyat umm al-qura ay dabt mufawadat [etc.], Port Sa‘id o. J. (1899).

2. Gabriel Effendi Naradounghian, Recueil d’actes internationaux de l’Empire Ot-
toman, I–IV, Paris: Cotillon, Pichon 1897–1903, I, pp. 319–34. In article 3 (ibid., p. 332),
it is stipulated: ‘Quant aux cérémonies de religion, comme les Tartares professent le
même culte que les Musulmans, et que S. M. le Sultan est regardé comme le souverain
Calife de la religion mahométane, ils se conduiront à son égard comme il est prescrit
par les préceptes de leur loi, sans cependant compromettre par là leur liberté politique
et civile, telle qu’elle vient d’être établie.’

3. Christian Arab authors often stated the contrary; they had previously warned
against too naive an emphasis on the equality of civilization between East and West.
Cf. Rotraud Wielandt, Das Bild der Europäer in der modernen arabischen Erzähl- und
Theaterliteratur, Beirut/Wiesbaden, Steiner 1982, pp. 131 ff.

4. Here quoted from Sabry, La Révolution égyptienne ( … ), I–II, Paris 1919/1921, I,
p. 79.

5. Comte de Chambord, Journal de voyage en Orient 1861, Paris 1984, p; 245.
6. V. Bartol’d, ‘Khalif i Sultan’, Mir’ Islama (St. Petersburg) I (1912), pp. 203–26,

345–400.
7. Muhammad A‘la al-Thanawi, Kashshaf istilahat al-funun, Calcutta 1863, I, p. 91:

‘Umma is said of any group of nations [Persian] and therefore it is said: the umma is a
unity in which they are grouped in accordance with religion, time, place or the like
[Arabic]’; at Thanawi distinguishes [in connection with the shuruh al-mishkat fi kitab
al-iman ] between the ummat al-da‘wa [‘nation of summons’], established on the
sending of a prophet, and the ummat al-ijaba [‘nation of consent’] established on the
will of the faithful.

8. Ottomanism would soon be violently criticized by Arab classicists, cf. Farah
Antun, ‘al-Jami‘a al-‘uthmaniya’, al-Manar 13 (1328/1910–11), pp. 857, 933.

9. The designation of the ‘sublime state’ as ‘Ottoman’ basically started in the 19th
century. The classical self-designation was simply: mamalik-i mahrusa, i.e. ‘the [di-
vinely] blessed countries [of the Ottoman Padishah]’.

10. On the establishment of territorial states in the Islamic world in the 18th and
19th centuries, see also Reinhard Schulze, ‘Geschichte der islamische Welt in der Neuzeit
(16–19 Jahrhundert)’, in Albrecht Noth, J. Paul (eds), Der Islamische Orient: Grundzüge
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seiner Geschichte, Cologne 1994.
11. The earliest Arabic concept for ‘citizen of a territorial state’ must have been ibn

al-balad, which appeared around 1720 in Syria and Egypt. Balad originally meant ‘city’
in the sense of a centre of political power. In the 18th century, balad was understood
pars per toto as denoting the ‘entire country’, in the centre of which was a large city, i. e.
the ‘capital’. The expression can thus be translated as ‘native’. Around 1820, when the
Ottoman language came back into favour in the Arab world, the word watan [origi-
nally Arabic in the sense of ‘dwelling-place’] replaced balad; watan, a concept often
praised in poetry, had a strong emotional nuance: the romantic longing for the watan
was omnipresent in literature. This suggested a connection with the French patrie;
thus watan became synonymous with ‘fatherland’.

12. P. de Lacretelle in: Journal des Débats, édit. Hebd., 5/1/1923, quoted from: Un
Africain [anonymous], Manuel de politique musulman, Paris, Ed. Bossard 1925, p. 31.

13. Renan’s lecture on this subject, ‘L’Islam et la science’, held at the Sorbonne on 29

March 1883 [published in the Journal des Débats, 18/5/1883], aroused violent criticism
from some Islamic intellectuals. See among others Albert Hourani, Arabic Thought in
the Liberal Age. 1798–1939, Oxford 1962, pp. 120 ff.

14. Georges Balandier, ‘Die koloniale Situation: ein theoretischer Ansatz’, in Rudolf
von Albertini, ed., Moderne Kolonialgeschichte, Cologne 1970, pp. 105–24, p. 105.

15. The best study on classical Islamic humanism is George Makdisi, The Rise of
Humanism in Classical Islam and the Christian West, with Special Reference to Scholas-
ticism, Edinburgh 1990.

16. al-Mustaqbal li-l-Islam, Cairo, al-‘Umumiya.
17. Thus the Egyptian Mufti of the time, Muhammad Abduh, quoted in Muhammad

‘Abduh, al-A‘mal alkamila, ed. Muhammad Ammara, vols I–VI, Beirut: al-Mu’assasa
al-Arabiya 1972–1974, here III, pp. 178–9 and idem, al-Islam wa-l-nasraniya ma‘a l-‘ilm
wa-l madaniya, ed. Muhammad Rashid Rida, Cairo: al-Manar 1341 [1923/4], pp. 99–
105.

18. J. Brugman, An Introduction to the History of Modern Arabic Literature in Egypt,
Leiden-Brill 1984, p. 95.

19. Khalil Afandi al-Jawish in: al-Diya (Cairo) 3 (1900/01), p. 266.
20. Ahmad b. Khalid al-Nasiri al-Salawi, Kitab al-istiqsa’ li-akhbar duwal al-maghrib

al-aqsa, 4 vols, Cairo (2Casablanca: Dar al-Kitab) 1312/1894/95; 21956, here quoted from
Un Africain, Manuel, p. 69.

21. Ibrahim b. ‘Abd al-Khaliq al-Muwailihi, Ma hunalika, Cairo 1896, p. 21.
22. Thus e. g. Mustafa Kamil in: al-Diya 2 (1899/1900), p. 279. Cf. Fritzz Steppat,

‘Nationalismus und Islam bei Mustafa Kamil. Ein Beitrag zur Ideengeschichte der
ägyptischen Nationalbewegung’, Die Welt des Islams, N. S. 4 (1956), pp. 241–341.

23. Wali al-Din Yegen, al-Ma‘lum wa-l majhul, I–II, Cairo 1909/11.
24. Al-Sultan Abd al-Hamid al-Thani, Muzakkirati al-siyasiya, 1891–1908, Beirut 2

1402/1982, pp. 78 ff.
25. Ibid., p. 74, 191.
26. Ibid., p. 185.
27. Niyazi Berkes, The Development of Secularism in Turkey, Montreal: McGill
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University Press 1964, pp. 201 ff.
28. H. Turot, L’Insurrection crétoise et la guerre gréco–turque, Paris 1898.
29. The literature about the pogroms against the Armenian population in Anatolia

in 1915–16 is very extensive and has led to ongoing controversies between Turkish and
Armenian national historiography. Among the striking characteristics of the pogroms
is the fact that the Armenian bourgeoisie in Istanbul remained unmolested, that it
continued being active in its cultural and national associations and was loyal either to
the radical Armenian parties or to the empire, while at the same time the Armenian
peasant population underwent mass executions and expulsions, cf. Mesrod K.
Krikorian, Armenians in the Service of the Ottoman Empire, 1860–1908, London,
Routledge, 1978.

30. Thus for example Jalal Nuri [Ileri]: Ittihal-ï Islam. Islamiñ madisi hali istiqbali.
Istanbul: yeñi ‘uthmanlï matba’asï 1331 [1013]: cf. Jacob M. Landau’s detailed account,
The Politics of Pan-Islam. Ideology and Organization, Oxford: Oxford University
Press,1992, pp. 8 ff.

31. Balandier, Koloniale Situation, p. 109.
32. Stanford J. Shaw and Ezel Kural Shaw, History of the Ottoman Empire and Mod-

ern Turkey, vol. II: Reform, Revolution, and Republic: The Rise of Modern Turkey, 1808–
1975, Cambridge: Cambridge Univesity Press, 1977, p. 240 ff.

33. Not specifically mentioned here are the minority areas in America and Europe
(emigrants, Islamic communities in the Balkan States and Poland). The numbers quoted
are very rough estimates. Democratic development in the Middle East is discussed by
Charles Issawi, An Economic History of the Middle East and North Africa, New York:
Columbia University Press, 1982, pp. 93–117.

34. ‘al-Rabita al-naqshbandiya’, al-Manar 11 (1326/ 1908–09), p. 504. The influence
of this order, which was revived in the 18th century, on the development of the salafiya
must also have been important in Syria and Anatolia.

35. al-Kawakibi, Umm al-qura, p. 68.
36. Muhammad Rashid Rida in al-Manar 32 (1350/1932), p. 114 ff.
37. Cf. the excellent documentation by B. J. Slot, The Origins of Kuwait, Leiden: Brill,

1991, esp. p. 104 ff. The name Kuwait was for the first time recorded on a map by
Carsten Niebuhr in 1761.

38. Cf. Uriel Heyd, Foundations of Turkish Nationalism. The Life and Teachings of
Ziya Gökalp, Luzac, London: Harvill, 1950, p. 92 ff.

39. Bernard Lewis, The Emergence of Modern Turkey, London: Oxford University
Press, 2

1968, repr. 1975, p. 195. On the political programmes of the party during the
revolution, and altogether on the Ottoman party scene, we are best informed by Tarik
Zafer Tunaya, Türkiye’de Siyasal Partiler, I–III, Hürriyet Vakfi Yayinlari, Istanbul 1984,
1986, 1989, I: Ikinci Meshrutiyet Dönemi 1908–1918, pp. 19–130 [documentation]; III:
Ittihat ve Terakki, pp. 303–42.

40. Ahmad Jaudat Pasha, Tarikh-i Jaudat, 12 vols, 1301–1309 [1883/84–1891/92, I, p. 14.
41. On the emergence of bourgeois society within the context of the Ottoman civil

and court bureaucracy, cf. Carter W. Findley, Bureaucratic Reform in the Ottoman Em-
pire: The Sublime Porte 1789–1922, Princeton N. J., Princeton University Press, 1980;
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epilogue

1. In this Bouteflika followed a step the Moroccan government had already taken
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of Guardians in September 2001.

4. The actual break with ‘Azzam’s bureau (maktab al-hidamat) only came after the
assassination of ‘Azzam on 24. 11. 1989.

5. In 1986 the Saudi scholar, Nafar bin ‘Abdarrahman al-halawi (b. 1950) wrote a
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ter disturbances in the central Arabian town of Buraida, al-halawi was arrested by the
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the forum of the Wahhabi puritans, the ‘Committee for the Defence of Legal Rights’
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of ‘irreconcilable differences’ and founded the ‘Movement for an Islamic Reform in
Arabia’ (al-harakat al-islamiya li-l-islah) which has since represented an important
rallying point for the Saudi Wahhabi opposition. Cf. Saad Al-Fagih, The Rise and Evo-
lution of the Modern Islamic Reform Movement in Saudi Arabia, London, (around 1995).
The Committee, which has since 1996 been under the leadership of Muhammad al-
Mas‘ari in London, clearly has good contacts with the ‘Battalions of the Faithful’ who
demonstrated in Saudi Arabia in 1995. Their strength can be seen in the fact that at
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Saudi Arabia: Post-War Issues and US Relations, CRS Issue Brief 93113 (2. 12. 1996).

6. The point is made explicitly by the Palestinian activist, Abu Muhammad al-
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al-Mahdi, Sadiq b. Siddiq  217, 272

Maheran  276

Mahir, Ali  102, 115, 125, 134

Mahmud, Abd al-Halim  201, 220

Maisalun, Syria  58

al-Majalla al-Jadida  94

Majnun islands  236

Makhlufi, Sa‘id  283

Malay National Liberation Army  216

Malaysia  24, 25, 28, 114, 170, 216–17,
229, 296, 297

Mali  165, 300

Malta  52, 54

Mameluks, Mameluk dynasty  15
Manchester, England  47

al-Manar  26, 103, 293

‘Manifesto of the Algerian People’  121

Mao Tse-tung  183

al-Maraji, Sheikh Mustafa  102

Marcos, President  210

Margilan  77

Marka  277

Maronites  34, 153, 154, 155, 214, 215, 237,
254, 255, 300

Marrakesh, Morocco  243

Marx, Karl  179

Mashhad, Iran  222

al-Mashriqi, Inayat Allah  108

Masjumi, Indonesia  119, 120, 168, 295

Massignon, Louis  178

Mas‘ud, Ahmad Shah  256, 289

al-Matni, Nasib  154

al-Maududi, Abu’l A‘la  95, 117, 118, 123,
130, 131, 144, 173, 175, 176, 249, 270

Mauretania  28, 165, 172, 212, 230, 295,
296

Maxwell, John  42
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Mazdak  179

Mazhar, Isma‘il  126

al-Mazini, Abd al-Qadir  94

McMahon, Henry  42, 55

Mecca  14, 24, 26, 57, 58, 69, 70, 72, 95,
99, 127, 164, 172, 177, 190, 201, 206,
226, 228, 229, 232, 233, 257, 263, 264,
267

Medina  10, 24, 26, 46, 49, 69, 70, 78,
146, 172, 219, 227, 229

Medina, Islamic University of  219, 227

Mehmed Sa‘id Halim Pasha  39

Mein Kampf (Hitler)  109

Meknes, Morocco 63

Melilla  63

MERETZ, Israel  252

Merv, Russia  74

Messali Hadj (Ahmad Massali al-Hajj )
86

Middle East Task Force  265

Migdaans  277

Mijertein  276, 277

Mindanao  208

Minya, Egypt  199

Mir ‘Alim Khan, Abd al-Sa‘id (Emir of
Bukhara)  79

al-Mirghani, Muhammad Utman  240

Mirzaq, Madani (Merzag)  283

al-Misri, Aziz b. Ali  56, 125

Mitidja (Algeria)  284

Mogadishu, Somalia  196, 277, 278

Mohammad Reza Pahlavi, Shah of Iran
141

Mohammad, the Prophet  109

Mohammad Zahir Shah of Afghani-
stan  84

Mommsen, W. J.  55

Montenegro  114, 275

Montreux, Treaty of  102

Moro National Liberation Front,
Philippines  210

Moroccan Democratic Party  159

Moroccan Independent Party  159

Morocco  23, 25, 28, 30, 38, 62–4, 90, 91,

93, 102, 112, 121, 153, 159, 161, 165, 170,
173, 212, 213, 229, 243, 269, 273

Mosaddeq, Muhammad (Mossadegh)
141, 142, 143

Moscow, Russia  51, 68, 78, 96

Mostar, Croatia  275

Mosul, Iraq  52, 59, 127, 156, 182

Motives for Materialism (Mutahhari)
Mountbatten, Earl  130

Mouvement Islamique, Algeria  283

Mouvement National Algérien  160

Mouvement pour le Triomphe des
Libertés Démocratiques (MTLD),
Algeria  158, 159, 160

Mouvement Pour une Société de la
Paix, Algeria  285

Movement for an Islamic State, Algeria
283

Movement of Arab Nationalists,
Lebanon  154

MTLD see Mouvement pour le
Triomphe des Libertés
Démocratiques

M’tuga (tribe)  64

Mubarak, Shaikh of Kuwait  27, 84

al-Mubarak, Muhammad  164

Muda, Sultan Iskandar  88

Mudakkar, Abd al-Qadir  99

Mudros, Turkey  40

Mudros armistice  48

Muhammad, the Prophet  227, 229

Muhammad Ahmad (Mahdi)  23

Muhammad, Ali Mahdi  277

Muhammad Ali Qajar, Shah of Iran  35

Muhammad Reza Pahlavi, Shah of Iran
143

Muhammad, Tufail  131

Muhammad V, Sultan of Morocco  121,
170

Muhammadi, Muhammad Nabi  231

Muhammadiya movement, Indonesia
88, 99, 119, 167, 168, 287

Muhammadiya Association, Indonesia
88
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al-Mujaddidi, Muhammad Sadiq
al-Mujaddidi, Sibgat Allah  232, 256

Mujahidun  283, 287–8

al-Mujamma’ al-Islami (Palestine)  251

al-Mukhtar, Umar  109

Mulay Yusuf  63

al-Munsif , Muhammad (Moncef)  121

Muridiya  165

Murphy, Robert  121

Muru, Abd al-Fattah (Mourou)  245

Musa, Salama  94

Mush, Egypt  94

Muslim Brotherhood  95, 107, 117, 127,
128, 138–40, 151, 155, 184, 199, 206,
218, 240, 250; Egypt  94, 97, 112, 127,
134, 137, 184, 186, 207, 239; Jordan
127; Palestine  127, 140, 251; Sudan
240; Syria  127, 129, 151, 164, 181, 237;
Yemen  137

Muslim International Association,
Russia  80

Muslim League see All India Muslim
League

Muslim World League (Rabitat al-
Alam al-Islami)  172, 189, 190, 201,
206, 216, 217, 218, 229, 233, 242

Muslim Party of Democratic Action,
Bosnia  276

Mussolini, Benito  115
Mustafa, Ahmad Shukri  206

Mutahhari, Murtaza  222

Mutair tribe  70

al-Mutawakkil III, Abbasid caliph  15
al-Muwailihi, Ibrahim  20

Muzzakar, Kahar (Abd al-Qahhar
Mudakkar)  119, 167

al-Nabhani, Taqi al-Din  139, 140, 184,
200, 206,

Nabijev, (Abdar) Rahmon  258

Nablus, Palestine  99

Nadir Shah of Afghanistan  83

Nadwat al-Ulama (India)  173, 190

al-Nadwi, Abu’l-Hasan Ali  173, 174, 190

Najib, Muhammad  138, 143

Nagorni Karabagh  258

Nahdat al-Ulama, Indonesia  89, 119,
168, 169, 285, 287

al-Nahhas, Mustafa  126

al-Naifar, Hamid  245

Najaf, Iraq  223, 235

Najd, Saudi Arabia  24, 25, 47, 55, 59,
69, 70, 71, 74, 171, 173, 268, 312, 314,
340, 343, 348

Najiballah, Muhammad  256

al-Najjar, Abd al-Wahhab  99

Najran, Saudi Arabia  180

Naqshbandiya  24, 65, 88, 96, 172, 231,
232, 300

Narimanov, Nariman Najafoghlu  80

al-Nashashibi family  98, 100, 101, 132

Nasir, Muhammad  168

Nasser, Gamal Abd al-  138, 139, 143,
144, 149, 150, 151, 154, 155, 157, 171,
174, 180, 183, 185, 186, 187, 188, 189,
191, 199

National Assembly, Turkey  50, 51, 52,
57

National Council, Kuwait  265

National Defence Party, Palestine  100

National Front, Iran  177, 217, 225

National Liberation Front, Northern
Chad  211

National Liberation Front, Yemen  181

National Party, Egypt  155

National Party, Sudan  240

National Union, Egypt  151

Natiq Nuri, Ali Akbar  285
NATO (North Atlantic Treaty Organ

ization)  148, 153

Navvab Safavi, Sayyid Mujtaba  142,
143, 144

Nawwaf b. Abd al-Aziz Al Sa‘ud,
Prince  171

Nebuchadnezzar  237

Negev desert, Israel  134

Nehru, Jawaharlal  116, 130, 153, 183

Neo-Destour Party, Tunisia  111
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neo-Salafiya  95, 96, 99, 100, 101, 102,
103, 104, 105, 106, 107, 108, 119,
121, 128, 129, 131, 138, 139, 142,
143, 144, 152, 164, 165, 167, 168,
172, 173, 175, 190, 202, 208, 216,
217, 218, 219, 220, 245, 269

Netherlands  23, 25, 112, 167

Nicaragua  226

Niger  165, 301

Nigeria  25, 28, 29, 99, 165, 173

Niort, France 160

Nitti, Francesco Saverio  62

N’Krumah, Kwame  166

North Africa  23, 27, 28, 31, 41, 47, 49,
112, 113, 128, 163, 175, 187, 243, 244,
248, 269

Northern People’s Congress (Nigeria)
165

Northern Sumatra  88

Novipasar, Sanjak of  23, 36, 114
Numairi, Ja‘far Muhammad  217, 240,

241, 242

al-Nuqrashi, Mahmud  134

Nyass, Ibrahima  166

OAPEC (Organization of Arab
Petroleum Exporting Countries)
203

Odessa, Russia  40

Office for Religious Affairs (Kantor
Urusan Agama), Indonesia 119

Ogaden war  276

Oman  26, 28, 234, 296, 348

Omdurman  241

Omdurman, Islamic University of  218,
241

Oran, Algeria  36

Organization of Islamic Youth,
Morocco  244

Organization of Petroleum Exporting
Countries (OPEC)  171, 203

Organization of the Islamic Confer-
ence  191, 210

Orta, Turkestan  75

Ottoman Empire  14–22 passim, 22–3,
25, 26, 27, 28, 29, 31, 32, 35, 36, 37, 38,
39, 40–1, 42, 44, 48, 49, 51, 52, 54, 55,
56, 61, 62, 65, 67, 136

Our Economy (Sadr)  235

Our Philosophy (Sadr)  235

Pakistan  117, 129, 130–31, 136, 148, 153,
158, 164, 173, 191, 196–8, 199, 203, 207,
213, 227, 229, 231, 261–2, 273; East
Pakistan  197, 198, 199

Pakistan People’s Party  197

Palestine  23, 40, 44, 45, 57, 58, 68, 92,
97–101, 109, 124, 125, 127, 128, 129,
132–5, 139–40, 150, 173, 184–5, 190,
191, 201, 202, 219, 220, 237, 250–3,
254, 262, 289–90

Palestine Conference (1939)  125

Palestine Liberation Organization
(PLO)  184–5, 190–2, 214, 215, 250,
251, 252, 253, 255, 264, 266

Palestinian Liberation Front (Fatah)
184

Palestinian National Congress  190

pancasila, Indonesia 120, 167

Pandjir, Afghanistan  231

Pankin, Boris  252

Parcham, Afganistan  230

Paris, France  7, 34, 47, 54, 56, 57, 58,
177, 178, 204, 225

Paris, Conference of  43, 204

Partai Islam sa-Malaysia  217

Parti du Peuple Algérien  105, 107, 108,
111, 115, 122, 123, 158, 159, 160

Parti National Pour la Réalisation des
Réformes, Morocco  112

Parti Social-Démocrate, Algeria  270

Party of National Reform, Northern
Morocco  159

Party of Union for Development  287

Pascal, Blaise  179

Pashtun, Pashtuns  83, 230, 256, 288–9

Pathankot, Pakistan  117, 131

Pattani United Liberation Organiza-
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tion, Thailand  211

Pearl Harbour, USA  118
Persatuan Islam, Indonesia  88

Persepolis (Takht-e Jamshid), Iran  208

Persia see Iran
Peshawar, Pakistan  256

Pétain, Henri  63, 115
Philippines  23, 25, 173, 204, 210, 329,

356

Picot, George  44

PLO see Palestine Liberation Organiza-
tion

POLISARIO (Frente Popular para la
Liberación de Saguía el Hamra y
Rió de Oro  212

Poland  97

Popular Front (Azerbaijan)  258

Port Sa‘id  151, 305, 342

PPA see Parti du Peuple Algérien
PPP see Pakistan People’s Party
Prophet Mohammad  49, 78, 95, 229

Punjab, Pakistan  108, 117, 131, 197

al-Qaddafi, Mu‘ammar  192, 193, 202,
211, 229, 263

Qadiriya  165, 173, 231, 232, 300

Qadisiya  236

Qafsa  243

Qahtan  51

al-Qahtani, Muhammad Abdallah  227

al-qa‘ida  287, 289, 297

Qajar dynasty  82, 85, 141

al-Qalqili, Abdallah  172

Qandahar, Afghanistan  231

Qarawiyin, Tunisia  63, 64

Qarawiyin, University of  64

Qarmatis  228

Qashqa’i tribe  141

Qasim, Abd al-Karim  156, 157, 181, 182

al-Qassam, Izz al-Din  99, 100

Qatar  26, 203, 213, 296

al-Qatif, Saudi Arabia  228

Qavam al-Saltaneh  84, 141, 142

al-Qawuqji, Fauzi  133

al-Qua‘iti  158, 180

al-Qudsi, Nazim  181

Qum, Iran  222

Qurbashi, Irgash  77

Qut al-Amara, Saudi Arabia  40

Qutb, Sayyid  93, 94, 138, 144, 175, 176,
177, 179, 184, 186, 207, 211, 237, 241,
243, 251

al-Quwwatli, Shukri  154

Raad von Indië  87

Rabat, Morocco  121, 191, 196, 317, 345

Rabbani, Burhan al-Din  231, 256, 289

Rabih b. Fadl Allah  27

Rabin, Yitzhak  252, 253, 289

Rahanvein, Somalia  277

al-Rahman, Molana Fadl  262

al-Rahman, Mujib  197

Rahmanov,  Imam Ali  258, 278

al-Raihani, Amin  84

Rais, Amien  287

al-Raisuni, Ahmad b. Muhammad  63

Rajam, ‘Abd al-Razaq  283

Ramadan, Sa‘id  145, 174

Rashid Riza, Muhammad  26, 44, 74

Rasht, Iran  84

Rassemblement Pour la Culture et la
Démocratie, Algeria  270

Ra‘uf Pasha  99

Rawalpindi, Pakistan  191, 261, 262

Renan, Ernest  18
Red Sea  26, 39, 41, 328, 358

Renville agreement  167

Republican Brothers, Sudan  242

Résistance Libanaise  215

Reunion Island  63

Revolutionary Council, Egypt  149

Reza Pahlavi, Shah of Iran (Reza
Khan)  84, 141

Rida, Muhammmad Rashid  45, 46, 56,
58, 65, 66, 71, 72, 94, 97, 99, 103

Ridwan, Fathi  108

Rif mountains  63

Rif Republic  62–4
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al-Rikaki, Fu’ad  182

al-Risala (Egypt)  94

Riskul, Turar (Ryskulov)  76

Riyadh, Saudi Arabia  26, 27, 28, 70, 72,
145, 146, 196, 201, 219, 228, 263, 264

Roosevelt, Franklin D.  115, 121

Rumaila oil fields  265

Ruqaibat (‘Movement of Blue Men’)
212

Rushdie, Salman, 260–61

Russia  14, 15, 23, 25, 31, 34, 35, 41, 51, 60,
75, 76, 78, 80, 81, 97, 252, 258;
Russian Federation  256, 257 see also
USSR

Russo-Turkish war (1768-1774)  14

Sa‘ada, Antun  101, 115
Sa‘ada, George  255

al-Sa‘dawi, Muhammad Nuri  135

Sab  277

al-Sabban, Muhammad Surur  171, 172

Sa‘da, Yemen  189

al-Sadat, Anwar  199, 202, 220, 239, 262

al-Sa‘di, Ali Salah  182

Sa‘di, Sa‘id  270

Sadr, Musa  235, 237

al-Sadr, Muhammad Baqir  235

Safed, Palestine  98

Sahara desert  91

al-Sa‘id, Nasir  147

al-Sa‘id, Nuri  125, 156

Sa‘id, Abd al-Hamid  96, 99, 125

Sa‘id, Muhammad  283

Saif al-Islam Ahmad, King of Yemen
157

Saif al-Islam clan  136

Salafiya  18, 19, 24, 26, 30, 32, 44, 45, 47,
53, 58, 64, 66, 67, 71, 72, 79, 80, 82,
86, 88, 89, 90, 95, 96, 99, 101, 103,
104, 105, 107, 108, 119, 121, 123, 128,
129, 131, 138, 139, 142, 143, 144, 152,
164, 165, 166, 167, 168, 172, 173, 175,
190, 202, 208, 216, 217, 218, 219, 220,
235, 245, 251, 268

Salan, General Raoul  161

al-Salawi, Ahmad b. Halid al-Nasiri  19
Salim, Sultan  15
al-Sallal, Abdallah  180, 189

al-Sammadi, Muhammad  99

Samals  277

Samarkand, Uzbekistan  39, 76, 77, 78

Samsun, Turkey  49

San Egidio, Italy  284

San Remo, Italy  52

San‘a, Yemen  137, 180

Sandinistas  226

al-Sanusi, Muhammad Ali  61

al-Sanusi, Muhammad Idris  61

Sanusi, Muhammad, Emir of Kano  165

Sanusiya  61, 62, 135, 136, 165, 192, 301

al-Saqqaf, Ibrahim b. Umar  216

Sarajevo, Bosnia  275

Sardinia  15
Sarekat Islam, Indonesia  88, 89, 112,

119, 167, 168, 293

Sarkis, Ilyas  215

Sartre, Jean-Paul  178, 179

Sa‘ud al-Faisal Al Sa‘ud  263

Sa‘ud b. Abd al-Aziz, King of Saudi
Arabia  146

Saudi Arabia  101, 115, 126, 135, 137, 144,
145, 146, 149, 153, 157, 164, 170–4, 179,
180, 181, 184, 185, 187–8, 189, 190, 191,
192, 200–1, 203, 205, 206, 210, 213,
214, 216, 218, 219, 220, 226–9, 232,
233, 237, 238, 240, 242, 261, 263, 264,
266, 267

Sauqi, Ahmad
Savak, Iran  178

al-Sawwaf, Muhammad Mahmud  127

Second World War  9, 111, 112, 113, 123,
124, 128, 135, 136, 168

Sékou Touré, Ahmad  166

Senegal  161, 165, 166, 173, 210, 301

Senghor, Léopold  166

September 11  289, 297

Serbia  39, 276

Sétif area  122
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Sèvres, Treaty of  52

Sha‘ban, Sa‘id  254

Shahbandar, Abd al-Rahman  58

Shaltut, Mahmud  152, 175

Shari‘a  286, 290

Shari‘ati, Ali  176, 177, 178, 179, 249

Shari‘atmadari, Ayatollah Muhammad
Kazim  224

Shari‘g,  ??

al-Sharif, Muhammad  136

Shatt-al-Arab  234

Shattariya order  88

Sheikh Idris, Ja‘far  240

Shifshawan, Morocco  63

Shihab, Fu’ad  154

Shihab al-Din, Sayyid  261

Shinasi, Ibrahim  21

al-Shishakli, Adib  154

Shokat, Mahmud  39

Shukri, Mustafa Ahmad  207, 239

al-Shuqairi, Ahmad  185, 190

al-Siba‘i, Mustafa  127, 129, 151

Sidon, Lebanon  154, 254

Sierra Leone  165

Sinai peninsula  150, 151, 165, 185, 186,
202

Sind, Pakistan  24, 197, 310, 351

Sindi, Abdallah  118
Siraj al-Akhbar  82

Sirriya, Salih Abdallah  206

Situbondo, Indonesia  287

Siwas, Congress of  49

Smith, Wilfred Cantwell  112
Social Democratic Labour Party

(Russia)  76

Socialist Labour Party, Egypt  239

Socialist Liberal Party,  Egypt  239

Socialist People’s Party, Yemen  180

‘Society for Decentralization’ (al-
Lamarkaziya), Egypt  56

Society for Ottoman Union (Jami’yat-i
Ittihal-i Uthmani)  29

Society of Muslim Youth  96, 99, 100,
101, 109, 115, 125, 134, 294

Society of Muslim Youth, Egypt  125

Society of Muslim Youth, Syria  127

Society of the Servants of the All-
Merciful (Ibad al-Rahman),
Lebanon  155

Sokoto, Nigeria  29

Somalia  8, 165, 243, 276–8

Somalian Socialist Revolutionary Party
277

South Africa  261

Southern Arabian Federation  180

Soviet Union  8, 51, 65, 124, 202, 257,
315, 340, 346, 347

Spain  23, 25, 212

Srinagar  262

Stalin, Josef  79, 114
Standard Oil of California  145

Su‘awi (Suavi), Ali  21

Sudan  23, 25, 27, 28, 127, 153, 166, 172,
183, 188, 192, 202, 205, 209, 216, 217–
18, 229, 240–2, 243, 253, 272, 273

Suez, Egypt  40, 151

Suez Canal  15, 26, 94, 149–151, 202

Suharto, President Thojib N. J.  169,
170

Sukarno, President Ahmed  88, 119, 120,
121, 168, 169

al-Surkati, Ahmad Muhammad  88

Sulawesi, Celebes  167, 168

al-Sulh, Riyad  153

al-Sulh, Rashid  253, 255

Sultan b. Bijad  70

Sultan of Oman  234

Sumatra  25, 87, 88, 118, 121, 168

Sumgait, Azerbaijan  258

Supreme Arab Committee, Palestine
101

Supreme Council for Islamic Matters,
Egypt  152

Supreme International Council of the
Mosques  218

Supreme Islamic Council, Indonesia
119, 168

Supreme Islamic Council, Jordan  251
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Supreme Islamic Council,  Palestine
99

Supreme Islamic Council of Indonesia
119

Supreme Military Council, The Sudan
273

Supreme Shiite Council  237

Supreme World Council of Mosques
217

al-Sukarti, Ahmad b. Muhammad
al-Suwailihi, Ramadan al-Shtaiwi  62

Suwar al-Dahab, General Abd al-
Rahman  241

Switzerland  39, 322

Sy, Abd al-Aziz  166

Sy family  166

Sy-Tijaniya  166

Sykes, Mark  44

Syria  28, 31, 39, 41, 50, 52, 55, 56, 57, 58,
59, 60, 91, 96, 101, 125, 126, 127, 132,
137, 144, 146, 149, 152, 153–5, 157, 161,
173, 179, 181–2, 183, 185, 186, 187, 188,
201, 202, 205, 213, 214, 215, 220, 230,
237, 239, 242, 243, 245, 253, 254, 255,
264

Syrian National Congress  58

Syrian Popular Party  101, 115, 154

Tabriz, Iran  24, 35, 223

Tadhkira (Inayat Allah al-Mashriqi)
108

Tadmur  238

Taha, Muhammad  Mahmud  242

Ta‘if, Saudi Arabia  189

Taimur, Ahmad  96

Taimur, Mahmud  94

Taizz  136

Tajik, Tajiks  9,  83, 233, 256, 259

Tajik Popular Front  258

Tajikistan  9, 78, 80, 258, 278

Talal b. Abd al-Aziz Al Sa‘ud, Prince
171

Taliqani, Mahmud  143, 177, 222, 224,
225

Tall al-Za‘tar camp  215

Taliban, 288-9, 297

Tangiers, Morocco  38

Taraqi, Muhammad  230, 231

al-Tariqi, Abdallah  171

Tarjuman-i Quran  117
Tarzi, Mahmud  82

Tashkent, Kirghizstan  76, 77

Tashkent, Soviet of  76

Tashkent, University of 80

Tatars  14, 76, 79, 80, 114, 99, 209, 259,
302

Tataristan  39, 80

al-Tauhid al-Islami, Lebanon  254

Tebu  211

Tehran, Iran  35, 91, 142, 144, 196, 223,
224, 225, 226, 229, 238, 260

Tel Aviv  97, 133

Thailand  208, 211

al-Thanawi, Muhammad A‘la 16
al-Thaqafa  94

The Alliance, Turkey  56, 156

The Future Belongs to Islam (al-Bakri)
19

‘The New School’, Egypt  94

The Satanic Verses (Rushdie)  261

Tiflis, Georgia  35

Tihama, Yemen  136

al-Tihami, Muhammad  210

al-Tijani, Ahmad b. Muhammad  161

Tijaniya order  86, 161, 165, 166, 173

Tikrit, Iraq  182

al-Tilimsani, Umar  239

Titwan, Morocco  244

Tombalbaye, N’garta (François)  211

Tomini nation  167

Torrès, Abd al-Khaliq  159

Touré, Sheikh Abdoulaye  165

Transjordan see Jordan
Tripoli, Lebanon  61, 154, 196, 254

Tripolitania, Libya  23, 28, 30, 60, 61, 62,
135, 136

Trucial Coast  26

Tudeh Party, Iran  141, 143, 232
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Tun Abdarrazzak  216

Tun Mustafa ibn Harun  217

Tunis  24, 28, 86, 243, 319, 341, 356, 362

Tunisia  21, 28, 91, 92, 96, 99, 112, 121,
123, 124, 153, 161, 165, 170, 175, 205,
230, 243, 244, 245, 246, 249, 269, 295

Tunku Abd al-Rahman  210

al-Turabi, Hasan  218, 240, 241, 253, 272,
273, 288

Turan  80

Turkestan  35, 74–9, 81, 82, 99, 294, 300,
308, 314, 352, 358

Turkey  50–3, 61, 65, 66–7, 73, 74, 81, 89,
91, 92, 96, 112, 117, 148, 153, 187, 213,
230, 236

Turkish National Assembly (Büyük
Millet Meclisi)  50

Turkmenians  83, 84

Turkmenistan  78, 259

Tyre, Lebanon  154

UDMA see Union Démocratique du
Manifeste Algérien

‘Ulama, 290

Ulu  75

Umayyad dynasty 138

Umma Party, Sudan  218

Unions for the Defence of People’s
Rights (Müdafaa-i Hukuk
Cemiyetleri), Turkey  49

Union Culturelle Musulmane, Senegal
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