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    INTRODUCTION




    Islam inspired its followers to build civilizations that were envied and admired by their rivals in the Middle Ages. The successor states of these civilizations are no longer as vibrant, but their past achievements still echo in their social, cultural and physical landscapes. In the contemporary Muslim world, the Islamic spirit finds expression not so much in rebuilding the past grandeur of these civilizations through the economic and technological advancement of Muslim societies, but through movements of resistance against Western hegemony and of Islamic reassertion. What is the nature of the Islamic spirit in the modern Muslim world? Some perceptive and other not so perceptive answers have been offered by both Muslim and non-Muslim scholars, some of which will be examined and discussed in this book. The aim of this volume, however, is not to focus on the existing answers, but to offer new and empirically grounded insights into the religious consciousness of modern Muslims. Using evidence gathered from 6390 Muslim respondents from seven countries in South-East Asia, South Asia, Central Asia and the Middle East, the book examines some of the key aspects of Islamic consciousness. The methodology of the survey is discussed in appendix 1.




    Portraits of Islamic consciousness




    In modern Islamic discourses, the Islamic self-images of believers are frequently used both descriptively and analytically to explain the nature of Muslim religiosity and the character of Islamic collective movements. Chapters 1 and 2 explore the basic structures of Islamic consciousness. Using Islamic consciousness as an analytical tool, chapter 1 offers a framework in which to examine and understand the current dilemmas facing the Muslim world. It is argued that Islamic consciousness is a symbolic universe that gives expression to deeply held religious beliefs. A product of interpretive communities of the past and present, this universe provides the convictions and ideals that act as primary texts for indexing social reality. After examining the empirical evidence, the chapter argues that the dominant mindsets of respondents in several countries can be characterized as self-righteous, arrogant, misogynist and puritanical mindsets that help compensate for the feelings of alienation and powerlessness engendered by the general economic, social and technological backwardness of their respective countries. A key function of these mindsets is to repair and assert Muslim identity. The chapter explores some of the reasons for the strength of such mindsets among respondents from Indonesia, Malaysia, Pakistan and Egypt and the relative weakness of them among respondents from Kazakhstan, Iran and Turkey.




    The nature and structure of Muslim piety




    As religion is the essence of Muslim identity, religious commitment is both the evidence and the expression of this identity. Using a multidimensional approach, chapter 2 explores the nature and expression of Muslim piety. The findings show that a religious renaissance is taking place in several Muslim countries, which is reflected in strong religious commitment to Islamic beliefs and rituals and their cognitive underpinnings among Muslims from all walks of life. The chapter also explores how Muslim piety is socially constructed by general religious conditions at the global as well as local levels and by social and political conditions in the various countries. It offers a typology of Muslim piety, which is subsequently used as an analytical tool to explain varying degrees of Muslim commitment and religiosity and levels of economic and social development in the Muslim world.




    Meanings of jihad





    The war on terror and the global jihad by radical Islamic groups are two conflicts that are receiving huge media coverage. Their coverage and analysis have created an army of experts in what is becoming a thriving industry. Both conflicts require closer examination in order to make some sense of why they have become such globally significant events affecting the lives of millions of people. This book examines only the global jihad—its nature, rationale and meanings—not the war on terror, which is outside the scope of this book. In chapter 3, I will focus on the global jihad.




    Jihad is one of the foundational concepts in Islamic religious and sociopolitical thought. The Islamic jihadi movements use the term to mean a ‘holy war’: a war fought in the name of Islam or Allah. Yet ‘holy war’ is not a concept used by the Qur’an or Muslim theologians. In Islamic theology, war is never ‘holy’. It is either justified or not justified, and if it is justified, those killed in battle are considered ‘martyrs’. If this is the case, why do Islamic jihadi movements use jihad to denote a ‘holy war’? Using historical material, chapter 3 provides a periodization of the meanings of jihad doctrines throughout Islamic history. It also examines the implications of the growing awareness in the Muslim world of transgressions against Muslim populations and how that is being exploited by followers of jihadi movements.




    Public roles of Islam




    The relationship between politics and religion in Muslim countries has become a much debated and discussed issue among scholars of Islam and Muslim societies, and it forms the focus of chapter 4. A commonly stated view of many Western and Muslim scholars and activists is that Islam is not only a religion but also a blueprint for social order and therefore it encompasses all domains of life, including law and the state. It is then argued that this striking characteristic is what sets Muslim societies apart from Western counterparts, which are based upon the separation of state and religion. This characterization of Muslim societies, however, is not supported by historical evidence. The evidence discussed in chapter 4 also shows that Muslim opinions about the political roles of Islam vary widely, and this may also apply to Australian Muslims as well.




    After examining these and related issues, chapter 4 reports empirical evidence, which shows that institutional configurations form an important factor in mediating and articulating the nature of the relation ship between religion and politics in Muslim countries.




    Attitudes towards blasphemy




    The widespread demonstrations and violence across the Muslim world following the publication of cartoons in a Danish newspaper in September 2005 that satirized the Prophet Muhammad, among other things, demonstrated Muslim attitudes towards blasphemy. Although in Islamic theology there is no exact equivalent of the Christian notion of blasphemy, offering insult to Allah or to the Prophet Muhammad, or any part of the divine revelations, constitutes a crime under Islamic religious law. More specifically, from the perspective of Islamic law, acts of blasphemy refer to verbal expressions that give grounds for suspicion of apostasy.




    Pakistan, Iran, Egypt and Saudi Arabia have incorporated these laws into their criminal codes. After reviewing the relationship between modernity and secularization in sociological theory, chapter 5 offers a brief historical account of blasphemy laws in Western countries and their currency in Muslim countries, using Pakistan as a case study. It then examines empirical evidence that measures the prevalence and intensity of attitudes towards blasphemy, which vary significantly among Muslim countries, and their relationship to religiosity and modernity. After offering some plausible explanations of variations in these attitudes and how they might be influenced by the conditions of modernity, the chapter explores the implications for civil society.




    Veiling, patriarchy and gender issues in Muslim consciousness




    In the minds of most non-Muslims, especially in the West, the status, role and position of women are perhaps the most distinguishing features of Muslim societies—the ones that set them apart from Western ones. Veiling, patriarchy and gender issues form the basis of chapter 6.




    After providing a historical context of gender issues in Muslim societies and explaining how the ulema (male Islamic scholars) have developed an institutionalized framework for the management and satisfaction of sexuality by the imposition of control over women, chapter 6 examines the survey findings related to Muslim attitudes towards veiling, segregation and patriarchy. The findings pertaining to the meaning of hijab (headscarf) offer insights into how it has become intertwined with notions of religious duty, beauty and femininity.




    Perhaps the ugliest expression of misogynist and patriarchal attitudes is ‘honour killing’. The chapter examines the question: how Islamic is honour killing? It analyzes the nature, prevalence and legal status of this practice in contemporary Muslim societies.




    Challenges of globalization




    Islam has the second-largest following of any religion. Its 1.3 billion followers live in forty-five Muslim-majority countries and, in 149 countries, Muslims constitute a significant religious minority community.1 Through much of Islamic history, difficulties of mass travel and communication nurtured the myth of ‘one religion, one culture’ and a sense of belonging to a universal ummah (a community of believers).




    Globalization is prompting a reformation of these beliefs. Instantaneous and worldwide communication and the relative ease of international travel are now allowing Muslims and non-Muslims to experience different Islamic cultures. Chapter 7 explores these challenges of globalization by focusing on the emerging struggle between the ‘hybridity’ and ‘authenticity’ of Muslim identity. It argues that this struggle is one of the main underlying factors behind the emergence of Islamic fundamentalist movements.




    Muslim philanthropy




    Philanthropic giving is an important part of Muslim religious obligation. A significant part of Islamic teaching relates to reducing social and economic inequalities. To that end, Islam enjoins its followers to ‘give’ for individual and collective well-being. One of the key instruments of Muslim philanthropy through which this obligation is fulfilled is zakat. Under Islamic law, zakat is regarded as both a personal obligation to God and a right of the state. This dual nature of zakat manifests in debates among Muslim jurists often as an unresolved tension between the state and the individual.




    The discussion in chapter 8 focuses on the practice of zakat and attitudes of Muslims in modern societies towards it. The findings reported in the chapter show that, globally, zakat is practised widely among Muslims, but there are also significant variations among Muslim countries in its practice.




    Islam and civil society




    The idea of civil society has its origins in the post-Enlightenment theories of liberalism, democracy and individualism, which were concerned with articulating the proper relationship between individual autonomy, the economy and the coercive power of the state. In modern social theory the concept of civil society has been eloquently expressed in the work of the late philosopher and social anthropologist Ernest Gellner. For Gellner, the core of civil society was the idea that institutional and ideological pluralism prevented the central institutions of the state from establishing monopoly over power and truth in society.2 This goal is realized through diverse non-governmental institutions that are strong enough to counterbalance the power of the state as well as assist the state to fulfil the role of arbiter between contending interest groups in its efforts to ensure social stability.




    Many Western commentators have contended that civil society and Islam are incompatible. Chapter 9 discusses how civil society has become a powerful slogan for political reform and democracy in modern Muslim countries. Empirical evidence reviewed in the chapter reveals that political ideals of civil society find equal support in Muslim and Western countries but that they differ over social values. Chapter 9 argues that, at the theoretical level, ideas, institutions and structures—such as the ulema, waqf (religious trusts) and menbar (pulpits)—that are grounded in Islamic ideology function to create avenues for resistance to the state authorities and have been instrumental in creating and expanding the space for civil society in contemporary Muslim countries. Encouraging signs exist to indicate that movements towards a functioning civil society are gaining momentum and that the existence and functioning of a robust civil society is neither out of the question nor incompatible with Islamic ideas and ideals.




    Mutual suspicions




    If the increasing ‘moral polarization’ observed between Islam and the West were continued3, it would have obvious implications for a mutually harmonious relationship. Unfortunately, this trend is still pronounced. In many Western debates, Islam is seen as the polar opposite of the West, as promoting violence and terrorism and as being intent on overthrowing modernizing and secular regimes.4 In Muslim perceptions, only Islam is seen as offering and promoting real moral and ethical alternatives to Western values such as permissiveness, consumerism, hedonism, moral relativism and individualism.




    Chapter 10 explores the evidence of Muslim perceptions of the ‘self ’ and the ‘other’, as well as Muslim perceptions of the governments of major Western countries, which show a continued trend towards ‘moral polarization’. Besides providing empirical evidence, the discussion also argues that, just as Muslim perceptions of the ‘self ’ might be exaggerated, for reasons of self-esteem, so might their perceptions of the ‘other’ (mainly that Western countries are anti-Islamic). Irrespective of the validity of these Muslim perceptions of the ‘self ’ and the ‘other’, such perceptions do not augur well for promoting a better political relationship between Western countries and the Muslim world in an increasingly interdependent and globalizing world.




    Countries studied




    The research was carried out in seven Muslim countries, namely Indonesia, Malaysia, Pakistan, Egypt, Kazakhstan, Iran and Turkey. These countries were chosen for their distinctive geographic, historical, cultural and political conditions. The religious developments that they have undergone are strongly influenced by these differences, and it was expected that they would provide contrasting environments for sociological explorations of the research. The seven countries have a combined population of about 600 million, which is equivalent to about 60 per cent of the population of Muslim-majority countries and about half of the world’s total Muslim population. All the demographic data, including data on religious affiliations, provided from this point on is from the CIA Factbook, 2005.5




    INDONESIA





    Indonesia, which had an estimated population in 2004 of about 212 million, of which 88 per cent is Muslim, has the world’s highest concentration of Muslims. Like most other Muslim countries, it is a developing nation, having a per capita gross national product (GNP) in 2002 of US$2990.6 Until recently, its economy was one of the most rapidly developing ones in the world. Unlike many other Islamic countries, Indonesia has also been very successful in providing universal education to all its citizens, taking great strides in this direction. The success of the Indonesian government’s education policies since the 1970s has transformed the country’s educational profile.7 After battling two years of economic crisis, its economy appears to have resumed a growth trajectory.8




    Almost all Indonesians are Sunni Muslims and followers of the Shafi’i school of Islamic law. Islam was introduced by South Asian and Arab traders and Sufi scholars in the thirteenth century. A rapid expansion occurred in the fifteenth and sixteenth centuries; by the eighteenth century, most of the population of Java and Sumatra had become Muslim. Because of the Sufi influence, mysticism became an important feature of Indonesian Islam.9 This religious orientation allowed it to assimilate the images and metaphors of the local cultures. Consequently, Indonesian Islam has been remarkably malleable, syncretistic, multivocal and multilayered.10 Its expressions are closely intertwined with the social structure of Indonesia’s dominant island of Java. The ruling classes and peasantry assimilated and absorbed Islamic concepts and practices into their Indic pantheism and animism. The trading classes, which also made up the middle classes, were more exposed to the Islamic world of the Middle East and South Asia as a result of their trading activities and consequently acquired doctrinal and puritanical Islam.11




    As a result of these influences, contemporary Indonesian Islam has two well-established traditions that are represented by two mass organizations. The Sufi or popular Islam that dominates the rural areas and pesantren (religious schools) is represented by Nahdatul Ulama. The modernist–scripturalist Islam that dominates the urban areas is represented by Muhammadiyah. Islamic teachers, known locally as kiyai, are the symbols of Sufi or popular Islam; Islamic intellectuals dominate Muhammadiyah activities.12




    The constitutional framework of Indonesia is based on strict separation of religion and the state. In this respect, the country’s various governments have continued the policies of its former Dutch colonists. The state ideology is known as Pancasila (Five Principles) and is strictly enforced. Since its formation in 1949, Indonesia has been governed by authoritarian, military-dominated governments. As a result, the evolution of civil society has been thwarted and many institutions of civil society are dominated by state functionaries. Although the state ideology has encountered resistance, which at times has been militant, the country’s governments have been largely able to enforce strict adherence to Pancasila, as a result of which Indonesian society has evolved in a secular, modernizing capitalist direction.




    PAKISTAN





    Pakistan, with its estimated population of 145 million in 2004, is the second-largest Muslim country in the world. It came into existence in 1947, after British India gained independence from colonial rule, which led to the partition of the subcontinent into a secular India and a Muslim Pakistan. Founded to provide a separate homeland for Indian Muslims, Pakistan comprised Muslim-majority areas in the northern and eastern parts of the Indian subcontinent. In 1971, the eastern part of the country, known as East Pakistan, seceded to form the new country of Bangladesh. Pakistan now consists of the Punjab, Sind, Baluchistan and North-West Frontier provinces.




    It is a developing country, and its per capita GNP of US$1940 in 2002 makes it one of the world’s poorer countries.13 Unlike Indonesia, it has a very patchy development record. It has a high illiteracy rate, and the government’s efforts to provide mass education have not been very successful, owing to social, cultural and economic obstacles. More than 95 per cent of the population is Muslim. About 85 per cent of Pakistanis are Sunni and subscribe largely to the Hanafi school of Islamic law. About 15 per cent of Pakistanis are Shi’ah Muslims. Since independence, the country has developed gradually as an Islamic republic.




    While Pakistan is not theocratic, its constitutional framework stipu lates that it shall be a democratic state based on Islamic principles. Article 198 of the constitution stipulates that all laws shall be in accordance with the injunctions of Islam as laid down in accordance with the Qur’an and Sunnah (the deeds and sayings of the Prophet Muhammad, which form the basis for the normative practice of the community). Since 1971, Islamization has been adopted as a state policy. Paradoxically, the adoption of this policy has proved to be socially and politically divisive over the long term, the full consequences of which are not yet clear. For much of Pakistan’s political history, it has been governed by an authoritarian, bureaucratic, military oligarchy. However, with urbanization and industrialization, pressure for the democratization of political processes has been gaining momentum.14




    At the sociocultural level, Islam plays an important role in the lives of Pakistanis. However, as is the case in many other Muslim countries, religious sectarianism is a fact of life and a source of political and social instability and growing violence. There are considerable variations in the way people articulate, interpret and practise their faith and work out its implications in their individual and collective lives. For analytical purposes, one can describe the religio-intellectual situation of Islam in Pakistan with reference to at least four distinct categories: orthodox, Sufi/popular, reformist/liberal and revivalist/fundamentalist Islam. The ulema play a prominent role in orthodox Islam, the Sufi saints and pir (Sufi masters) dominate Sufi/popular Islam, Islamic intellectuals are active in reformist/liberal Islam, and the religious political party Jamaat-e-Islami plays an important role in revivalist/fundamentalist Islam. In recent years, several splinter fundamentalist groups have also emerged, but it is difficult to determine their impact as yet.15




    KAZAKHSTAN





    Kazakhstan is a Central Asian country of more than 15 million people. Indigenous Kazaks, who are Muslim, constitute more than half of its population. According to 2001 estimates, slightly more than 30 per cent of the population is made up of ethnic Russians and about 15 per cent comprises other European (mostly Germans and Ukrainians) and Central Asian ethnic groups. Kazaks are Sunni Muslim and follow the Hanafi school of Islamic law. For seventy years, when Kazakhstan was part of the Soviet Union, this control was exercised most ruthlessly under communist rule. In 1991, after the collapse of the Soviet Union, Kazakhstan became an independent country. It is resource-rich, with a relatively literate population and a per capita GNP of US$5480 in 2002.16




    The spread of Islam in Kazakhstan began in 714 with the opening of Transoxiana by the Qutayba Muslims. Because of their nomadic lifestyle, Islam made little impression on the Kazaks until the late eighteenth century, when Catherine II (‘the Great’) of Russia used Tartar missionaries to spread Islam in Kazakhstan in order to ‘civilize’ and pacify the pastoral Kazak nomads, with whom her expanding empire was coming into increasing conflict. The nomadic lifestyle of the Kazaks made proper religious training difficult. Consequently, the Islam of the Kazaks was syncretic and not dogmatic. By the middle of the eighteenth century, however, a scripturalist tradition of Islam had taken root in Kazakhstan with the establishment of Qur’anic schools in several Kazak cities and towns. By the end of the nineteenth century, Islam was firmly established among the Kazaks and had become part of their identity.17




    Under Soviet rule in the twentieth century, anti-religious pressure all but eliminated doctrinal Islam. The independent religious organizations were practically eliminated. Waqf were taken under state control; mosques, Muslim courts and schools were closed. Kazakhstan was placed under the jurisdiction of the Spiritual Administration for the Muslims of Central Asia and Kazakhstan (Dukhovnoe upravlenie musulman Srednei Azii i Kazakhstana or DUMSAK), which supervised the functioning of the few remaining religious institutions. By 1989, when under glasnost (openness) the Soviet authorities had relaxed their opposition to religion, all Kazaks identified Islam as part of their ethnic and linguistic heritage. Their ‘Muslim-ness’ was more cultural than religious. Kazaks are very particular in differentiating themselves from the neighbouring Uzbeks, whom they view as very religious. According to Kazak ethnologist Raushan Mustafina, many Kazaks observe Muslim ceremonies, but they regard them as part of their national rather than their religious heritage.18




    Since independence in 1991, Islam has become more visible at both the individual and national levels. At the national level, a new board for the Muslims of Kazakhstan (DUMK)—a separate entity from the original Central Asian spiritual board that had regulated Kazak religious affairs for about half a century—has been established by the Kazakhstan government. This development could be viewed as a response to greater religious adherence among the local Muslim population. There is growing evidence that ethnic Kazaks are now displaying a greater interest in Islam. The state, however, remains committed to secularism. The Muslim religious festivals are not public holidays, and the government has refused to allow the most Islamic of the Kazak nationalist parties, Azat (Freedom), to be legally registered.19 In 1997 and 1998, when the survey fieldwork was done, Kazakhstan was going through a very difficult economic period, and there was widespread disillusionment among the people about their economic and political future.




    EGYPT





    Egypt, with its population of 66 million, is the largest Arab Muslim country. It is also one of the most influential countries in the Middle East as well as in the Muslim world. Approximately 90 per cent of Egyptians are Sunni Muslim; of the remainder, most are Coptic Christians. Egypt is a developing and economically poor country, with a per capita GNP of US$3710 in 2002.20 It has been a Muslim country since the seventh century when (in 642 AD) Muslim troops from Arabia conquered it and made it a province of the Arab empire, which it remained for 200 years. During that period, its population was converted gradually to Islam and became Arabic-speaking. From 800 AD onward, Egypt was ruled by different Muslim dynasties from Baghdad, Tunisia, Cairo and Istanbul. In 1882, Britain occupied Egypt, and towards the end of World War I (with the defeat of the Ottoman Empire), Egypt became a British protectorate. In 1922, Egypt gained independence from Britain and became a kingdom. In 1952, an Egyptian army coup abolished the monarchy and, in 1954, Colonel Gamal Abdel Nasser came to power and laid the foundation of the Arab Republic of Egypt.




    Islam plays an important role in the public and private lives of Egyptian Muslims.21 As the site of Al-Azhar, the oldest Islamic university, Egypt has significantly influenced the development of Islamic learning in the Muslim world. Egyptian Muslim intellectuals such as Muhammad Abduh, Muhammad Rashid Rida, Syed Mohammad Qutb (also Kotb) and Hasan al-Banna are among the most influential Muslim thinkers and scholars of modern times. They have inspired several influential Islamic activist movements both inside and outside Egypt. These movements have been influenced by their ideas about the legitimacy of political authority and the nature of Muslim society. These movements include Salafiyya, Jama’at al-Islamiyya (Egyptian Islamic Jihad), Jama’at al-Muslimin (Society of Muslims) and the Muslim Brotherhood (Jam’iyyat al-Ikhwan al-Muslimin).22




    The Muslim Brotherhood has been probably the most important and influential Muslim organization in Egypt, as well as in the Arab world. From a reformist Muslim organization it was transformed into a radical Muslim organization committed to the establishment of an Islamic state through armed resistance. Nasser banned it but, after his death, state control over it was relaxed. It is no longer a radical militant organization, but still remains enormously influential in Egypt as well as in the Sudan and Jordan. As a result of the realities of Egyptian politics, the Muslim Brotherhood now emphasizes the creation of an Islamically oriented society through socio-moral rather than political reform. Its present leadership is focusing on building its base of support through educational and socioeconomic programs.




    Islam has played an important role in Egyptian political processes and in civil society. It continues to play a vital but constantly changing role in the development of Egyptian public life. Prominent Islamist intellectuals and the organizations they have formed have shaped its role and influence.23 These intellectuals and organizations have articulated unique and diverse responses to modernism and the influence of the West.24 These responses have ranged from violence directed against the political leaders—including the assassination of Egyptian President Anwar Sadat and periodic attacks on Western tourists—to movements that seek to make Muslims Islamically observant in efforts to rebuild the ummah so as to redress the balance of power between Islam and the West.25 The Egyptian state remains a secular one founded on a constitution that stipulates separation of the state and religion. It is ruled by an authoritarian government whose power base lies in the armed forces and state bureaucracy.




    The most important feature of Islamic revivalism in Egypt in the 1990s was that Islam became part of mainstream Egyptian life and society, rather than a phenomenon confined to the margins of society. This development is credited to the institutionalization of a more open political system under President Hosni Mubarak. Emphasis on Muslim piety is now found across all social classes: educated and uneducated, peasants and professionals, young and old, women and men. Qur’an study groups are becoming popular. Islamic identity is expressed not only in formal religious practices but also in the social services offered by professional and social welfare organizations. The ulema and the mosques have also taken on a more prominent role.




    Like the Jamaat-e-Islami of Pakistan, the Muslim Brotherhood denounces the evils of imperialism and the cultural hegemony of the West. Nevertheless, both have realized that the Muslim predicament is first and foremost a Muslim problem, caused by Muslims who have failed to be sufficiently Islamically observant. Both re-emphasize the need for Muslims to cultivate Islamic piety, which would then pave the way for the establishment of a true Islamic society.26




    TURKEY





    Modern Turkey is a successor state of the Ottoman Empire. It covers most of the Anatolian part of the empire and forms a bridge between Europe and Asia. It was founded by Mustafa Kemal following the defeat of the Greek and Sultan’s armies in October 1923 in a bitterly fought civil war. In 1928, it was declared a secular republic and adopted a legal system based on European law. The new republic abandoned the long Ottoman tradition of following shari’ah Islamic law. The new republican constitution introduced in April 1928 placed severe restrictions on the public role of Islam. In 1931, Kemalism was declared to be the official ideology of the Turkish state; in 1937, it was written into the constitution. The core principles of Kemalism were republicanism, nationalism, statism, populism, secularism and revolutionism. Following the introduction of Kemalism, Islam was ‘nationalized’, and Arabic was replaced with Turkish for all religious activities. The Turkish translation of the Qur’an became the official version, and the call of prayer was also mandated to be recited in Turkish.




    The introduction of state-enforced and state-sanctioned secularism did succeed in reducing the public influence of Islam and of the ulema, but the state continued to use the mosque to disseminate its ideology. Although they were seen as a conservative force by the republican elite, the influence of the great Sufi orders of Naqshbandiyah, Mawlawiyah, Malamiyah and Bektashiyah—which have profoundly influenced Turkish society since the thirteenth century—remained strong. The new republic was ruled under a one-party system until 1946, when the ruling Cumhuriyet Halk Partisi (Republican People’s Party; CHP) came under pressure from new political forces led by the Demokrat Parti (DP), which was sympathetic to Islam. This political liberalization allowed Islam to take on a greater role in society. However, it was not enough to prevent the Democrats from winning the 1950 elections. Following this victory, the DP continued its liberalization policy of creating a greater role for Islam in public and personal life. Nevertheless, the success of the Democrats is generally attributed not to their policy of religious liberalization but to their economic development policies, which opened up the Turkish economy and brought prosperity to the masses.27 Since the DP victory in 1950, Turkish politics have gone through several periods of political instability and military coups—once every decade between 1960 and 1980. The military regimes, while helping to transform Turkey into an industrial society, also created political and economic dynamics that sharpened differences between the left and right—differences that began to take on a religious character. The main target of military-led right-wing political forces has been Turkey’s Alevi Muslims—a heterodox offshoot of Shi’ah Islam that makes up about 15 per cent of the country’s population—who are labelled as ‘leftist’, although their only sin is that most of them have been long-term supporters of the secular CHP.




    Benefits accrued from Turkey’s rapid economic growth since the 1980s have been distributed unequally. The main beneficiaries are the large Turkish conglomerates, which have alienated the small producers and petite bourgeoisie. This has led to the emergence of new political forces and dynamics. In this political milieu, Islam has become a source of political mobilization. In 1997, the Turkish military engineered another coup to oust the Islamically oriented government led by Necmettin Erbakan of Refah Partisi (Welfare Party). However, in 2002, the Justice and Development Party, an Islamic-oriented party under the leadership of popular and charismatic politician Recep Tayyip Erdogan, won a historic electoral victory by garnering 34 per cent of the vote. This victory represents the first time in the history of the Turkish republic that an ‘Islamic party’ has become the ruling party in its own right. It now leads Turkey, which has a population of 70 million and had a per capita GNP of US$6120 in 2002.28 About 96 per cent of Turks are Muslims. Of these Muslims, about 80 per cent belong to Sunni-Hanafi Islam; of the remainder, most are Alevi Muslims. About 4 per cent of the Turkish population comprise Christians—mostly Greek and Syriac Orthodox and Armenian Apostolic—and a small number of Jews.




    Mainstream Sunni Islam affairs are organized by the state through Diyanet Isleri Baskanligi (Department of Religious Affairs). This department manages all mosques and Muslim clerics and is also responsible for their training in religious schools as well as university faculties. The Orthodox Patriarch of Antioch and All the East governs all aspects of the Greek Orthodox Church in Turkey and serves as the spiritual leader of all Eastern Orthodox churches in the Middle East.




    IRAN





    The Islamic Republic of Iran is probably the only country that can claim to be a theocratic state in the modern Muslim world. It came into existence in 1979 after the overthrow of the Pahlavi dynasty—the last of a long line of dynasties that had ruled Iran over the preceding 2000 years—following a popular revolution led by Ayatollah Ruhollah al-Musavi Khomeini. The revolution was the culmination of widespread public dissatisfaction with autocratic and oppressive policies instituted by Mohammad Reza Shah Pahlavi, which purported to be efforts to modernize Iran and were modelled after Mustafa Kemal’s reforms in Turkey. Unfortunately, these policies alienated a wide spectrum of Iranian society, including the industrial working class, urban squatters, the bazaari (merchant class or petite bourgeoisie), students, the Shi’ah clergy and the middle class.




    Resistance to autocratic and oppressive policies widely regarded as pro-Western modernization is not new in Iranian history. Indeed, the 1978–79 Islamic Revolution followed the lines of the 1906–11 social movement known as the Constitutional Revolution and other similar social movements in 1949–53 and 1960–63. These movements sought to assert the political role and legitimacy of parliament in checking the excesses of royal authority. The 1978–79 Islamic Revolution, like the Constitutional Revolution, was plagued by inherent contradictions between the revealed law, which maintains the primacy of the shari’ah law, and the role of wilayat al-faqih (guardianship of the jurisconsult) and the constitutionalists, who assert the power and authority of the positive law and sovereignty of parliament. This tension remains a major source of political instability in Iran.29




    Iran, with its population of 69 million (in 2004), is the largest Shi’ah country in the world. The Shi’ah sect has its roots in the early history of Islam. According to Shi’ah beliefs, the rightful successor to the Prophet Muhammad was his son-in-law Ali and not his companion and adviser Abu Bakr, who succeeded him instead on his death. Those who supported Abu Bakr belong to the Sunni sect. Approximately 20 per cent of the world’s Muslims belong to the Shi’ah sect; around 80 per cent are Sunni Muslims. About 90 per cent of Iranians are Shi’ah Muslims; around 9 per cent are Sunni. In terms of ethnicity, 51 per cent are Persian and Azeri; of the rest, most belong to the Gilaki, Mazandarani, Kurd, Arab, Lur and Blochi ethnic groups. An important characteristic of Shi’ahism is that it tends to be intellectually more oriented to ijtihad (innovation) than Sunni Islam is; hence, many scholars regard it as less tradition-bound than Sunni Islam.




    Like other oil-producing countries, Iran—with its per capita GNP of US$6340 (2002)—is a relatively prosperous Muslim country.30 Since its Islamic Revolution, Iran has had tense relationships with its mainly Sunni neighbours; one of the most dramatic manifestations was the Iraqi-instigated and costly Iraq/Iran war, which lasted ten years and resulted in more than a million casualties. Between 1993 and 2005, reformist political parties dominated Iranian politics; however, the conservatives were able to resist the reformist agenda through their entrenched positions in state structures, which allowed them to wield significant political power. As a result, the reformists were unable to significantly reduce the tension between those who support Iran’s constitutional arrangements, which confer enormous power and status on the unelected proponents of wilayat al-faqih (leadership of a jurist over society) or on the unelected faqih (jurists), and those who support parliament as the source of legal and political sovereignty. The invasion of Iraq in 2003 by the USA and its mostly Western allies played into the hands of Iranian Islamic conservatives; as a result, they regained political power at the 2005 Iranian presidential and parliamentary elections.




    In 2006, Iran became embroiled in a major row with the USA, France, Germany, the United Kingdom and Israel over its nuclear program. According to some reports, the USA is even considering a nuclear attack against Iran’s nuclear facilities.31 These claims are strongly denied by the US government. While doing the survey fieldwork for this study, I gained a strong impression that Iran has made significant progress in promoting educational opportunities that has given the poor and particularly women almost universal access to all levels of education. Furthermore, notwithstanding the mandatory dress codes imposed on women when they appear in public, significant progress has been made in improving women’s economic and social status thanks to their growing participation in the economy. Perhaps one of the most striking indicators of this progress is the dramatic decline in fertility. In Iran, the total fertility rate (a measure of the average number of children born to women during their reproductive years) fell from 6.3 in 1986 to 2 in 2002.32




    MALAYSIA





    Malaysia is the successor state to the former British colonies on the Malay Peninsula and on the island of Borneo. It became an independent state in 1957. According to 2004 estimates, slightly more than 60 per cent of its population of 24 million are Muslims, most of whom are Malays. Like Indonesian Muslims, most Malaysian Muslims are followers of the Shafi’i school of Islamic law. It is one of the most ethnically diverse countries in the world: Malay and other indigenous groups form 62 per cent of its population; Chinese, 23 per cent; South Asians, 7 per cent; and other South-East Asian ethnic groups, 8 per cent. With its per capita GNP of US$8280 in 2002, Malaysia is one of the more prosperous countries in South-East Asia.33




    During the pre-colonial period, the Malay Peninsula was divided into several traditional states ruled by hereditary Malay sultan (kings) who acted as the traditional defenders of the faith. In most of these states, indigenous Malays had converted to Islam during the twelfth to fourteenth centuries under the influence of trade and the Islamic Sufi orders, which had spread to these states via Sumatra and India. As in Indonesia, Islam did not completely diminish the role of traditional Malay adat (personal law), which continues to be practised along with Islamic shari’ah law. This gave Malayan Islam a distinctive syncretic character. Islamic scholars in traditional Malay society played an important role by preserving, transmitting and translating the tenets of the faith for followers.34 Most education was provided in religious schools and involved memorization of the Qur’an and the learning of basic religious rituals.




    Around the turn of the twentieth century, Malayan society was also influenced by reformist trends sweeping thorough Islamic lands in the Middle East and South Asia. Reformists became critical of the poor economic conditions and religious conservatism of traditional Malay society, which resulted in the development of two distinctive movements known as Kaum Muda (the Young Group) and Kaum Tua (the Old Group). Kaum Muda placed greater emphasis on ijtihad (independent religious reasoning) and on the Qur’an and Sunnah and less reliance on traditional and conservative practices, which were strongly resisted by Kaum Tua.35 Kaum Muda sowed the seeds of Malayan nationalism, which spearheaded the independence movement led by the United Malays National Organisation (UMNO), formed in 1946. In 1951, the ulema faction broke away from UMNO and formed Persatuan Islam Sa-Malaya (Pan-Malayan Islamic Association), popularly known as PAS (it was eventually renamed Parti Islam Se Malaysia or the Islamic Party of Malaysia). Both parties have played an important role in Malaysia, but UMNO has been the dominant ruling party in the Barisan Nasional (National Front)—an alliance of Malay, Chinese and Indian political parties—that has ruled Malaysia since its independence.




    As UMNO and PAS appealed to Muslim Malay voters to represent them at the state and national levels, gradually, the more nationalist UMNO began to incorporate Islam into its policies and programs. This became especially pronounced under the 22-year-long leadership of Mahathir Mohamad, who trumped PAS by successfully wooing the main youth da’wah (propagation) movement headed by the charismatic Anwar Ibrahim. Under the leadership of Mahathir and Ibrahim, UMNO introduced the Islamization program (which included Islamic banking and insurance and expansion of the role of the shari’ah courts), expanded Islamic education in educational institutions and established the International Islamic University Malaysia and a number of Islamic centres. Although the partnership between Mahathir and Ibrahim ended bitterly, their legacy has left an indelible mark on Malaysian Islam. There is much greater emphasis on Islam in public affairs, although Malay Islam still continues to adhere to its moderate and malleable inclinations. The success of these policies has had a tangible influence on Malaysian politics, as was evident in the 2004 national elections, during which UMNO made significant inroads into the traditional PAS homeland on the east coast of West Malaysia. In general, Islam now plays a significant role in private and public life, as it does in Malaysian politics.


  




  

    
1 EXPLORING ISLAMIC CONSCIOUSNESS




    Religious consciousness, a product of interpretive communities, is a symbolic universe of deeply held religious beliefs and convictions that guides the religious behaviour and practices of the faithful. Using historical as well as empirical evidence, this chapter will sketch portraits of Muslim religious consciousness in different countries and explore their evolution and function in Islamic history and the contemporary Muslim world.




    The hudood laws in Pakistan




    On 22 February 1979, about two years after the military coup that brought him to power in Pakistan, General Mohammad Zia ul-Haq’s military regime introduced a series of laws known as the hudood ordinances, governing offences against property, consumption of intoxicants, zina (fornication and adultery) and qazf (bearing false witness). In Islamic jurisprudence, hudd (plural hudood) refers to punishments prescribed by the Qur’an or Sunnah, the traditions set by the Prophet Muhammad. The express purpose of these laws was to bring existing laws regarding these crimes into conformity with the injunctions of Islam as set out in the Qur’an and Sunnah, which are obligatory for all Muslims to follow. These laws were presented as necessary to fulfil one of the fundamental obligations of the Islamic state and to ‘protect honour, life and the fundamental rights of a citizen, as guaranteed under the constitution and to ensure peace and provide speedy justice through an independent non-discriminatory Islamic system of justice’.1




    Successive governments used a similar rationale to expand the scope of the hudood laws; for example, when introducing the Qisas (retribution) and Diyat (compensation) ordinances of 1990. However, behind the platitudes of creating a just and equal society for all, the real reason for the new laws was to bolster the regime’s legitimacy among the Pakistani masses, and they were widely regarded as a cynical attempt to exploit the common people’s devotion to Islam.




    The hudood ordinance regarding zina covers fornication, adultery, rape, kidnapping, abducting or inducing a woman to commit illicit sex or compelling her to marry against her will, enticement or detention of a woman with criminal intent and the selling or buying of a person for purposes of prostitution. Under this ordinance, criminal liability for adults differs by gender. A girl is considered adult at sixteen or on attaining puberty, whereas a boy is considered adult at eighteen or when pubertal. The law provides hudd punishments that are fixed, and the rules of evidence are stringent. It requires the confession of the accused before a competent court, or evidence of four adult male Muslim witnesses (who are truthful persons and abstain from major sins). Non-Muslim males can be witnesses only when the accused is a non-Muslim. Such evidentiary rules clearly discriminate against women and non-Muslims.




    Under the laws that existed before the introduction of the hudood laws, premarital sex was a crime only in the case of adulterous sex between a married woman and man; it carried a punishment of five years imprisonment or a fine or both. The crime of adultery was bailable. Complaints of adultery could be made only by the husband of a woman or, in his absence, by someone who had care of such a woman on his behalf. Women could not be punished and, if the complainant chose to drop the charges, criminal proceedings against the accused were stopped.




    After the hudood laws were implemented, the situation changed fundamentally. These laws have converted zina from an offence against an individual to one against the state. Anyone can make a complaint against anybody else, and the police are authorized to initiate a criminal case. The accused individuals are considered guilty until proven innocent, and both the woman and her male partner are liable to punishment.




    In such a society as Pakistan, with its deeply embedded patriarchal beliefs and attitudes, the hudood laws in general and the law pertaining to zina in particular have been widely and recklessly abused. In particular, they have become an instrument of oppression against women. As long as only the husband could register the case and only the male accused could be punished for adultery, husbands were reluctant to prosecute in order to save or protect their family honour. The hudood laws have become a tool used to victimize and humiliate women. A man accused by a woman of sexual assault or rape frequently escapes prosecution by simply swearing innocence on the Qur’an (DNA testing is not carried out), and the woman, particularly if she is pregnant, then faces the full weight of the zina law.




    The vast majority of zina allegations are either false or based on suspicion. True, a large majority of hudood cases in the superior courts have been decided in favour of the women involved, but only after the accused has suffered long periods of incarceration and humiliation while awaiting trial. The vast majority of the cases are filed by parents whose daughters have married someone against their wishes, or by former husbands on the remarriage of their ex-wives. The following cases are typical of the abuse of the hudood laws.




    In 2002, in the Pakistani city of Kohat, Zafran Bibi, after being sexually violated and discovering that she was pregnant, went to the police to report a case of rape. Instead of investigating the case, the police brought a charge of adultery against her, and a court sentenced her to death by stoning (a hudd punishment). On appeal, the Federal Shariat Court acquitted her but, for weeks, she was kept shackled and isolated in a death row cell. In 1988, in response to a complaint brought by her ex-husband after she remarried, Shahida Perveen was sentenced in court to death by stoning. She was finally acquitted after a retrial ordered by the Federal Shariat Court upheld the validity of her earlier divorce and subsequent marriage to her new husband. The humiliation she faced forced Perveen and her new husband to leave their home and community to restart their life elsewhere. A couple arrested at their home on 3 May 1980 for ‘attempted zina’ (which is not a crime even under the hudood laws) spent seven years in prison awaiting trial before being sentenced in January 1987 by a court in Karachi, the country’s most metropolitan city, to ten lashes and five years of rigorous imprisonment. On appeal, the couple was acquitted by the Federal Shariat Court on 18 March 1987.2




    The hudood laws and their successors have severely eroded and undermined the constitutional guarantees of life and liberty for all citizens. Instead of protecting ‘honour, life and the fundamental rights of a citizen’, these laws have become instruments of oppression. They have made adultery or fornication—a consensual act between two adults—a crime against the state. At the same time, they too often redefine rape—in reality a non-consensual, violent act against women—into a consensual act initiated by women, since a woman who is unable to prove that she has been raped opens herself to prosecution for adultery. The complainant thus becomes subject to hudd punishments.




    Since the promulgation of the Zina Ordinance, allegations of zina, instead of declining, have increased dramatically. Zina cases now run into thousands. In some places, they constitute the majority of cases dealt with by the police. At the Women’s Karachi South police station, for example, zina cases made up around 80 per cent of all cases in which charges were filed. (In conservative Pakistani society, women shy away from dealing with male-dominated state institutions. Thus, women police stations are staffed by female officers to facilitate women’s access to the police service.) State agencies such as the police and the judicial system are used to hound women who, in attempting to take control of their own lives, overstep the boundaries defined by a patriarchal society.3 The hudood laws, far from creating a just and equal society, have succeeded only in imprisoning half of the country’s population ‘in a web of barbaric laws and customs’.4




    According to some Islamic scholars, the introduction of these laws represents an ugly blot on the divine purity of Islamic doctrine. In a carefully researched book, Dr Mohammad Tufail Hashmi, a well-known Pakistani Islamic scholar, argues that, in conferring supposed ‘divine’ status on the Islamic hudd laws as well as on supporting laws laid out in the Pakistan Penal Code, the hudood ordinances violate the sanctity of the divinely ordained laws of Islam. They also convey a flawed and unworthy image of Islam to the world. In Islamic juristic tradition, punishing an innocent is a greater and more serious sin than acquitting a guilty person. According to Hashmi, the enforcement of hudood laws in Pakistan is a perversion of Islamic law and is perpetuating a warped image of Islam.5




    Other laws in Pakistan




    The supposed Islamization of the Pakistan Penal Code did not stop with laws that disadvantaged women. Between 1980 and 1986, General Zia’s regime made five amendments to the Code that introduced new punishments for blasphemy and insulting the sentiments of Muslims. Before these amendments, allegations of blasphemy were hardly ever made in Pakistan. The blasphemy laws permit unscrupulous and fanatical elements in society to play out their own prejudices against, or settle their own scores with, individuals, in particular liberal-minded Muslims or non-Muslims. Thousands of people, especially Christians and members of the Quadiani sect of Muslims, have been imprisoned under these laws. Many have committed suicide, and others, even after having been acquitted by the courts of any wrong-doing, have had to flee the country for their own safety.6 The following case illustrates this abuse.




    DR YOUNUS SHAIKH





    On 1 October 2000, Dr Shaikh, a Pakistani Muslim doctor and a human rights activist, attended a meeting in Islamabad on Pakistan–India relations and nuclear war. In a statement from the floor, he expressed his personal view that, in the interest of peace, the existing line of demarcation should become the peace line: the international border between the two countries. He also voiced his opposition to Pakistani support for the ‘freedom fighters’ in Kashmir, arguing that such support would provoke India into launching retaliatory actions, thus damaging prospects of peace between the two countries. Following this statement, an officer from Pakistan’s military intelligence threatened Dr Shaikh, saying he would crush the heads of those who think and speak like that. Two days after this incident, Dr Shaikh was dismissed without notice from the college where he taught. A few days later, he was arrested on a charge of blasphemy.




    The charges levelled against Dr Shaikh—by a Muslim cleric from the Committee for the Finality of the Prophethood—under Section 295-C of the Pakistan Penal Code centred on remarks that he was alleged to have made during the course of a lecture given on 2 October 2000, at the college where he worked: that neither the Prophet of Islam nor his parents could have been Muslims before Islam was revealed to the Prophet. Dr Shaikh was also alleged to have said that the Prophet was unlikely to have shaved under his armpits since the custom was probably unknown to his tribe at the time. These remarks were interpreted by Dr Shaikh’s accusers as an insult to the Prophet. Although he categorically denied having given any lecture at the time or having made these remarks, he was taken into police custody and remained in jail for many months until his trial, which took place in the summer of 2001.




    Dr Shaikh was found guilty of ‘insulting the Prophet’ and given a mandatory death sentence under the blasphemy law. He spent the following two years in solitary confinement in a death cell in Rawalpindi, in appalling conditions, and was under constant threat of being murdered by Islamic fundamentalist inmates. On appeal, his case was heard by two judges and lasted fifteen months. The appeal ended in a split decision by the judges, as they disagreed over the material facts, so a retrial was ordered. At the retrial, held in November 2003 in Islamabad, he was acquitted of all charges. Even after his acquittal, he felt unsafe in Pakistan and escaped to a European country where he now resides.7




    Many similar cases have been documented in reports published by the Human Rights Commission of Pakistan8, which claims that the abuse of blasphemy laws is increasing. While non-Muslims remain especially vulnerable to being charged under these laws, more and more Muslims are being accused as a way to settle minor disputes.




    Other Muslim countries




    The situation in Pakistan is symptomatic of conditions that now prevail in other Muslim countries. The four cases discussed below illustrate other kinds of abuse carried out in the name of Islam. Two cases involve Saudi Arabia; the others took place in Indonesia and Egypt.




    DEATHS OF GIRL STUDENTS IN SAUDI ARABIA





    In March 2002, an accidental fire broke out in a public school for girls in Mecca, Saudi Arabia. According to parents, firemen and regular police present at the scene, the Saudi religious police or mutawaun—fearing the girls were not ‘properly’ covered and wanting to ensure that no physical contact took place between them and the civil defence forces—locked the doors of the school from the outside, forcibly preventing the girls from escaping the burning building as well as preventing the firemen from entering the school to save the girls.




    Fourteen students were burned to death or asphyxiated by smoke. Witnesses told Saudi newspapers that the mutawaun demanded that the girls return to the burning building to retrieve their veils before being allowed to leave the school and that at least three girls were beaten with sticks and kicked when they attempted to argue. The few girls who obeyed and went back into the burning building were later found dead.




    The Committee for the Promotion of Virtue and the Prevention of Vice, the Saudi government department responsible for administering the mutawaun, denied that the doors of the school were locked, or that the girls or civil defence workers were beaten, as alleged. No investigation or prosecution took place, and the incident is now all but forgotten in Saudi Arabia.




    BEHEADING OF ABD AL-KARIM AL-NAQSHABANDI, SAUDI ARABIA





    Al-Naqshabandi was a Syrian citizen employed by Prince Salman bin Saud bin Abdul Aziz, a nephew of King Fahd. In the early 1990s, it was alleged that he had practised witchcraft against his employer. The primary evidence: an amulet inscribed with Qur’anic verses found in his desk drawer at work and some books on Sufism allegedly found in his home. According to al-Naqshabandi, the amulet had been given to him by his mother in Syria, in the belief that it would ward off envy and evil spirits. My mother gave me a similar amulet, known as imam zaman in my family, when I left Pakistan to study in the USA—for identical reasons. The Saudi government, however, considered possession of such materials to be grievous acts of heresy that warranted the punishment of death under Saudi Islamic law.




    For three years after his arrest and despite being tortured, al-Naqshabandi continued to profess his innocence. As a practising Muslim, he maintained that he had never believed in or practised witchcraft. Citing Muslim jurists, he wrote letters to the judge in charge of his case, arguing that no authority in Islamic law had ever held that the punishment for possession of an amulet was death. He also asserted that his employer had framed him, that he was never allowed to consult a lawyer after his arrest and that the court had refused to call any of the twenty-two witnesses who could testify to his innocence.
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