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	Abstract: This article tries to analyze how the Islamists, in the Greater Middle East, approach to secularization and democracy as strongly linked concepts. It argues that Islamist understandings of democracy are not adequate when judged from the perspective of liberal democracy. Islamists tend to present Islamic values as eternal, immutable and final which is in direct clash with principles of secularism and liberal democracy which means, inter alia, that there can be no finality of forms or exclusive claims to absolute and indivisible truth in social life and politics. In the article the intellectual, religious and socio-political roots of the widespread, strong, negative Islamist views on democracy are shown. One important factor, for example, is the fact that Islamists, however large their numbers be, generally live in oppressive regimes and countries which could not developed adequate cultures of democracy. The article concluded that a greater degree of flexibility in Islamist interpretations is needed if any form of Islamic democracy is to be developed. 
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1. Introduction

This article tries to analyze how the Islamists, especially in the Greater Middle East, approach to secularization and democracy which are strongly linked concepts. Secularization, defined as the decline of the social significance of the traditional religions has been an unmistakable and very important part of the modernization process. The emergence of secular modern ideologies as rivals to traditional interpretations of religions owes much to the general modernization/secularization trend which had started in Europe and spread to other continents with varying degrees of impact. Thus, very importantly, there emerged new ways and criteria to define the political and economic groups (e.g. the nation) in any country. Secular nationalism certainly has been challenging religions in most countries. Secularization is strongly connected to the decline of the community in the modern societies, which meant, according to many, the decline of the communitarian spirit, rise of materialist, individualist culture, promotion of the individual vis-à-vis the social group.

2. The Historical and Conceptual Background

It is necessary to analyze the relationship between Islam and the West to understand attitudes of Islamists towards secularism and democracy as modern, and at least initially, Western ideas. Europe is a European notion, it was conceived by Europeans and Europe discovered, named and made America. Also “Europe had invented both Asia and Africa.” The notion of Europe as a cultural and political entity was relatively modern; it was “a post medieval secularized restatement of what had previously been known as Christendom” (Lewis, 1993: vii). The civilization formerly designated by the term Christendom has undergone a process of reform and secularization and has come to be known, in various contexts, as Europe. Islam is not a place; it is a religion, but for Islamists Islam is not a religion in a narrow sense which has become the case in the West as a result of a long historical experience; it is not merely a system of belief and worship or an isolated compartment of life distinct from other compartments, left to non-religious authorities. “It is rather the whole of life, and its rules include civil, criminal, and even what we would call constitutional law” (Lewis, 1993: 4). Therefore, Islam has been the counterpart not only of Christianity but was also of Christendom. It is also the name of a whole civilization. It has become fashionable since the end of the Cold War to speculate that with the ‘collapse’ of communism, Islamism will be the next ‘-ism’ that will challenge Western societies (see Espo-sito, 1995). This assumption is more or less based on the ‘incompatible’ qualities of Islam with the Western liberal values (Mernissi, 1996: 251).
With the modernization of Europe the tide of Islam embodied in the Ottoman Empire was decisively broken and the European superiority had begun to be felt by the Muslims firstly in wars; but sooner it was seen that the Europeans were ‘superior’ in their general social organization and their success in wars was a result of their progress rather than a cause. The European success in economy, technology and war was the major external factor forcing the Muslims, first, to look at critically and then try to appropriate European (later Western) modernity, including secularism and democracy. 

2.1. Islam and Social Change: The Need for New Religious Interpretation

It can be seen that the original sources of Islam -the Qur’an and the Sunna- provide limited legal texts in various fields of life (for example with regard to the nature of state and government). When it is needed, new laws can be made through ijtihad -the process which develops new laws by employing juridical reasoning under the lights of the original texts and previous cases. 

Ijtihad is an unending process but unfortunately, by the ninth century “it came to be held by the great majority of ulema that the exercise of ijtihad was no longer permissible” (Watt, 1988: 106). According to many non-Muslim or Muslim experts the end result was a stagnation of thought in the Muslim world for centuries. It is important to note that, it was largely the European impact in 18th and 19th centuries that caused the Islamic reformers to speak about the need to reopen the gate of ijtihad (Cf. Tibi, 1990: 41).

The issue of ijtihad
 has a central place in religious history and political theory in Islam.  A more precise definition of ijtihad is provided by Fazlur Rahman (1982: 8):
…the effort to understand the meaning of a relevant text or precedent in the past, containing a rule, and to alter that rule by extending or restricting or otherwise modifying it in such a manner that a new situation can be subsumed under it by a new solution.

2.2. Islamism

‘Muslims’ includes all who believe in and practice Islam, or who consider themselves to be Muslim in a cultural sense, part of a Muslim society whether practicing or not.
 The term Islamic can be used for things related to Islam, thus Islamic countries means states that posses a Muslim majority. Islamic ‘fundamentalism’ as a much talked about term may be misleading, particularly because it is borrowed from a Protestant Christian experience and does not exist per se in the languages of the Islamic world (Fuller and Lesser, 1995: 6). Although the term Islamic ‘fundamentalism’ is used  as a convenient catch-all term in reference to particular Western concerns; there are more appropriate terms such as ‘Islamism’ and ‘Islamists’ which do exist in various languages of the Muslim world and are widely used in the literature. 

Roy rather narrowly defines Islamism as “the contemporary movement that conceives of Islam as a political ideology” (1994: ix). It is a form of protest produced by modernity (1994: 1). Islamism holds that Islam as a comprehensive way of life possesses certain laws and that society (as well as private lives of Muslims) must be organized according to these laws (Cf. Ruedy, 1994: XV). It is always implied by Islamists that they have access to the correct understanding of Islam (Orthodoxy) and correct form of practice (Orthopraxy) and what they believe in and practice is the Islam of the Golden Age. This Islam is complete, timeless and universal. Since it is perfect, Islam does not need to change (modernize or reform) and adapt in its fundamentals.
 It has answers to all new situations and it is the task of Muslims to interpret Islam while remaining loyal to its original spirit (Cf. Roy, 1994: 37). To be able to re-shape society according to Islam, Islamists feel themselves obliged to engage in political activity which cannot be considered too dirty a business for the Muslims.
 Prayers and piety is not enough. If Islam is to be lived as God intended the political power must be within Islamist hands.
 

There are certain themes deployed by different experts to explain the rise of Islamism.
 It was pointed out that the nationalist-secularist elites in Muslim countries failed to meet the demands of the masses. In other words, Islamism owes much to failed modernization attempts by the secular elite. A direct result of inadequate modernization has been economic hardship among the Muslims which encourages radical opposition to the existing regimes. An important proportion of this discontent has been articulated in an Islamist language. 

Another important factor has been that almost all Islamist movements saw and see the rapid social change under secular-nationalist elites as erosion of the Islamic culture. Islamism has been containing a strong reaction to the secularization- westernization of the national cultures. The Islamist elite have been challenging the secular elite who are accused of being alienated from the native-Islamic heritage and of leading/ forcing the masses along the same path (see, for example Arjomand, 2002).

Islamism often contains a direct attempt, through democratic or un-democratic ways (e.g. popular revolution), to capture the state authority. In other words, Islamist movements often constitute the opposition in many Muslim countries (Fuller, 2003). Generally speaking, Islamists emerge among those who have not been benefited from limited modernization processes in their respective countries.

It can be argued that the main aim of Islamist groups is to re-Islamize their societies which they consider to have become largely comprised of nominal Muslims. This perceived de-Islamization of Muslim societies owes much in Islamist accounts to the impact of the West in the 19th and 20th centuries. Especially the secularized/ westernized elite who followed a secularizing policy in most Muslim countries are blamed. Perception by some sections of society of the need for re-Islamization of the whole society is an age-old phenomenon. Re-Islamization means to raise Islamic consciousness of the Muslims who are seen at best, as passive adherents of Islamic creed, or at worst, active opponents of re-Islamization.

Perhaps, the most important means of re-Islamization are the Islamist groups founded by Islamist leaders. Generally an Islamist group considers itself as the model for the rest of society; the individual Muslim completes his/her transformation in the group. The group works within society to recruit new members but it also functions to carefully separate the members from the rest of society which is not Islamic enough yet. The group is run by the core members around the leader with the effort of full members, but often there are sympathizers of the group whose popular religiosity is used to collect different kinds of support -e.g. donations- (cf. Roy, 1994: 68-70).

3. Islamists, Secularization and the Politics

That Islam rejects secularity is a central claim of Islamism. Ernest Gellner encapsulates the secularization thesis: “in industrial and industrializing societies, the influence of religion diminishes” and he adds that there are a number of versions of this theory which attribute it to the scientific basis of new technology which undermines faith, or to the erosion of social units which deprives religion of its organizational base, or to centralized, unitarian, rationalized religion which “cuts its own throat.” However, Gellner voice a view, shared by many in the West, that “the secularization thesis does not apply to Islam” and in “the last one hundred years, the hold of Islam over the minds and hearts of believers has not diminished and, by same criteria, has probably increased.” (Gellner, 1994: xi). He observes that this hold is not restricted to some parts of society; it is not “backward” or socially underprivileged or rustics, or women or those linked to traditional regimes which are prone to preservation of faith; retention of religiosity marks both socially radical and traditionalist countries. Gellner attributes this development to the old internal division of Islam into a ‘High’ and ‘Low’ variants and the way this old tension between them played itself out under conditions of modernization. In the past, there had been the unitarian, scripturalist, puritanical, rule-oriented, sober, literalist and anti-esoteric religious style of the urban scholars and their bourgeois clientele as opposed to the ritualistic, ecstatic, meditation-prone, esoteric path of the rural population and the lower strata of the towns which were committed to saint cults and organizations known as orders and brotherhoods. At most times they had remained interpenetrated and they tolerated each other in peaceful détente. The ‘High’ form remained normative, recognized as true, even if not implemented due to resistance of the popular ‘Low’ form. The central power simply did not have necessary skills and resources to impose the individualist ‘High’ Islam which dispenses with mediation and presupposes literacy. However, “under the impact of industrial modernity” in most places, the colonial and post-colonial state was strong enough to destroy those rural self-help associations and eliminate the social need for the services of saints who mediate between groups. In cities and towns in particular “people turned to fundamentalist rather than saint-sectarian forms of religion” (Gellner, 1994: xii ). Or more accurately, significant portions of Muslim societies gradually started to follow ‘High’ version of Islam.
To be able to understand the sources of Islamists’ relationship with secularity, a brief look at the some related aspects of Islamic history is necessary. Because, for example, the Islamic Golden Age as an ideal is frequently referred both by Islamists to show the authenticity of their views and by the modernist Muslims to support their views on the compatibility of secularism and Islam. Although, perhaps the majority of those who favor a western style modernization of the Muslim societies the real relevance of the Islamic history or even of Islam to the task of modernization is minimal. 

It could be argued that because of the doctrine of the oneness (tawheed) in Islam (see, for example, Cornell 1994) and the conduct of the Prophet as the only interpreter of Islam and his being the political leader of the whole of ummah (Muslim community), the chief justice and even the commander in wars, it is easy to see the ‘monist’ structure of Islam. There are too many examples of the Prophet’s unchallenged authority in various positions to refer to. In contrast, the examples of those who claim that Islam recognized secularity are so few. An oft-quoted one is the saying of the Prophet “You know your worldly things” after an agricultural advice of his to some date-tree farmers had failed (see, for example Donohue and Esposito, 1982).

Since the conduct of the Prophet was perceived to be depending on the divine guidance, it is understandable that there is not much evidence of secular applications in his time due to logic that his conduct had religious significance by definition. There are other examples, during the Rightly Guided Caliphs, referred to as supporting an understanding of Islam compatible with secularity. One of them is the refusal of Umar to give the share of the zakat (tax) to a certain group of non-Muslims (in order to “warm their hearts” towards Islam) on the grounds that the Muslims had become too strong to need this kind of support. The second example is also his refusal to give the huge lands conquered during the wars in his time to the mujahedeen (warriors) who participated to these wars, as previously done by the Prophet on the grounds that the situation is different now as whole countries are conquered very quickly; probably fearing the effects of creating an extremely wealthy landed class overnight and thinking that it is contrary to egalitarian spirit of Islam (see Donohue and Esposito, 1982: 156).
It is not convincing to argue that Umar or any other Rightly Guided Caliph acted as secular rulers and disregarded the Islamic doctrines by citing a few such examples. The overwhelming evidence shows that they were striving to be loyal to the Islamic teaching and even on the very small issues they refer to the Sunna of the Prophet when there is no clear Qur’anic mandate. 

After the Rightly Guided Caliphs, the practice of rulers was often at odds with the Islamic ideal. The Muslim masses were by and large passive. Many if not most of the ulema provided religious doctrines and justification for the conduct of the rulers. However, there were many personally pious Muslim rulers who tried to be as close to the Islamic ideal as possible. What is more, even though there had been un-Islamic conducts among the Muslim rulers after Ali, it is not easy to classify their acts as secular. Because predominantly, either out of conviction or for the purpose of ensuring legitimacy these were careful to be seen as loyal to Islam and if necessary, justificatory religious doctrines or fatwas (opinions) with regard to their actions were obtained from the ulema by coercion or financial reward. At times, they may have acted arbitrarily or independently of Islamic rules but they never challenged or abrogated the shariah (Khan, 1992: 102). Therefore, theirs were not deliberate secularizing policies, which has been the case in 19th and 20th centuries.

It is easy to understand the Islamist stance vis-à-vis secularization. Since in their view, Islam asserts its centrality in both social and private sphere, it has been of paramount importance for Islamists to reverse the secularization trend in the Muslim countries, which shapes not only the public sphere through the influence of the secularized state but also the private sphere. Secularism is rejected as an alien and unnecessary concept. If the secularism is too entrenched in state and society, as in Turkey, Islamists often propose a re-definition of secularism aiming to provide a breathing space for them, mainly by lessening the state control over Islam.

Secularism has been one of the most troubling western ideas for Islamists. It is important to note that beginning of secularization in the Muslim world in the European sense, took place in countries which were most exposed to European domination. Two most important examples were the Ottoman Empire and Egypt. The European military and economic superiority rang the alarm bells and even caused Muslim self-doubt in terms of religious beliefs. The elite, who felt the shock of modernity much more than the general population, suffered more from this religious self-doubt which showed itself mainly in discussion of whether Islam (or certain elements in it) was inimical to progress in the European sense. This development was neatly summarized and criticized by an early Islamist Ottoman poet, Ziya Pasha (d. 1870):

Islam, they say, is a stumbling-block to the progress of the state

This story was not known before, and now it is the fashion 

Forgetting our religious loyalty in all our affairs

Following Frankish ideas is now the fashion (in Lewis, 1968: 139).


It can be said that Islamist views on the political issues revolved around rejection of secularity. Islamists hold that a political reading of Islam (that is the Islam of the Golden Age) is necessary. For Islamists, Islam is Din (religion), Dunya (world, i.e. a way of life) and Dawla (state). This holistic understanding of Islam can best to be realized by a collective action (Ayubi, 1991: 68). 

The main source of Islamist refusal of secularity is their belief that Allah asserts his authority in the Qur’an and Sunna. In other words, the deity must hold the authority. Whereas secular politics means that human beings must have the ultimate say. There had been important socio-political,
 scientific and philosophical
 reasons in the secularization of Europe. In Muslim countries, however, it is argued, it started with the emulation of Europe under European pressure. 

Islamists argue that secularization causes social decline in secularizing countries be it Muslim or Western. Critical to the debates, the concept of social decline cannot be measured objectively and strongly related to one’s worldview. However, certain themes emerge in Islamist views. For example, according to Islamists, associated with the secularization process there has been a laxity in following the Islamic dress code in Muslim countries taking its cue from the West where people, the women in particular, are perceived to be slavishly following the fashion gurus. This trend is part of a general moral decay, particularly in sexual mores. Islamists want especially the Muslim women to dress Islamically.
 Thus, the headscarf (covering the hair and the neck) had become an issue in some Muslim countries.
 For example, in Iran the state make it compulsory even in the street.
 In Turkey it is forbidden at universities. Islamists in Turkey, supported by liberals, argued and argue that there is no difference between Turkey and Iran, both uses state power to dictate a certain dress code.

Islamists argue that due to the secularizing effects of the modernizing drive, in Muslim countries, the communitarian spirit has declined. This shows itself for example in ‘get-rich-quick’ attitude of business circles and ruling institutions, usually through corruption, which contributes to the disappointment and alienation from the system. The affluent sections of societies in Muslim countries seems most Westernized and most alienated from the population, insensitive to the socio-economic plight of the bulk of society. Many Muslims see that the young are becoming more and more disrespectful to the elderly.  Society is becoming atomized as individuals are trying to ‘save’ only themselves. There is a deep nostalgia for the good old days and the model community which is believed to have existed in the early Golden Ages. Islamic commands of good neighborly relations
 and the care for the extended family members and the needy in the community
 are not observed. For Islamists, it is because Muslims are not Muslim enough anymore. In Turkey, the much referred example of the decline of the community by Islamists and many seculars is the fact that many people who live in apartments do not know and talk to other people in the same building.  

Islamists envisages a Muslim ummah which might be large but characterized by community-type (Gemeinschaftist) relations. According to Isla-mists, in this ideally Muslim society, the believers would have more empathy and sympathy towards the fellow believers and the rulers for the ruled. Contrary to a popular understanding of Marx, for Islamists, Islam is not the “opium of the masses” to be used to justify or mask the exploitation in society. In fact, currently Islamists use Islam mostly as an ideology of opposition to the existing socio-economic political systems that are, among other things, exploitative and characterized by a sense of alienation between the ruling circles and the ruled. However, Islam as a religion of competing strands is capable of being used in legitimization of ‘injustices’ in society, but this does not mean that it can easily be a legitimization in toto, as long as there are those who are subject to injustices in society who would have a different interpretation of Islam from any dominant version and would use it to air their discontent. 

Another, presumably the most important form of alienation, according to Islamists, is the alienation of the human beings from God which should be understood as the source of other forms of alienation. A Muslim must keep his/ her ties with Allah strong. Muttaqi (God-fearing and respecting) Muslims are an Islamist aim. A society consist of muttaqi Muslims will be free from all social ills.

Secularization for Islamists is primarily a form of de-Islamization.  De-secularization must be in the form of re-Islamization. Re-Islamization of the individual Muslims and society in general, is considered by Islamists as the answer to ill-effects of modernization process largely attributed to secularization. The circular logic dictates that Islamization will surely produce the perfect believers. How can there be any social problem in a society of perfect believers? Deductively, if there are problems in Muslim societies it is because of de-Islamization. And one can only ask to Islam to provide solutions or theoretical answers to problems in an Islamic society. In other words, the ills of capitalist or socialist applications in Muslim societies are not really Islamically relevant.
 These societies must be re-Islamized first. 

One would concede that the utopia of a society of ‘angel-like’ believers has a strong appeal in many Muslim countries where the corruption is rampant and seen as a main contributor to the economic hardships. Many Muslim countries like Pakistan, Turkey are high on the corruption lists routinely published by some international NGOs. Islamists generally argue that there has been a moral decay in Muslim lands and corrupt politicians and bureaucrats are among the results. 

Desire for social change towards an Islamic society is common to all Islamists. All Islamists are historicist in the Popperian sense (see Popper, 1961) as they all refer to the history to find both motivations and a map to change society. Widely shared belief in the Muslim world that the Golden Age of Islam is ‘well documented’ is a bonus for them. They are also ‘essentialist’ in two senses. Firstly, there is an explicit belief in the essentiality of the possibility of changing society by dedicated human agents, as done by the Prophet and the early Muslims. Secondly, according to Islamists all human beings are essentially the same; they have certain inherent qualities. Islam is universal and eternal because it addresses to these essential qualities in human beings (see Qutb, 1993 [1964]). It tries to bring the good out of a Muslims towards the fellow Muslims. Therefore, Islamist discourses do not accept the argument that human beings and societies are changing and Islam is no longer adequate as a system for  modern societies, Muslim or otherwise. It is the only valid divine message, universal and eternal.

4. Islamists and Democracy

One of the most frequent criticisms leveled at Islam is its alleged incompatibility with democracy, and thus its being an obstacle to political modernization in Muslim countries. This criticism is hard to substantiate at this level of generality simply because there is no monolithic understanding and application of Islam; the same is true for democracy as well. Conceptual confusion over democracy is so serious that Collier and Levitsky have identified 550 subtypes of democracy (cited by Diamond, 1996: 21). However according to Diamond, liberal democracy has the following features: Real power lies –in fact as well as in constitutional theory- with elected officials. Executive power is constitutionally constrained; there are fair elections; freedom of association, protection of cultural, ethnic, religious, and other minority groups; alternative sources of information; substantial freedom of belief, opinion, discussion, speech, publication, assembly, demonstration and petition (Diamond, 1996: 23-24). Needless to say, such an understanding of democracy is strongly related to the Western experience. 

When liberal democracy is taken as the touchstone for democracy, the historical record of Muslims is not encouraging at all. Lewis observes in 1996 that, of the 53 member states of Organization of Islamic Conference, only Turkey (which is “in many ways a troubled democracy”) can pass Huntington’s test of democracy, a test which reveals existence of a very basic democracy if a country has made two consecutive peaceful changes of government via free elections (Lewis, 1996: 53-54). Lewis attempts at making a rough classification of regimes in Muslim societies, seeing Turkey as “the great exception”: Traditional autocracies like Saudi Arabia, the Gulf sheikdoms; Modernizing autocracies, like Jordan, Egypt and Morocco that have their roots in traditional autocracy but are taking significant steps toward modernization and democratization; Fascist-style dictatorships, like Asad’s [and now his son’s] Syria and Saddam’s Iraq (at that time); Radical Islamic regimes like Iran and Sudan and finally the Central Asian republics, classified by history and geography rather than by regime type and which are struggling to disentangle themselves from their former imperial master, Moscow (Lewis, 1996: 58-60).

Analyses of the views of some prominent Islamists reveal some core Islamist ideas with regard to democracy. These ideas have been influential among the Islamists in the Greater Middle East which is the home of the heartlands of Islam. For example, Mawdudi has been a significant figure; he lived in India and after the partition, in Pakistan. He argued that “Islam […] is the very antithesis of secular Western democracy” and it repudiates the principle of popular sovereignty. Islamic politics is founded on the sovereignty of God and vice regency of human beings on earth. 

A more apt name for the Islamic polity would be the ‘kingdom of God’ which is described in English as a “theocracy.” But Islamic theocracy is something altogether different from the theocracy of which Europe has had bitter experience [….] the theocracy built up by Islam is not ruled by any particular religious class but by the whole community of Muslims including the rank and file. The entire Muslim population runs the state in accordance with the Book of God and the practice of His Prophet. If I were permitted to coin a new term, I would describe this system of government as “theo-democracy” that is to say a divine democratic government, because under it the Muslims have been given a limited popular sovereignty under the suzerainty of God. The executive under this system of government is constituted by the general will of the Muslims who have also the right to depose it (Mawdudi, 1976: 24).

Thus ‘Islamic democracy’ is limited because not even the whole Muslim community has the right to change an explicit command of Allah in a secular manner (Cf. Osman, 1986: 79). Rules governing the ummah are to be divinely sanctioned and in the lack of further revelation,
 interpretations of the experts of Islamic law become important. The experts would guide the Muslims by making sure that their conduct is Islamic. Khomeini drew this line of argument to it logical extreme by his principle of the ‘Guardianship of the Jurist (Velayet-i Faqih), where the religious experts hold the real political power as well.
  The political power is subject to certain interpretation of religious knowledge, and, does not flow from the popular will (Cf. Roy, 1994: 44). Because the masses are ignorant of religious doctrine and they might be misguided.

One frequent theme among Islamists is that Islam in fact provides more freedom than democracy in which freedom is imaginary. For example Sayyid Qutb, whose views are influential among Islamists, puts it as follows: 

This din [Islam] is a universal declaration of freedom of man from slavery [...] Any systems in which the final decisions are referred to human beings, and in which the source of all authority are men, deifies human beings by designating others than Allah as lords over men (1993 [1964]: 47). 

Qutb uses a familiar word for the Muslims to attack the modern (or modernizing Muslim) societies: Jahiliyyah (Ignorance) denotes the pre-Islamic society which did not have the Islamic knowledge.

The jahili [ignorant] society is any society other than the Islamic society […] any society is a jahili society if it does not dedicate itself to submission to Allah alone in its beliefs and ideas, in its observances of worship, and in its legal norms […] all the societies existing in the world today are jahili (1993 [1964]: 66). 

It should be noted however that despite this kind of ideological intellectual opposition to democracy, where possible most Islamist groups do contest in national and local elections, for example in Egypt, Turkey, Jordan, Tunisia, Palestine (and once in Algeria) where they often have good results which shows that Islamists are not marginal but either constitute, or at least gather the political support of important parts of their societies. However, given the widespread strong negative Islamist views on democracy it should not be surprising that there has been a deep suspicion among the secular rulers and pro-secular parts of Muslim societies with regard to Islamist ‘use’ of democratic means. There are important questions: Is it ‘One man, one vote, one time’? Are they sincere in advocating democracy as a permanent way of politics or once in power would they turn to authoritarian methods and never again allow free elections? Generally, the secular elite, whose belief in democracy is quite often minimal or non-existent, do not want to take any risk by allowing Islamists to share the power. Hence, as Mayer argues, their risk-free politics in practice means continuation of repressive regimes. This is another important factor; Islamists, however large their numbers be, are generally among the oppressed themselves, and do not live in democratic cultures (1999: 189).

It is clear that the God-centric political understanding of the most Islamists is not compatible with modern politics. Because a core characteristic of modernity is secularity, which means, inter alia, that the politics is a human prerogative. Therefore, advocacy to ‘unchanging’ rules like that of Islamists is anathema to a modern understanding of politics. However, this is not to say that there are no Islamists who hold that democracy and Islam are compatible. In fact, as Robin Wright observes that there is a growing number of Islamist reformers to whom she gives two examples: Abdul Ka-rim Soroush and Rachid al-Ghannouchi. According to Wright, for the reformers the question is “how to modernize and democratize political and economic systems in an Islamic context.” These reformers contend that Islam is flexible, and its principles can be interpreted to accommodate and even encourage pluralism. They challenge the notion that Islam has a single, definitive essence that denies change regardless of time, space and experience; and therefore, for example democracy is incompatible with or alien to Islam (Wright, 1996: 66-67, quotation from page 66). It seems that the central drama of a possible Islamic reform is the difficulty to reconcile Islam and modernity by creating a worldview that is compatible with both and that is acceptable to majority of Muslims. 

For Soroush, a Shi’ite from Iran, there is no contradiction between Islam and the freedoms inherent in democracy. Islam and democracy is not only compatible but their association is inevitable. Islam can grow. It should not be used as a modern ideology, because it is likely to become totalitarian. Secularism is not an enemy or rival of religion but its complement. “It means to look at things scientifically and behave scientifically-which has nothing to do with hostility to religion. Secularism is nothing more than that” (Wright, 1996: 70; on Soroush, see also Arjomand, 2002). 

Ghannouchi, a Sunni from Tunisia, says that “Once the Islamists are given a chance to comprehend the values of Western modernity, such as democracy and human rights, they will search within Islam a place... [for]... them.” Islam brought only general principles and “It is our duty to formulate this program through interaction between Islamic principles and modernity.” For him, like Soroush, Islam and democracy are an inevitable mix (Wright, 1996: 73-74, quotations from page 73 and 74).

However this line of thought and its highlight by westerners are not free from critics. M. E. Hamdi, for example, accuses Ghannouchi of confirming the supremacy of Western values and playing the “democracy card” to attract support from Western circles. And that is why he is one of the favorite Islamists of Western scholars like Wright, Esposito and Burgat. Hamdi also observes that “Westerners have not exactly been keen to engage in direct dialogue with the most prominent representatives of “Islamic fundamentalism” from Iran, Egypt or Sudan” (Hamdi, 1996: 83; Cf. Piscatori, 1986: 20). 

4.1 Women According to Islamists   

The place and rights of women in Muslim societies are hotly debated and they go beyond the issue of democracy (Ahmed, 1992; Hassan, 1994; Bada-wi, 1993). It is a common view that the place of women is much further behind in Muslim countries than in modern (mainly Western) countries. The general view is that, especially in the West, the modernization process in the economic social and political sphere also involved relative emancipation of the women. In the West the woman has become an individual and is on a par with the man, if not always in practice, at least according to the laws.
 

It is a fact that the Qur’an addresses both the male and female Muslims in many verses, implying that they are equal Muslims (Esposito, 1995: 30). However, it is also a fact that, according to most Islamist interpretations, polygyny is allowed up to four wives,
 whereas, polyandry is categorically forbidden.
 It is also generally accepted that the Muslim women are required to dress ‘modestly’ and leave only their faces, hands uncovered. Islamic teaching emphasizes the importance of the family and the role of the woman as mother and wife while making the husband responsible to provide for the household. 
During the medieval period, like in many other non-Muslim societies, the Muslim women were treated as little more than creatures for men’s pleasure and reproduction. Islam had an important but ultimately limited effect in lessening the suffering of the women in conservative Muslim milieu with a dominantly patriarchal social system predating Islam. So much so that, although explicitly un-Islamic, the level of domestic violence towards the wife and female children was (and is) very high. 

As far as the contemporary Islamists are concerned it can be seen that their views break up with the medieval tradition and they advocate greater involvement of Islamist women in social and economic life, albeit in an Islamic way. According to Islamists, women should work –quite often in ‘feminine’ professions as teachers in primary schools, nurses or doctors serving to the female patients- without compromising Islamic dress or other Islamic conditions (Göle, 1991). There are certain factors for the increasing emphasis on the education of the daughters in Islamist circles. The predominant one is perhaps, however limited, the success of the modernizing state in spreading the education and its economic failure in creating a healthy economy with well-paid jobs. Therefore, many Islamist families, as in Turkey, see education as necessary for their daughters to stand a chance of having a decent job and thus making the much needed contribution to the family budget.
It should be stressed that it is still the case for Islamists to emphasize the ‘feminine’ side of the women as mothers and wives in a way detrimental to their full participation in economic and political life (Mayer, 1999). There are almost no high ranking women in Islamist groups. Biological differences are used to argue that physically weak and “emotional” (rather than rational) women are different (rather than equal to) from the men (Roy, 1994: 59). Hence, it is necessary to ‘protect’ them from the harshness of the street or of the political life. 

4.2 Islamists and the Minorities

According to shariah rules, Christians and Jews in the conquered lands were allowed to continue in their beliefs provided that they pay a special poll tax (jizya). Although in theory, polytheists when conquered had two choices, becoming Muslim or death, Muslim toleration also extended in history to the Hindus and other polytheists. It is still a matter of pride for Muslims that compared to medieval Christian standards the religious minorities were shown far greater tolerance by Muslims (see Mayer, 1999: 135-6). However, it was as late as 1839 and 1856 and under the European pressure, that the non-Muslims of the Ottoman Empire were granted equal legal status much to the dismay of the Muslims.
 

It should be noted that, the Islamist suspicion of the Western policies is extended to religious minorities and their relations with the Western powers (including Israel as well, in this context). One can see that religious minorities in many Muslim countries such as Malaysia, Egypt, Iran, Pakistan, and Sudan are complaining of human right abuses (see for example, Kazemi, 1996). It must be stressed that, given the traditional Islamic understanding of Islam as a superior religion, Islamists find the modern doctrine of equality of all citizens in a country, difficult to accept. Differential treatment of non-Muslims is considered as a religious precept. At most, the non-Muslims must be treated fairly; they can share economic goods and social benefits but not political power (Vatikiotis, 1987: 55). They are not ordinarily to be accepted as first class citizens of an Islamic state (see Mayer, 1999: 84). 

It may be necessary to touch briefly on some other issues, shaped by certain interpretations of Islam and incompatible with the liberal understanding of human rights. One of these is the ‘extreme’ punishments prescribed for certain crimes. For example amputation of the hand for theft, much caricatured in the Western media
 or stoning to death for adultery which is continuation of a Semitic tradition (Deuteronomy, 22: 24) and not prescribed in the Qur’an (Watt, 1988: 20). Another one is the death penalty for a Muslim who renounces Islam.
 These forms of punishments may be shocking, but faithfully defended by Islamists in general by arguing that they are applicable only in an entirely Islamic society where there will be no need for theft or no temptation to commit adultery. Therefore, given the additional factor of severity of the punishments it is argued that these crimes will hardly be committed. So it should not be a central issue.

Fuller argues that the majority of Islamist movements have reached the conclusion that democratization is the best overall vehicle to put their agenda to the public and gain political influence, and eventually come to power (2003: 29). Esposito also argues that many Muslims came to accept the notion of democracy but differed as to its precise meaning. Certain Islamic concepts (like consultation: shura, community consensus: ijma and interpretation: ijtihad) can be reinterpreted to support democratic concepts and institutions like the parliament, representative elections. Islamic organizations like the Muslim Brotherhoods in Egypt and Jordan, the Jamaat-i Islami in Pakistan, Kashmir, India and Bangladesh, WP in Turkey, FIS in Algeria, ABIM in Malaysia among others have advocated the principle of democratic elections and where permitted participated in elections (1995: 217). Indeed, it cannot be denied that there are serious soul searching going on to find Islamic roots to support some form of democracy (Nasr, 1996: 88; Esposito and Voll, 1996: 28). However, it should be concluded that Islamist understandings of democracy are not adequate when judged from the perspective of liberal democracy. This is because their conceptualization of politics rest upon the dictum ‘rule by the Islamic rules’ (as interpreted by them) and not ‘by the people’. Islamists tend to present Islamic values as eternal, immutable and final; this is in direct clash with secularism and liberal democracy, because one essence of secularism and democracy is acceptance that there can be no finality of forms or exclusive claim to absolute and indivisible truth (cf. Vatikiotis, 1987: 98). A greater degree of flexibility in interpretations is needed if any form of Islamic democracy is to be developed.
5. Conclusion
It was shown that as far as the Islamist political theory concerned, it can be argued that the main emphasis is changeable. Traditionally, it has been on the executive (head of the state) rather than other possible organs like consultative body (shura) or judiciary. The main reason for this perhaps is the idealized historical record. In other words the Islamist emphasis is on power rather than democracy; on adala (justice) rather than freedom, on the group (community) rather than the individual. 

Various forms of Islamism argue that, since it is by definition an important component of de-Islamization, secularization causes social decline both in Muslim or Western countries. The main reason for seemingly endless debates is the fact that the concept of social decline (or progress) cannot be measured objectively and strongly related to one’s worldview.

It was also shown that, generally speaking democracy is often either de-legitimized or re-defined in most Islamist discourses (Turkey can be considered a qualified exception) in a way incompatible with certain tenets of liberal democracy. The God-centric political understanding of the most Islamists is not seen compatible with modern politics. Because secularity as a core characteristic of modernity means, inter alia, that the politics is ultimately a human prerogative. Therefore, advocacy to ‘unchanging’ rules like that of Islamists is anathema to a modern understanding of politics.It should be concluded that although Islamist understandings of democracy might quite often seem more ‘democratic’ than the actual situation in many Muslim countries, their desire to move away from ‘tyranny’ do not reach to the logical final destination when judged from the perspective of liberal democracy.
	İslamcılar, Sekülerleşme ve Demokrasi

Özet: Bu makale, özellikle Büyük Orta Doğu’da, İslamcıların birbirine sıkıca bağlı kavramlar olan sekülerleşmeye ve demokrasiye nasıl yaklaştıklarını incelemeye çalışmaktadır. Liberal demokrasi bakış açsından bakıldığında, İslamcıların demokrasi anlayışlarının yeterli olmadığını ileri sürer. İslamcılar, İslami değerleri ebedi, değiştirilemez ve nihai olarak sunma eğilimindedirler ki bu yaklaşım sekülarizm ve, diğer şeylerin yanında, sosyal hayatta ve siyasette formların nihailiğini ya da mutlak ve bölünemez hakikate sahip olma iddialarını ret manasına gelen, liberal demokrasinin prensipleri ile doğrudan bir çatışma içindedir. Makalede, İslamcıların genelde demokrasiye yönelik yaygın, güçlü, olumsuz görüşlerinin entelektüel, dini ve sosyopolitik kökenleri gösterilmektedir. Örneğin, önemli bir faktör, sayıları ne kadar fazla olsa da İslamcıların genellikle demokrasi kültürünü yeterince geliştirememiş ülkelerde, baskıcı rejimler altında yaşadığıdır. Makale, herhangi bir İslami demokrasi formunun geliştirilebilmesi için İslamcı yorumlarda daha fazla bir esnekliğin gerektiği sonucuna ulaşmaktadır.
Anahtar Kelimeler: İslamcılar, Sekülerleşme, Demokrasi
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�  The term Ijtihad is mostly used to refer to the need for fresh interpretation of Islamic principles in accordance with the social, economic, political developments in the world.


�  Thus, very similar to Christianity, it is often justifiably argued that the terms Islam and Muslim have come to possessing very little analytical value in social sciences. On the one extreme there are Bosnian BDMs (Beer Drinking Muslims) and on the other extreme, there are cases of strict Taliban and Saudi understanding of Islam.


�  One Pakistani writer who received a Western education puts it like this: “Those who think of reforming or modernizing Islam are misguided, and their efforts are bound to fail […] Why should it be modernized, when it is already perfect and pure, universal, and for all time?” (see Tibi 1990: 73).


�  See, for example the introduction by Khurram Murad in Mawdudi (1991: 23).


� The necessity of political activism was stressed by influential Islamist leaders such as Mawdudi, Qutb and Khomeini, and by Turkish Islamists alike.


�  For a critical analysis of these themes see: (Sayyid 1997: 18-26 and Tuğal, 2002).


�  The dominance and negative effect of the Church on the medieval European society is a frequently referred one. Islamists argue that that negative effect was due to existence of a clerical class in Christianity which does not exist in Islam. Therefore, laicism (understood as separation of the church from the state power) was both necessary and beneficial to Europe but is not necessary in Islam. However, the doctrinal non-existence of clergy does not mean that there has been a functional equivalent in Islam, classified as Ulema (plural of Alim which is active participle of Ilm: science). For example, the Faqihs (scholars of jurisprudence) are very effective in Iran’s administration.


�  For example ‘the question of evil’ has been a troubling one among the Christians and Jews (especially after the Holocaust). How God can permit to such evil acts? B. Russell concluded that such a God must be at least partially evil (see, Janabi 1990: 131). In the Islamic world, arguably the doctrine of predestination had been dominant which suited some rulers to justify their seemingly un-Islamic acts. But Islamists argue, in line with another tradition of Islamic philosophy, that since God is the ‘owner’ of everything and gave to human beings ‘free will’, occurrence of evil does not make him evil. In fact, human beings will be accountable for evil acts and perhaps more importantly, ‘seemingly evil events’ are part of the ‘religious test’ of human beings in this, after all, temporary world. (Similar explanations can be found in a Christian worldview see, for example, McClelland 1996: 304-309).


�  According to predominantly accepted view in Islam a Muslim women should cover her body (except the face, hands and the foot) in a way concealing her figure, where as the man must cover only the parts between his belly and the knee cap.


� It has also become an issue in France where the education system has been ‘militantly secular’ in accordance with strong anti-Catholic modernization course.


� Therefore, it can be concluded that for majority of Islamists the dress of the individual is part of the public realm and subject to state coercion when necessary. In the Ottoman Empire, the non-Muslims were commanded to wear cloths that distinguished them from Muslims.


� For example there is a much quoted hadith: “He who sleeps full when his neighbor goes hungry is not one of us.”


� See, for example, the Qur’an: surah 107. 


� Although this does not stop many Islamists to argue that ‘Islam is the solution’ to the present problems of Muslim societies.


� The end of revelation means that there could not be no new prophets and only the original Muslim community of the Prophet and first four caliphs are the valid references (See Tibi 1990: 39).


� On the principle of Velayet-i Faqih, see Piscatori (1986: 125) and Sayyid (1997).


� Although, Islamists repeatedly argue that Islam gives a higher place to the women and safeguards their rights much better than other systems (see, for example, Al- Lail 1996).


� Islamists defend this on various grounds.


� For other traditional and recent Islamic views on women see (Mayer, 1999: 97-130).


� It was complained semi-humorously by the Ottoman Muslims that it was no longer permissible to call a gavur (infidel) gavur.


� For example, despite the fact that the amount of the stolen goods must exceed a certain threshold in some Hollywood movies it is shown that the verdict of stealing a bread or apple is amputation.


� Although, it is argued  by some Islamists that, as long as the ‘apostate’ does not engage in an active opposition to Muslim community (treason) the death penalty is not applicable; it is certain that, generally speaking renouncing Islam is not included in Islamist understanding of freedom of belief.


� This is clearly a result of Islamist quest for authenticity. They are afraid of opening the flood gates by accepting the reformist views which argue that the important thing should be the punishment not the form of the punishment.





