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Chapter 1:

Chapter 1
Dakwah, Modernity, and
Contemporary Islamist Movements

L.1 Introduction

This chapter explains the significance of dakwah within
the Islamic world, with particular focus on the modem period. |
briefly explain how dakwah was performed by the Prophet
Muhammad (7* Century) and by his successors in the classical
(7*%-13* Century) and medieval periods (14*-18*% Century).
These periods-as | mentioned carlier in Introduction- are
especially important because they are regarded as the basis for the
contemporary formulation of dakwah ideology, including for the
Islamists. The eras of the Prophet and the Caliphs have provided
sources of inspiration for Islamists because they see pure and true
Islam as having existed during these eras. This exploration of the
performance of dakwah will thus enable me to explore how its
meaning has altered in the modem period, particularly among
Islamists, including the Tarbiyah movement — an Islamist dakwah
group that emerged at the beginning of the 1980s in Indonesia.

Islamist groups are regarded as the most prominent
adherents of dakwah in both Muslim-majority and Muslim-
minority countries. Modem Islamists, having a stronger
commitment to dakwah than was the case historically, believe it
necessary to be especially active (and even sometimes aggressive)
in preaching and Islamising both the private and public domains.
In this chapter I argue that although both private dakwah (which
concerns the Islamisation of the self to create pious individuals)
and public dakwah (which concerns the Islamisation of society to
create a pious society) were performed in the era of the Prophet,
as well as in the classical and medieval periods, these concepts,
especially public dakwah, have different meanings and
orientations for contemporary Islamist movements. This focus on
public dakwah has resulted in large part from the disappointment
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that Islamists have confronted regarding the relative absence of
shari’ah (together with the lack of religious values) within the
public sphere in the modemn period.

In this chapter I begin by examining dakwah within
Islamic history, before exploring the impact that modemity has
had on the Muslim world and outlining three basic ‘types’ of
Muslim response to the impact of globalised modemity. In the
final two sections | will focus on the contemporary Islamist
movement, with special reference to the MB in Egypt - a
movement that (as we saw in the Introduction) has significantly
influenced and shaped the Islamist Tarbiyah movement/the PKS
in Indonesia,

1.2 Dakwah in the history of Islam
1.2.1 The early period of Islam

Dakwah 1s a noun that comes from the Arabic verb da a,
meaning ‘to invite' or ‘to call'. In a religious sense, it is the
invitation addressed to humans by God and the Prophets to
believe in the true religion of Islam: “God summons to the Abode
of Peace™ (Q 10:25)."" This Quranic verse invites humankind to
live in accordance with the will of God or the sacred law. In
Indonesia, a Muslim who conducts dakwah (dakwah in the
Indonesian language) is commonly called a da i (plural: du'ar)
when he is a male preacher, or a da’iva (plural: da'ivat) when
female. A da't or da'iva is one who calls, who invites, or is a
propagandist.

Islam is a faith in the monotheistic (tawhid) tradition, and
the messages of Islam are ‘universalist’ — open to all people,
regardless of cthnicity, nationality, and race (Mandaville,
2007:277). Islam’s openness to people beyond Western Arabia is
emphasised in texts such as the Quran (49:13) and the Hadith of
the Prophet. Dakwah has been conducted under this monotheistic

¥ All the monotheistic prophets” religions are considered part of Islam
and cach prophet conducted dakwah i vanous ways. The Prophet
Muhammad’s mission was to repeat and act as the final seal of the
previous dakwah of the prophets that went before him
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and universalist outlook since the beginning of Muhammad's
prophecy (610 CE),* which he used to invite his family and close
friends to join Islam soon after receiving a revelation from God
(Lapidus, 2002:21). However, the way in which the Prophet
invited people to join Islam shifted during his lifetime. In the first
three years following his initial revelations, he conducted dakwah
covertly, and the scope of his audience was limited to his close
family and friends (Lapidus, 2002:21). However, he began to
publicly declare his prophetic message in the fourth year after his
revelation (Rippin, 2005), visiting different tribes to introduce the
messages of dakwah and to call on the people to join Islam more
publicly. as seen in the dakwah he delivered dunng his haj/
(pilgrimage) period, and to the people of Ta'if (Janson, 2003).
The Prophet thus changed his approach to dakwah from its covernt
beginnings to its overt nature in His later prophecy. According to
Lapidus (2002:22), this change in the dakwah approach arose
because God instructed the Prophet to preach overtly and
publicly, as revealed in the Quran.

The central focus of the dakwah message of the Prophet
was fawhid (monotheism) (Lapidus, 2002; Poston, 1992), and
social reforms such as the freeing of slaves and the protection of
orphans. Some scholars see these as two separate aspects: the
Meccan society’s concept of God and the reformation of its
society (cf. Hodgson 1974). However, | prefer to see social
reform as the main message and monotheism as the theological
foundation of its reformation agenda (cf. Reza Aslan 2006). The
Prophet’s message of social reform attracted the lower class
members of Meccan society and, after conducting dakwah for
around thirteen years in Mecca, most of his followers came from
margmal tnbes and oppressed social classes, including slaves
(Aslan, 2006), with the Prophet only gradually calling for Meccan
society to join this new religious group.

* According to Muslim tradition Muhammad was bom in Mecca in 571

CE and was appointed as a Prophet in 610. For the history and life of
the prophet Muhammad, amongst many others, sec Haykal (1976)
for instance.
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However, the dakwah of the Prophet angered Meccan
elites, who felt disturbed by his movement. For them. Islam
represented a threat to their old religions and beliefs and, perhaps
most crucially, to their economic and political dominance (see
Poston, 1992). Their pre-Islamic religions had a significant link to
both economics and politics, and the dakwah of the Prophet was a
direct challenge to the social and economic order of the society
(Janson, 2003). Engincer (1990) has also argued that the
Prophet’s dakwah changed the economic monopoly and political
leadership of the clites of the Quraish.*!

Even though the Prophet faced resistance from Meccan
elites, many of whom came from his clan® -~ the Banu Hashim -
he insisted in continuing to deliver Islamic messages to the wider
society (Janson, 2003). The resistance of those elites increased
after the death of the Prophet's uncle, Abu Talib, who was the
leader of the Banu Hashim clan and the key figure protecting the
Prophet’s dakwah movement from the Quraish elites. Abu Talib’s
position in the clan was taken by Abu Lahab who, unlike his
predecessor, was hostile to the Prophet’s movement, and thus the
Prophet and his disciples became much more vulnerable after his
uncle’s death. Facing strong resistance in Mecca led the Prophet
and his followers to look for other cities that would accept them
and tolerate their beliefs. Medina was finally chosen, and they
moved to the city in the thirteenth year of his prophecy (622 CE).
He continued his dakwah to Medinan people for ten years (622-
632) — the rest of his life.”

There was less resistance from non-Muslim groups and
individuals to the Prophet’s dakwah in Medina than there was in

3 Mecea, at that time, was a trade and busincss centre, and the Quraishi
cconomy was dependent on “rites” which people performed in order
to get a blessing, especially Arab traders visiting the ka'ba (a holy
place where many idols for worship were placed), Disturbing the
dominance of these *rites” would affect the two other sides (cconomy
and politics) (Haykal, 1976).

2 A ¢lan is a smaller group of a tribe.

¥* Several tribes, such as the Aws and Khazjraj, supported the Prophet’s
dakwah, and offered Medina as the centre for his dakwah movement
(Haykal, 1976).




Mecca, and this enabled the Prophet to start to institutionalise the
dakwah movement publicly through the establishment of
mosques. Following his emigraton (hijrah) from Mecca to
Medina in 622, he established the first mosque, called the Quba
mosque.** He then built other mosques in which Muslims could
not only perform their prayers or other acts of worship (ibadah),
but could also conduct and attend religious meetings. Moreover,
as Islam had spread to several places outside Mecca and Medina,
such as Yemen, the Prophet also sent trained teachers to these
new Muslim communities. As Rippin (2005:42) states,
Muhammad emerged as both a forceful religious and political
leader in this period - Prophet and statesman. For instance, in
addition to calling for salvation in the Fnday sermons, the
Prophet Muhammad also started to enunciate public policies and
messages. According to Antoun (1989:186), attendance at his
sermons at Fniday prayer became a political as well as a religious
obligation, since it marked the newly formed umma (community).

1.2.2 The classical period of Islam

The dakwah project of Islam continued after the death of
Muhammad in 632 CE, and came to be led by his four
companions, referred to as al-Khulafa' ar-Rashidun (the Rightly
Guided Caliphs): Abu Bakr (ruled 632-634), Umar ibn Khattab
(ruled 634-644), Usman ibn Affan (ruled 644-655), and Ali ibn
Abi Talib (ruled 655-661) (Poston, 1992). Although the
leadership of the Muslim community became a controversial
issue after the death of Muhammad, these companions, in tumn,
replaced the Prophet’s position as leader of the Muslim
community.” This is why they were called Caliphs (khalifa),

** The Quba mosgue is well known among Muslims as the first mosque
in Islamic history, whose first stonc was placed by the Prophet
Muhammad soon after his arnval in Medina. The building of the
mosque was later completed by the Prophet’s companions. The
mosque is mentioned i both the Quran (At-Tawba: 108) and the
Hadith (Sahih Bukhan, 2:21:284 and 2:21:285).

* A group later known as Shi'a argued that fourth Caliph *Ali was the
nghtful Caliph and must be appointed as the first leader after the
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which means successors (though not, according to Muslim
tradition, ‘successors’ in relation to prophet-hood. but in terms of
political and religious leadership).

When the Prophet Muhammad died in 632 and Abu Bakr
took over as the first Caliph of the community, “the Arab|s)
controlled no territory outside Arabia” (Rippin, 2005:58), but
under their leadership, they conquered other places outside the
Arabic peninsula, including Iraq (in 633), Syna (in 634-638),
Damascus, Palestine and Persia (in 638) and Egypt (in 639)
(Rippin, 2005; Lapidus, 2002). However, this ternitorial
expansion did not necessarily mean that non-Mushims were
forced to convert to Islam. Many wars or military aggressions
occurred under these Caliphs’ leaderships, and most of them were
successful (Poston, 1992) but conversion was not always a high
priority in carly times not least because of the taxes paid by non-
Muslims and the fact that any emergent Islamic ideology was
most likely associated with the Arabs (Rippin 2005).

The territorial expansions continued under the first two
dynasties of Islam — the Umayyad caliphate (661-750) and the
Abbasid caliphate (750-1258) — which ruled after ‘the Rightly
Guided Caliphs’. During both periods, the military expansion
continued — into North Africa, Eastem Europe, Spain (Westemn
Europe), and central Asia (Rippin, 2005). Scholars such as
Lapidus (2002), Rippin (2005) and Poston (1992) regarded the
caliphates after ‘the Rightly Guided Caliphs’ as dynasties because
the transfer of lcadership was primarily based on family ties.”® In
the period of the Abbasid dynasty especially, the intensity of
military aggression decreased with the emergence of a
cosmopolitan urban peace cconomy based on Baghdad and the
spread of Islam mainly through transnational scholarly and Sufi
networks (cf. Mandaville, 2007), but military expansion increased

death of Muhammad'. However, Abu Bakr was sclected by a group
of elders as the most qualified person to rule at that time (see Rippin
2005:58).

* It is worth noting that these two dynasties onginated from the Quraish
tribe. They were thus from the same tnbe as the Prophet
Muhammad, albeit from a different clan.
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again under the Oﬂomn{ Fit to page ‘tbc capital cities of the
Umayyad and Abbasid caliphates, which were located in
Damascus (Syria) and Baghdad (Iraq) respectively, the Ottoman
caliphate’s capital was centralised in Constantinople (Istanbul),
which was the capital city of the Easten Roman Empire and was
near to Europe. The Ottoman caliphate conquered many Eastern
and Western European states and, as a result, its territory
extended, stretching from the Middle East, through Africa, Asia,
and Europe.

Dakwah messages in these classical and medieval penods
(632-1700) were more complex than those in the era of the
Prophet. Muslims in this period were no longer dominated by
members of lower class society, but came from the upper, middle,
and lower classes and from a much wider range of ethnic groups
(Poston, 1992). In these periods, although monotheism and social
reform were still one of the concerns of Mushm dakwah,
Justifications for power expansion and political contestation also
marked the dakwah rhetonic. The former motivation (power
expansion) could be found among Islamic rulers, while the latter
(political contestation) could be found among both rulers and
other Islamic dynasties in Muslim societies such as the Abbasids.

The legiimation of power expansion can be seen in
Islamic rulers’ ideological claims that their aggressions aimed to
liberate indigenous (local) people from the oppression of the
Byzantine and Persian empires (Lapidus, 2002) - a position
supported by Thomas Walker Amold (1965). They stated that
non-Muslim rulers must be offered a number of options before
being attacked: 1) to convert to Islam or 2) if they rejected
conversion, o pay a jizvah or tax to the Islamic authoritics. Only
*if they refused both these choices would they be attacked by
Muslim soldiers’ (Janson, 2003:67). Thus dakwah was part of the
ideology justifying the political expansion of the Caliphate's
territory.

Political contestation within Islamic societies, both at the
state and the grass roots levels, also influenced the development
of the dakwah concept during this period. The Abbasids, for
instance, oversaw a period of increasing equality among Muslims
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of different origins with the faith open to all, and utilised this as
part of their dakwah message. Appeals to principles of equality
were used by the Abbasids ‘to undermine the political authority
of the Umayyad dynasty as the latter’s more parochial policies
privileged Arabs over other cthnicities, thus denying the
universalising potential of Islam” (Janson, 2003:70). 7

In this classical period, however, the Caliphs did not
dominate the development of dakwah. There were also ulama, or
religious scholars, who became the agents of dakwah. Ulama s
an Arabic word (sing. Alim), which refers to “a class of scholars
with privileged access to texts, methods, and traditions of
knowledge that create their capacity to speak authoritatively on
religious issues™ (Mandaville, 2007:307). These wlama engaged
in preaching Islam to their societies, either as an official pant of
state institutions or outside of them contributing to an emerging
Muslim civil society. According 1o Janson (2003), ordinary
people preferred 10 obey wlama or religious scholars who were
mostly outside the state’s authonty. Moreover, the Islamic views
of the ulama wesre not monolithic, varying for instance between
the five main schools of law in Islamic jurisprudence (figh) —
Ja'fan, Hanafi, Maliki, Shafi'i, and Hanbali (Hodgson, 1974).

Sufis from a vanety of networks or orders (fariga, pl.
turuq) were also concemed with the development of dakwah after
the era of the Prophet. They were primarnily (though never
exclusively) interested in esoteric issues conceming religion, with
a focus on purifying the soul away from secular or worldly affairs
and building up pious mndividuals. Sufi orders such as the
Nagsabandivya and the Qadiriyya are associated with a
traditional form of dakwah, and their religious authority is closely
related to the leadership of charismatic Sufi Shaykhs, who
dispense spiritual blessings and wisdom (baraka) (Mandaville,

7 Similarly, the Shi*a conceptualised their dakwalk in a way that cnabled
them to fight against both Umayyad and Abbasid political authonty.
The Shi‘a developed the notion of ahl al-bayt (the family of the
Prophet) as the most authoritative for bemg both a religious and a
political leader (sce Janson, 2003).
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2007). Branches of the Sufi orders have spread Islam to many
countries throughout the centuries (Mandaville, 2007).

In contrast to the carly period of Islamic history, during
which the main agent of dakwah was the prophet Muhammad,
these classical and medieval periods had a range of dakwah
practitioners who offered a vanety of dekwah approaches for
Mushms, including: 1) the caliphs, sultans, or kings, who held
political power; 2) the travelling traditional wlama or religious
experts and their students, who had religious training: and 3) the
Shaykhs and followers of sufi rarigahs. It can therefore be seen
that the development of dakwah throughout Islamic history was
dominated by traditional forms of dakwah.**

1.3 Muslims' responses to modernity and dakwah in the
modern period
1.3.1 Modernity and its impact on the Muslim world

From the Sixteenth century through to the Ninetcenth,
European society gradually acquired and expanded its cultural,
economic, and political supremacy (Lapidus, 2002). This growth
was marked by the nise of the natural sciences, new technology
which enabled industrial capitalism and new forms of
communication (such as the printing press), as well as a new
political stability. The structural transformations that Europe
witnessed in these arcas s often collectively known as
‘modemity’ (Lapidus, 2002).

The modem period was also the peniod duning which
Muslim supremacy declined as European economic and political
strength increased (Lapidus, 2002). Thus the European conquest
of Muslim lands also occurred in this period, with Britain, France,
and the Netherlands having conquered and colonised numerous
Muslim countries by the end of eighteenth century (Rippin,
2005). One by one, the Ottoman caliphate’s territories were
occupied, and the caliphate itself — which was the only remaining
symbol of Muslim political supremacy — started to decline, with

** In this context, ‘traditional forms of dakwah' means that practitioners
arc well-trained as traditional religious trainers or scholars.
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its final collapse occurring in 1924 (Lapidus, 2002). The collapse
of the Ottoman caliphate — “the sick man of Europe” - was widely
taken as the key symbol of Mushim political stagnation.

European colonisation pushed Muslims into an intense
encounter with modemity. Napoleon Bonaparte’s occupation of
Egypt in 1799 not only brought French troops armed with guns,
but also modem science, administration, and technology
(Lapidus, 2002). Later, Egypt was colonised by the British, who
built modern hospitals, schools, and scientific laboratories
(Lapidus, 2002). Egypt's Muslim leaders and religious scholars
were amazed by these European modern scientific developments,
and these encounters made them realise how much Islamic
countries had declined compared to European (non-Muslim)
countrics. Within this period, then, Muslims came w0
acknowledge the superiority of European society and the end of
their own supremacy. They felt that the Europeans had left them
too far behind in the ficlds of modem education, economics,
politics, and military power, and this loss of power produced a
deep psychological impact on Muslims.

Realising their ‘backwardness’, many Muslim leaders
adopted modernity, particularly within the arena of politics. They
built freedom movements which aspired to indigenous modern
nation-states, ofien leaving the idea of the caliphate and other
traditional Islamic political systems behind. Nation-state building
began after World War 1, and during this period, Muslim elites in
countries such as Turkey, Egypt and Indonesia endeavoured to
establish modem political and social systems (Lapidus, 2002).
These modemisation programmes transformed the structures of
political systems in Mushm socicties, with Turkey, under the
leadership of Mustafa Kemal Attaturk, becoming the first Muslim
country to reject the Islamic caliphate and become a modemn,
secular state (Lapidus, 2002). For Attaturk, to develop the state
required Turkey to become westernised and Islam largely
privatised (Lapidus, 2002), and such thinking led to similar
modifications soon following in other Muslim states.

This *modernisation’ agenda challenged many Muslims’
convictions, particularly those who disagreed with the
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marginalisation of Islamic systems (Milton-Edwards. 2005). In
the face of such challenges, many Muslims felt it necessary to
defend Islam and to object to the adoption of secular concepts
such as rationalism, parliamentary institutions, and the
replacement of Islamic law with European law. Many regarded
this reform as being incompatible with Islamic principles
requiring Mushms to use shari ‘ah as the central source of Muslim
social life, and saw it as removing Islam from Muslims™ public
lives. As a result, heated debate emerged during the Nineteenth
and Twentieth Centuries among Muslims, concerning how best to
respond to modemity.

1.3.2 Muslims’ responses to modernity

Many scholars including Wiktorowicz (2006), Rippin
(2005), Roy (2004), Kurzman (2002; 1998) and Rahman (1982)
have come up with different but related typologies to classify
Muslim responses to modemity. As Rippin (2005) points out,
typologies are theoretical categories that can help to identify
tendencies, but social realities can rarely be fitted neatly into one
position or another. For the sake of simplicity, 1 will examine
three basic types of Muslim response to modemity suggested by
these scholars — the traditionalist; the modemnist (and related
seculanist position); and the Islamist.

The first basic type of response is traditionalism.
Traditionalists have historically been the main Islamic groups to
be concemed with dakwah or preaching. In responding to
modemity, ‘they refer to the traditionally well-trained wlama,
sufis, or other religious experts, maintaining a strong commitment
to the religious beliefs and practices that they have inherited from
the past’ (Rippin, 2005:192). They believe in ‘time-honoured®
ways of gradually dealing with changes (Rippin, 2005), holding
that the changes brought about by modemity should not
ultimately unsettle the tradition of the past.

Their dakwah secks to renew picty and assure the correct
devotional practice of individual Muslims. Their dakwah
encourages Muslims to observe the tenets of belief and practice.
As with Sufi networks, this dakwah movement is rarely involved
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overt political activities, but Mandaville (2007) is right to hold
at although it considers itself to be apolitical, in renewing the
ligious consciousness of Muslims, its dakwah activities can
wnetheless encourage the emergence of Islamist-related dakwah
ovements. An example of a traditionalist dakwah movement in
donesia is the Nahdham! Ulama (NU), which was established
1926.
Whilst traditionalism represents maintaining the status
10 in Islamic history, other ideal types, such as modernism,
omote various changes. Modernists hold to the idea of going
ack to the sources’ of Islam, but tend to produce radically
odern interpretations of them (Rippin, 2005:195). In contrast to
wditionalists, modernists do not view the authonty of the past as
sing entirely fixed or binding and may question key notions such
revelation (Burgat, 2003, Hefner, 2005, Rippin, 2005). The
odemists perceive the need to reinterpret Islam in light of
mtemporary needs because most parts of Islamic teaching
msist of following the interpretations of classical and medieval
ama.
Modernist Muslims argue that there is no necessary
mtradiction between modemity and Islam and that the two are
us essentially compatible. They adopt modern and *Western®
cas, such as equality, liberty, democracy, tolerance, and justice,
ewing modern knowledge and the use of reason to be necessary
¢ bringing vitality back to Islam. Jamaluddin al-Afghani (1838
{97 CE), Muhammad Abduh (1849-1905 CE), and Rashid
idha (1865-1935 CE), Indian scholars Sayyid Ahmad Khan
817-1898 CE) and Muhamamd Igbal (1877-1938 CE) are
msidered amongst the most influential modemist Islamic figures
lppin, 2005:195) although interestingly some can be scen as
vinting forward to more Islamist approaches (Rahman, 1982)

For an account of the work and life of Jamaluddin al-Afgham and
Muhammad Abduh, see Hourani (1983), Keddie (1972), Kedouric
(1965, 1966, 1997), Kudsi-Zadeh (1971) and Milson (1968); and for
an account of the work and life of Sayyid Ahmad Khan and
Muhammad Igbal, see Ashraf (1975), Malik (1980), Schimmel
(1989), Sheikh (1972) and Troll (1978).
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An example of a modemist dakwah movement in Indonesia is the
Muhammadiyah, which was established in 1912.%

The seculanist type of Muslim response to modemity
adopts a similar approach to the modemist one. Given that
modemist and seculanst Muslims stand together in a number of
ways regarding modernity, I have not categorised secularism as a
separate ideal type, but rather as being attached to the modemist
one. However, most notably, Muslims who seck to privatise Islam
are classified as seculansts. For them, although Islam has a
significant role to play in society, it should not be used either as a
basis for a state or for state law. According to Rippin (20035),
Albania exemplified this typology in the mid-twenticth as it
replaced all Islamic values with modem ones. This also happened
in Turkey under the leadership of Mustafa Kemal Attaturk (1881
1938), who founded the Republic of Turkey in 1924, Turkey
separated Islam from the state and public life entirely, with
modem laws and modern education replacing Islamic law and
Islamic traditional education. The Turkish government abolished
shari'ah law, the practice of polygamy and Sufi orders, and
closed traditional Islamic schools (madrasahs).

Both traditionalist and modemist/secularist points of
views on responding to modernity are rejected by Islamism,
which is characterised by its key ideology that ‘Islam(ism) is the
solution’. In this regard, Islam is not only seen as a religion, but
also as a political ideology that should reformulate all aspects of
society, including politics, economics, social life, the law, and so
forth (Roy, 2004), with Islamists emphasising ‘the absolute
character of the source of authonty of Islam; Quran and Sunna’

" The Muhammadiyah is recognised as a modernist or reformist
movement. On the iyah’s reformism/modemnism, sce
Federspicl 1970, Nakamura 1980, and Peacock 1978; on the
Muhammadiyah’s attitudes to Javanese culture, sec Burhami 2005,
Nakamura 1983. The Muhammadiyah 1s called modemst because 1t
allowed its members to follow ithad (mdependent reasoning to
interpret the Qur'an and the Sunna) and they were thus not restricted
to following a certain  school of thought.  Sce
www muhammadivahorid (Accessed and up<dated on 5 Apnl
2017).
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(Rippin, 2005:183,192). In contrast with traditionalists,
modernists and secularists, Islamists tend to accept changes in a
‘controlled” fashion (Rippin, 2005:183,192). They accept more
restricted changes than modernists. and use the two authontative
sources of the Quran and the Sunna to accept or legitimate
changes in the modern era.

Islamists have often responded to modemisation in a
complex fashion by rejecting Westernisation but rooting certain
aspects of modernity in the ‘pure’ Islam of the Quran and Sunna.
Thus, Islamists have ‘indigenised and Islamised” many concepts
and structures from Western political sciences, including
ideology, revolution, organisation, democracy, and political
parties (Roy, 2004:447). Islamists use political actions to attempt
to re-create a ‘true’ and ‘pure’ Islamic society utilising shari ‘ah
(Islamic law) to govern the state as well as public life (Roy,
2004). The key message of their dakwah is that Islam should be
strongly present not only in the private sphere, but in the public
sphere as well. Islamists also believe that the state should aim to
unite the wmmah (global Mushm community), and that the
ummah should not be restricted 10 a specific nation (Roy, 2004).
Most Islamists have sou