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Abstract

The discourse surrounding the “war on terror™ s dense with possible quilting

in need of analysis. While the theorization of the “war on terror™ has been

points

continuing for a decade now. both “suicide bombings™ and attacks on Muslim

have increased dramatically. Thus. while theorizing about the jikad and

popularizing the figure of the jihadist has become commonplace. hundreds of thousands
of people across the world are still suffering from the effects of real conflict. It can be
argued that this condition demonstrates a deep dislocation between First World theory
and reality. and that as this dislocation grows the gap of interlocution grows wider. This
thesis attempts to highlight this disjuncture and offers suggestions as to how genuine
contrapuntal discourse might begin in radical criticism.

In this thesis I will argue that the temptation to theorize jihad. and especially o
appropriate the figure of the jihadist. offers a fertile area from which to launch a
discussion about the limits of current theory. particularly regarding the role of Muslim
interlocutors in interpretation, the limits of secularism as the founding doctrine of
posteolonial theory. and the often opaque debates focused on Islam’s challenge to
modernity. The jihadist has been employed by First World theorists as a tool to engage
in self reflection on the state of the democratic project in Western countries. while
Muslim interlocutors have become central to making visible the specter of the jihadist.
playing the role of “good™ Muslims in translating the motifs of the “bad™ Muslims.

s 10

Simultancously. the “bad™ Muslims have developed their own forms and discour:

represent themselves, without the mediation of interlocutors. This leads to a vastly



heterogencous discourse which both affirms and rejects dominant ideologics. producing a

s what these heterogencous

multi-dimensional “Muslim™ response. This thesis discus

discourses offer to theory.

The introduction establishes the methodological approach of the theis: its

contrapuntal and cross disciplinary approach towards a “democratic criticism.”Chapter
One argues that while drawing on predominantly Muslim countries as the source material
for his theory. Said avoided Islam’s radical critique of humanism. further isolating Islam

. Chapter Two focuses on the various

from the growing field of posteolonial studi

forms of Orientalisms. from the neoconservatives and the left. that have arisen post 9/11

vertently or inadvertently. in supporting these

and the role of Muslims, eithe:

Orientalisms as the cultural logic for the militarization of Muslim countries. It studies

m writers such as Irshad Manji Azar Na

. Mus

the works of popular. but divers
Khalid Hosscini, and Yasmina Khadra. Chapter Three further explores how the coneept

form and revolution.

of jihad migrates or “travels™ in theory to fit both the discourses of re

T'his chapter compares the works of liberal reformists such as John Esposito. Oliver Roy

such as

and Imam Feisal Abdu Rauf as well as those of well-known radical thinke
Slavoj Zizek and Terry Eagleton, to Islamic reformers, such as Ziaddiun Sardar. Anouar
Majid. and Tariq Ramadan. Chapter Four explicitly examines the intentionality of jikad

is (0

by employing a contrapuntal approach that includes fiction and critical anal

hical reconstructions of

compare fictional ions of the jihadist o bi

famous jihadists as interpreted by various sociologists and historians. John Updike's

Terrorist: Don DeLillo’s Falling Man, Slimane Bena The Last Night of Damned



Soul, Mohsin Hamid"s The Reluctant Fundamentalist and Orhan Pamuk’s

discussed. Chapter Five examines the intentionality of the jikadist from his own

perspective. through the direct interventions by infamous jikadists. such as Osama bin
Laden. Adam Gadhan, Mohammed Siddique Khan. and Shehzad Tanweer. raising
questions about the dialogic relationship between the jikadist . his audience. and the
media. Arguing that the jihadist maintains both a performative and political stance by
establishing a relationship between the jihadist and a community of responsible victims.
these articulations are compared to those of noted interpreters such as Henry Giroux and
Faisal Devji. The concluding chapter theorizes what jihad can contribute to contemporary
theory. particularly to posteolonial studies. and positions the concept of jihad itself within
the posteolonial tradition. The thesis concludes that by reclaiming the roots of

ihad can make a make

contemporary jihad theory as a part of a postcolonial tradition,

Islamic discourse in a

valuable contribution to the future of theory, which include:
serious debate on posteolonialism, particularly in the context of the ongoing 2010-2011

Arab revolutions.
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Introduction

and “Bad™

Homo Islamicus: Beyond “Goo

The events that oceurred on September 11, 2001, commonly referred to as 9/11.

magnified. accelerated and popularized the engagement of theory with Islam. Since the

e of the

1978 publication of Edward Said’s seminal Orientalism. the i

misrepresentation of the Arab world and Islam has tenuously entered the domain of’

theory. Said had argued that the Occident had created the imaginary Orient through a

series of s ypical images or binary ions that reaffirmed the Occidental self.
T'hese constructions, Said noted. were the cultural accompaniments to colonialism and

on as well as

imperialism. Certainly. the events following 9/11 reinvigorated this discuss
extended an analysis on the usefulness of theory and its secular bias. the limits of’
democracy. and the metaphysical challenge of Islam. It can be argued that until the
rupturous event of 9/11 there had been a minimal engagement of popular culture and
theory with Islamic concepts, outside Orientalist and arca studies. and that 9/11
popularized a field that. thus far. had remained largely insular. academic and textual.
Since then, with the wars in Iraq and Afghanistan in play. and dramatic and spectacular
attacks on previously unreachable targets in London and Madrid. human rights
catastrophes of Guantanamo Bay and Abu Gharib. the ongoing sicge of Gaza. and the

“Arab Spring”, media and culture industries have cashed in on the conflict. producing a

need for viable cultural translators and commentators

. This flurry of activity has



spectacularized the differences between the “world of Islam™ and the West." and issues

such as freedom of expression, women’s rights. political reform. and radicalism have

ihad and jihad part of the popular. global lexicon.

made terms

ich as apostate, hijab.

The “war of ideas™ has become the subject of everyone’s conversation and the products
produced from the battles rapidly consumable.

Simplified categories have been invented to deseribe the multiplicity of
perspectives within diverse Muslim cultures and within the West itself. Islam.

ed into a monolith when convenient and become

particularly. has been compress

“dward Said wrote in his 1997 Introduction to

synonymous with “fundamentalism.” As

the revised Vintage edition of Covering Islam. published originally in 1981

" The terms Islam and the West have become hopelessly inflammatory. In this study they are used.
ot to agree with the geographical references to which these words usually refer, but as imagi
ideological constructs. Much of this thesis will emphasize the instability of the sign of Islam
particularly jihad.

* All explications of Islamic terminology used in this thesis are taken from John L. Esposito. The
Oxford Dictionary of Islam (Oxford: OUI

tpostasy: “Renunciation of one’s r

apostate may be allowed, encouraged. or disallowed to repent. as well as on the apostate’s property after
death or banishment, but they agree that the marriage of an apostate is void™ (22).

Hijab: *Traditional Muslim women’s head. face. or bodily covering. of numerous varieties across
time and space. often referred to as the “veil.” Hijab is a symbol of modesty. privacy and morality™ (112)

jtihad:“Islamic legal term meaning “independent reasoning.” as opposed to taglid (imitation).
One of four sources of Sunni law. Utilized where the Quran and Sunnah (the first two sources) are silent. It
requires a thorough knowledge of theology. revealed texts and legal theory (usul al-figh): a sophisticated
ity for legal reasoning: and a thorough knowledge of Arabic™ (134),

Jihad: *From the Arabic root meaning “1o strive.” “to exert,” “to fight"; exact mean
on context. May express struggle against one’s evil inclinations. an exertion to convert unbel
struggle for the moral betterment of the Iskamic community. Today ofien used without any reli
connotation. with a meaning more or less eq i

The schools vary on the question of whether or not

cay

ng depends
ievers, o a
ous

alent 10 the English word crusade” (160).

*The war of ideas has become a commonplace to describe the propaganda war between the United
States government and Iskamic radicals, and frequently appears in policy studies such as various RAND
imprints and works by the Washington-based Sirategic Studies Instiute. Examples of how this
terminology is used to describe the binary between jihad and democracy can be found in David Kamien.
The McGraw-Hill Homeland Security Handbook (New York: McGraw id Phares. The
War of Ideas: Jihadism Against Democracy (New York: Palgrave Macmillas




referring to terrorism) back to something

Itis simply false to try to trace all this

called Islam. no matter how vociferously polemical Oriental ainly active in
the United States. Britain and Isracl—insisted that Islam regulates societies from
top to bottom. that dar al-Islam is a single coherent entity. that church and state
are really one in Islam, and so forth.” (xvi)
This tendency to see Islam as a unitary entity is reversed. however. when the occasion
calls for it. After 9/11. for example. President Bush made reference to “good™ and “bad™
Muslims — the™ bad™ ones being responsible for the 9/11 attacks and the ~good™ ones

ociate themselves from the “bad™ ones, clear their names and

being anxious to dis:
support America (Mamdani. Good Muslim, Bad Muslim 15). Throughout periods of high
alert. Islam and Muslims are routinely denigrated and stereotyped as enemies of freedom
and civilization, victimized as potential holders of threatening ideologies. and even
tortured to satiate the public need for perceived security. Other times. philosophers and

politicians fragment Islam into convenient differentiations between various “types™ of

Muslims: the progressives. fund li fund lists. and
jihadists. Tn fact. those antagonistic to Islam and those sympathetic to it ofien end up
making the same arguments. It has become commonplace to theorize that Islam and the
West hold different epistemological frameworks: this assertion comes from the right and
the left alike. with neoconservatives such as Samuel Huntington. leftists such as Slavoj
7Zizek. and Osama bin Laden all singing in the same choir. The politics of representing

media spectacles

Islam and Muslims is highly unstable and as Douglas Kellner notes,




are subject to dialectical reversal as positive images give way to negative ones™ (Media

pectacles and the Cri

is of Democracy 78).

Jihad has become a central terminology in this “war on terror.” Theorists and lay
people alike discuss the nature of jilad. until recently an obscure concept about which

only theologians would converse outside Islamic cultures. In fact. an entire public

discourse on jihad has developed. and jihad itself has been shaped and redefined into

various configurations: as a radical fonary energy. an agent for peaceful social

change. an inner

tion. or a barbarian destructive instinet

ruggle for peace and reconcili

that opposes civilization and culture.

T'o be fair, even among theologian:

jihad has held ambiguous meanings. not only

in contemporary times. but throughout history. Volumes haves been written in Islamic

scholarship about the doctrine of jihad, and only some of these discussions can be explored

'
here.

Asma Afsaruddin has noted that throughout the first three centuries of Islam. jilad
developed a multiplicity of meanings largely related to struggling in the path of God. which

could mean embarking on the pursuit of knowledge. an inner battle for spiritualism. and a

military struggle in defense of Islam. Sohail Hashmi has traced that from the cighth to the

fourteenth centuries of

slam. considered the cla:

sical period. legal jurists ordained jihiad as

adivine struggle in a world divided into dar al Islam. a Muslim state led by a just ruler. and

dar al harb. the land of war. where Islam did not prevail. During this period, many scholars

" An excellent overview of the various interpretations of the concept of jikad is offered in John |
Esposito and Brian P. Glenn, ( g Jihad: I Jihadisn (Georgetown: Prince Walled
bin Talal Center for Muslim-Christian Understanding, Georgetown University. 2007). Another useful
overview source is Rudolph Peters, Istam and Colonialism: The Doctrine of Jihad in Modern History
(Mouton: The Hague 1979). John L. Esposito, The Oxford History: of Islam (Oxford: OUP, 1999) also
provides excellent. in-depth analysis of the various interpretations of jilad.




aimed at bringing Islamic civilization to dar al harb. under strict conditions. thus developing

acode as 1o how th

activit

s were to take place. This led to the development of a further

di

course of jihad not only as a defensive struggle against intruders but as a means of
spreading Islam to non-Muslim areas. The teachings of Muhammad Ibn Abd al-Wahhab.
developed in the middle of the eighteenth century on the Arabian peninsula in dircet
response to the colonization of Arabia by the Ottomans. have expanded the boundaries of

political Islam by positioning jikad as a fight against colonialism.” Modern concepts of’

Jihad largely developed from these historical differentiations, as evidenced in the work of

ayyid Qutb which grew out of the posteolonial Egypt of Gemal Abdel Nasser.”

holars
of Islam had traditionally distinguished between two types of jihad - al-jihad-al-akbar (the
greater jihad) and al-jihad al asghar (the lesser jihad). The greater jiad was considered to
be the inward struggle of the self against weakness. The lesser jihad was directed outward
toward self defense, preservation. and justice. However, as Mohammed Fadel notes, Quib.
largely seen as the intellectual forefather to radical Istam, differentiated three types of jild
al asghar: defensive jihad © ward off persecution to Muslims, jiliad to assure freedom to
preach Islam without persecution, and armed jifiad as a means of achicving universal justice.

Further development of the differentiations of the lesser jifiad and the codes for its

* Numerous sou

attempt either to construct or deconstruct the connection between Wahabism
and Al Qaeda, as well as the American involvement in the founding of al Qaeda. For example consider
Lawr eht, The Looming Tower: Al-Qaeda and the Road 10 9/11 (New York: Knopf. 2006): Atwan
Abdel Bari, The Secret History of al Queda (Berkeley. CA: University of California Press, 2000): Peter
Bergen, Holy War, Inc: Inside the Secret World of Osama bin Laden (New York: Free Press, 2001): Peter
Bergen, The Osama bin Laden | Know: An Oral History of al Qaeda's Leader (New York: Free Press.
2006); John L. Esposito, Unholy War: Terror in the Name of Islam (New York: OUP, 2002): Mare
Sageman, Understanding Terror Networks (Philadelphia: ity of 2004)

See, for example. Quib, Maalim fi al-Tarig or Milestones. (Cairo: Kazi Publications.
1964). Web. 12 Mar. 201 1. <http:/majalla.org/books 2005 /qutb-nilestone.pdi*

e Wi




engagement are relatively modern. African scholar Mahmood Mamdani accentuates this

reality: “After the first centuries of the creation of the Islamic states. there were only four
widespread uses of jihad as a mobilizing slogan- until the Afghan jihad of the 1980s™ (Good

Muslim. Bad Muslim 51).

Itis the lesser jihad that is most sharply debated today. John Esposito in “Jihad:

Holy or Unholy War?” summarize

some of the key Islamist positions in this debate. He

observes that notable religious leaders, such as Sheikh Yusuf Qaradawi, Sheikh Ahmad

Yasin, the founder of Hamas, and Akram Sabri. the Mutii of Jerusalem, have allowed jihad
only as self defense in occupied Muslim predominant countries. including the Killing of

civilians in these militarized zones. However, Sheikh al Sheikh. former Grand Mutti of

amic. Sheikh Muhammad

Saudi Arabia, has condemned all suicide bombing
Sayad Tantawi. Grand Imam of al-Azhar Mosque and Grand Sheikh of al-Azhar University.

has drawn a distinction between acts of self-sacrifice and self-defense and strongly

lisall

i the Killing of Osama bin Laden and Ayman al Zawahiri, on the

other hand, have argued that jihad can include attacks upon military and nonmilitary targets

inside Muslim countries that ar

physically occupicd by forcign powers. attacks on military

installations in Muslim countries that are not formally occupied. as well as attacks within the

s themselves.

occupying counts
To further complicate the discourse jihad is packaged as “good™ and

“bad. The greater jihad, which is

inner and spiritual in nature. is considered benevolent,

while the lesser jihad, which can take various forms of struggle for social justice. is branded

as much more malevolent, It is this struggle for social justice which is largely the object of



public scrutiny. “Good™ Muslims accentuate the inner spiritual journey and work within

existing institutions to achieve social justice nonviolently. They. therefore. present jihad as

compatible to Western neo-liberalism. The category of “bad™ Muslims can include all those

who foct

s on the social element of jikad. whether it involves radically confronting injustice

through active social and polticial organization or through violent struggle. This group of

“bad” Muslims is diverse, and as Olivier Roy and John Esposito argue. wrongfully groups

who aim to institute Islamic political systems, with jikadists. who attempt

political Islami

to disrupt global order through suicide attacks.”  In all cases. both the “good™ and “bad™

Muslims appropriate the code of jiad and translate it to a largely uninformed audience.

Further. as this thesis will demonstrate, even non-Muslim theorists, with a limited
knowledge of jihad. have adapted jihad as a potential revolutionary forcee that can disrupt
neo-liberalism and offer hope for a radical global democracy

Muslim interlocutors have become central to making visible the specter of the

Jihadist. and as such are an important focus of this study. The stubborn curiosity to

understand the actions of the jihadists propelled those already engaged in ongoing

discussions about Islam and its epistemology prior to 9/11 into the media spotlight. At the

same time, “authentic™ Muslims. usually Western Muslims with origins in predominantly

r example see a variety of works by these two authors: John L. Esposito, slamic Threat: Myih
or Reality? (New York: OUP. 1999): John L. Esposito. and John Voll, Makers of Contemporary Islam
(New York: OUP. 2001); John L. Esposito. Unholy War: Terror in the Name of Islam (New York: OUP.
2002) and Olivier Roy. The Chaos of Politics in the Middle East (New York: Columbia University Press.
2008): Olivier Roy, Globalised Islam: The Search for a New Ummah (1.ondon: Hearst and Company.
2002).




Muslim countries, or Western converts to Islam, were solicited as native informants.® For

the most part. their audiences

lie in the West. not in predominantly Muslim countries, and

their messages are articulated in European languages, primarily English and French.

These intellectuals are tasked with the difficult mi:

on of explaining the jihadist. making

him just familiar enough to understand. but exotic enough to fas

cinate, while keeping a

distance from the analysis. ensuring that they in no way express admiration for him. In

short. they play the role of “good™ Muslims explaining the motifs of the “bad™ Muslims

multancously. the “bad”™ Muslims have developed their own forms and discourses to
represent themselves, without the mediation of the native informants. This leads to a
vastly heterogencous discourse which both affirms and rejects dominant ideologies.

producing a multidimensional “Muslim™ response.

The “good” Muslims have gained incredible value by having knowledge of both
the cultural capital of Islam. especially the jihadist. and the discourse of First World

media and academi

Itis useful here to recall Pierre Bourdieu's deseription of cultural

capital in The Field of Cultural Production. He argued that capital refers to object

artistic imagery. texts and music that have meaning and interest for those who possess the

code: religious capital. for example, is specific to the religious field and is associated with

specialists who guard the corpus of knowledge (91). Orthodoxy and heresy. terms openly

borrowed from the religious field. are deployed by Bourdieu to describe the struggle for

The terminology of native informant has been popularized in postcolonial studies by Gayatri
Spivak, In Other Worlds: Essays in Cultural Politics (New York: Routledge, 1998). Spivak claimed her
purposc in that book was to problematize the figure of the native informant in contemporary theory
Though the aim here is much less ambitious. the role of the native informant in representin
s embodied in jihad. is a major subject of this study

revolu




power within any field. It is the contention of this study that Islam can be viewed as a

field within which there is immense competition for both symbolic power and religious

capital. Field specialists, theologians, and other cultural interpreters define the field and
the code of membership. Describing the codes of the field of Islam. which have ruptured

been the role of a new-found

into popular culture. particularly the code of jihad. ha
group of Muslim writers and intellectuals who are in competition with their increasingly

articulate radical counterparts, the jihadists. This often problematizes the concept of

Mus

imness itself, with the “good™ Muslims claiming orthodoxy to an Islam which has

the

The jihadists, on the other hand, dismis

been “highjacked” by heretical jihadi

“good™ Muslims as heretical pawns that want to reform Islam to compatible with the

goals of neo-liberal globalization.

It can be argued that in First World academic institutions and cultures the value of

Mus Mus

one is

imness

is high i considered a *good lim. but diminishes significantly if

the interlocutor takes an unpopular position on the right to jihad. in which case she is

quickly herded into the group of “bad™ Muslims. The instability of this binary of ~good™

and “bad™ Muslims has been demonstrated by Mamdani in his discussion on how the
Taliban and Al Qaeda were constructed and how the perception of ally and enemy shified
rapidly in global politics. Muslim interlocutors are acutely aware of this binary and the
indiscriminate way they can be allocated to the latter group. Therefore, their
interventions often remain ambiguous. with an obsessive autobiographical drive to prove
s Wi

stern theorists. The

both their authenticity as Muslims and their credentials

moderate interlocutor positions herself as both familiar and exotic. in order to establish a



dual credibility in the West and in predominantly Muslim communities. While she
maintains credibility in the West. and is perceived as a representative of Muslims. she is

ofien unknown in predominantly Muslim countri

She also has to take particular care in
situating her political allegiances since “good™ Muslim has come to mean “moderate™ and
neo-liberal and “bad™ Muslim has come to mean “radical”™ or jihadist. Consider by

notable example the persecution of Swiss scholar Tarig Ramadan whose case became a

human rights issue when he was denied a visa by the United States government to take up

apost at the University of Notre Dame. Ramadan was accused of supporting

because he ized the legiti had as the right 1o fight
oppression and social injustice. The international debate regarding Ramadan’s case
became so heated that Ramadan wrote What 1 Believe, a book outlining his belicfs

clearly. in order to avoid charges of doublespeak: that is. presenting one face to the West

and another to Islamic audienc

's. Documenting his work before 9/11. Ramadan notes that
because he has overtly positioned himself as a Muslim. he has come under suspicion.
even though he is espousing the same ideas and conducting the same work he did
previously as a teacher with no obvious religion (What I Believe 210).

T'he jihadists. on the other hand. with their spectacular acts of violence. do not
worry about ambiguity and clearly speak their messages to specific audiences. However.
these messages are continually mediated by others and even stripped of intentionality in
the process of being re-presented. In predominantly Muslim countries. their messages
ted. while for Western

resonate and seem dircet and obvious. even if they are ofien rej

theorists they remain the rantings of madmen speaking in an idiom that cannot be

10



translated. Firmly located in the group of “bad™ Muslims, the jifiadist raises serious
queries regarding how he has been represented. playfully engaging in bantering and even
comedy to deconstruct his image as a manic medievalist, isolated from Western doctrine.

In his compelling work Globalized Islam. the French scholar Olivier Roy points out that

today's jihadists have a lot in common with the left-wing extremists of the 1930s and

1960s. and are the sort of utopian rebels modern socicties have long produced. He argues

d the same militant space that was

that i

v. Islamic oceupi
once occupied by Marxism, but the jihadists identify themselves, not with the language

of the left. but with the language of faith and religion. Roy argues that rather than

defirring to custom, the modern forms of jikad have no justification in orthodox Islam
and. in fact, many of the jihadists are rebels, going against local authority figures,

striving and moderate versions of Islam. They have also

rejecting their parents' bourgeois

ahab, the al Qaeda media

demonstrated. particularly with the 2005 start-up of As

As-Sahab

production company. that they are eager and able to represent themselves.

provides English translations for Al-Qaeda’s broadcasts and also presents bilingual or
English productions, including those featuring Adam Gadahn, the American convert,
whose interventions are ofen prefaced by Zawhiri's Arabic comments (Devji Terrorist in

Search of Humanity 111). Such developments problematize one of the central questions

upon which posteolonial criticism has been centered-—can the subaltern speak?



In her seminal es:

say.” Gayatri Spivak raised two points that are directly relevant

to this discussion. Spivak critiqued the efforts of the subaltern studies group. a project led

by Rana

1jit Guha that had reappropriated Gramsci's term "subaltern” (the economically

dispossessed) in order o locate and re-

stablis

ha "voice" of collective ageney in
posteolonial India. Although Spivak acknowledged the violence done upon Indian

subalterns. sh

1Ee

sted that any attempt from the ou

side to ameliorate their condition
by granting them collective specch invariably would encounter both a logocentric

assumption of cultural solidarity among a | people and a dependence upon

W

stern intellectuals

to "speak for" the subaltern condition rather than allowing them to!
speak for themselves. As Spivak argued. by speaking out and reclaiming a collective

cultural identity. subalterns would re-ir

scribe their subordinate position in society. The
second point of interest in Spivaks article is the discussion on the suicide of a young
Bengali woman that indicated a failed attempt at self-representation. Because her attempt

suicide, was not understood or

at speaking outside normal patriarchal channels. through
supported. Spivak concluded that the subaltern cannot speak. Spivak’s point about the
burning widow is not that the subaltern does not cry out in various ways. but that she is

inca

pable of dialogue because she has been excluded from the political economy. She

posited the subaltern as a silent. unrepresentable excess outside the labor relations.

circulating instead in a discursive circuit in which “the figure of the woman di

ppears
according to Spivak. “into a violent shuttling which is the displaced figuration of the
“third-world woman” caught between tradition and modernization.” and thus concluded

«
Lawrence G

pivak, “Can the Subaltern Speak?”Marxism and Interpretation. ed. Cary Nelson and
mhuuuwrmn.. University of l1linois Press, 1988) 271-316.




“there is no space from which the sexed subaltern can speak™ (307): “the subaltern cannot

speak”™ (308).

T'o begin with the first consideration, by means of simple extension. any attempt

im discourse on the issues of jihad and its challenge to late capitalis

0 posit a Mus

since the discourse would ultimately become

conlfigurations would be counterproductiv

sgruntled Muslim

a group of intellectuals speaking on behalf of a disembodied and di

mass. which itself is heterogencous and global. It would also run the risk either of

inadvertently supporting or including the voices of the jihadists themselves. the radical

literature

ompletely leaving them out because thei

discourses of the Islamists. or of

itself is deemed dangerous.'” As Akeel Bigraimi has warned. moderate Muslims must

of radical Muslim discourses which. though a product of a

the absolutist tendencie:

e
certain history of subjugation and condescension. have not been able to move outside the
complexes of colonial victimization: yet. he also noted the limits of activities of’

rst World intellectuals, who are dislocated from Islamic texts in

reformers. mostly |

the discourse of resi The s ingly irresolvable truth is that the

World Muslim interlocutors is not validated in predominantly Muslim

discourse of |

not heard in First World institutions.

countries and the discourse of Islamist thinkers is

. Thus. Muslim intellectuals have to

Therefore. the conditions for hearing do not exis

fundamentalist discourse and yet

resist the absolutist collectivity of subalternity. resi

refuse to be silent. Further, the jihadist has to formulate his discourse inside First World

secular frameworks in order to be decipherable. At the same time. the ability of “good™

""The possession of jihadist literature is in itself considered a subversive act that governments in
both the United States and the United Kingdom have instituted as criminal




Muslims to articulate a new discourse i

severely limited by the lack of familiarity with
their own texts which serve as the core of this point of articulation. The ability of the

“bad™ Muslims to articulate a new discourse is also severely limited by their insistence on

Islamic terminologies and the elaboration of historical particularif

s that are not
understandable or taken seriously by the secular biased West. Therefore. both the ~good™

Muslim and the “bad™ Mus

im arc in a double bind.

The “good” Muslim cannot appear as if she is actively supporting the radical

discourse of violence of the jihadists. so she must maintain a certain disengagement from

them, or els

i

sk becoming the target of Campus Watch.'" At the same time, she must

ert her Muslimne:

as a real value, which requires a familiarity with radical theology
and theory. Balancing her need o maintain credibility in a First World intellectual
discourse and her need to claim eredibility in a separate discourse that dircetly and
violently challenges her position, she vacillates as mediator, becoming neither one nor the
other. and representing nothing. The “bad Muslim is doomed to play out violent acts of

transgre:

sion as her only way of being heard. Refusing the secular debate of neo-
liberalism, her words are the ravings of a madwoman. Only her death and the death of her
vietims leave an echo of a message that remains indecipherable. The subaltern. Spivak’s

victim of suttee who becomes repres

entative of oppressed peoples, clearly cannot speak
and so her suicide is her only act of rebellion. which ends in the silencing herself. The

case of the jihadist is different. As this study argues, the jihadists are engaging in the

"' Campus Watch is an organization led by Daniel Pipes which encourages students to report

professors who demonstrated questionable views. it monitors and reports supposed radical discourse on the
Middle East on American campuses. See <hitp:/www.campus-waich.o




very discourse they are committing violence upon:

Jirectly addressing their victims.

while refusing to be victimized. They use spectacular media performances to display their

death. and the

violently reassert that through their death, and the death of others.

they

are inscribing a message, which they hope will convinee the community of victims to join
them in their revolutionary. if perhaps, anarchic. project. Unlike Spivak’s subaltern, the
jihadists are in fact speaking. and are aware of the difficulty of having their message
heard. It would appear that the jihadist. at least. is not a Spivakian subaltern.

But if the jihadist is speaking. is there anyone listening or, better yet. why can he not be
heard? 1t can be argued that just about everyone is trying to explain and speak for the

Jjihadist. despite the ability of the jihadist to speak for himself. The question that has

dominated cultural studies “Can the Subaltern Speak?”displaces the more pressing
questions: What are the historical, material. and ideological conditions required for
hearing?

In fact the theorization of jihad and the appropriation of the figure of the jihadist,
offers a fertile arca from which to launch a discussion about the limits of current theory.
particularly regarding the role of interlocutors in interpretation and the limits of’

seeularism as the founding doctrine of posteolonial theory. The discourse surrounding

the “war on terror” is dense with possible quilting points which can be analyzed further.
As Mare Redfield in The Rhetoric of Terror notes.
I'here is a strange density to the September 11 tragedy and the discourse of “war
on terror” that emerged in its wake. So many over determined and overheated

arcas of modern Western culture jostle like tectonic plates at the intersection: the



power of simulacra, media imagery, aesthetic spectacle: the return of religion

piggybacking on 4

n increasingly global if persistently uneven distribution of

of

ign power, the p war zones. and the
emergence of the charged. abjected figure of the “terrorist™ in the U.S. dominated
late twentieth century world order. (2)

T'his “abjected figure of the terrorist™ which has emerged to “haunt™ neoliberal Western

society. to use a Derridean term originally employed to discuss the specter of

communism, feeds on an intense fear for one’s personal and is generated from a

y on anonymous others™ (Butler, Precarious Lives 46). A

hunger to know those anonymous others, to theorize their intentions and perhaps even to
humanize them and make them visible makes the value of Muslim intrelocuters even
more critical.

Arguably one of the most useful contributions to naming and describing the figure
of the terrorist has been generated by Georgio Agamben, with his discussion of the
concept of the Homo Sacer, which has provoked considerable response in critical circles.
Agamben argues that under the spectacle of terrorism a new kind of authoritarianism is
created: citizens willingly give up hard carned civil liberties in order to be protected from

the Homo Sacer—the sovereign-less terrorist. who is seen as less than human. a holder of

“hare life.” who can be killed without consequence. In Bevond the Spectacle of
Terrorism: Global Uncertainty and the Challenge of the New Media, Henry Giroux
agrees with Agamben that the fear of the fomo Sacer has resulted in the privatization of

institutions for the public good and that as a result the functions of the state have shified.

16



50 adds to

leading to a withdrawal into private space in Western society. He

Agamben’s formulation. noting that the jihadists situate the body as both an object of

suicide bombers) (55).  While they are

ance

torture (beheading videos) and site of res

the object of indiscriminate Killing, they are also the perpetrators. Kellner elaborates that
the process of dehumanization. necessary to sustain the threat of the Homo Sacer. occurs
on both sides of the war on terror:

The terrorist crimes of September 11™ appeared to be part of this Jifiad. and show
the horrific consequences of totally dehumanizing an “enemy™ as so evil that even
innocent members of the group in question deserve to be exterminated. (Media
Spectacle and the Crisis of Democracy 33)

Even though bin Laden may have been dehumanized for the West. and even though he
dehumanized the West in turn. Kellner astutely observes that “bin Laden has become a
“revolutionary myth.” looked upon with awe by millions throughout the world (39).

Slavoj Zizek also makes a controversial contribution to this debate about the

ich as Giroux. Kellner, and Butler, of emptying

Homo Sacer by accusing theoris
Agamben of his radicalness in order to appropriate the figure of the Homo Sacer for the

goals of a more inclusionary radical democracy. Like Kellner and Giroux. Zizek notes

that though the Homo Sacer is the man over whom all men are sovereign and can be

killed without consequence. he can also declare a war that is spectral in nature

therefore. making him an “enemy outlaw™ or the “double of American style sovercignty™

(Welcome to the Desert of the Real 65). He adds. howeve

Homo Sacer with the knowledge that he is also

supplement the concept of the stateles



ince the dehumanized Homo Sacer is both the object

the recipient of humanitarian aid.

of the West's torture and pity. To make this point Zizek draws attention to the fact that

both bombs and food baskets were being dropped on Afighanistan at the same time.

making the Homo Sacer at once a “privileged object of humanitarian biopolitics™

(Welcome 1o the Desert of the Real 91) and a terrorist. Therefore. Zizek argues.
There is no place in Agamben for the “democratic™ project “renegotiating” the

limit which separates full citizens from Homo Sacer by gradually allowing their

voice to be heard: his point is rather that in today’s *post-politics™ the very
democratic public space is a mask concealing the fact that. ultimately. we are all
Homo Sacer. (Welcome to the Desert of the Real 100)

As this rather brief review indicates. the figure of the jihadist as Homo Sacer has

been employed by First World theorists as a tool to engage in self reflection on the state
of the democratic project in Western countries. All theorists mentioned steer away from
noting the religious nature of the jihadists " intentions and refer to him as “terrorist”™ rather
than jihadist. robbing him of the particularity of his position and refusing to name him by

the name he assigns to himself. Second. they do not ground the jiladists " stance as a

response to the particularities of his own oppression (with the exception of Zizek). and all
present him as a reactionary figure without a clear political agenda. There is virtually no
discussion what jihad might contribute to the envisioning of future global democratic

projects. except as a means to reflect to the West its own inconsistencies and injustices.



Itis useful here to recall Maxime Rodinson’s much earlier postulation of the term

Homo Islamicus which specifies the Islamic nature of Homo Sacer much more

v than y th

s have been characterized as a savage enemy. but during

The Oriental may alway

ame level as his European

considered on the

the Middle Ages. he was at leas

nlightenment, the ideologues of the French

counterpart. And. to the men of the

for all his forcignness in appearance and dress.

Revolution. the Oriental was

ecame

above all a man like anyone else. In the nineteenth century, however. he b
something quite separate, sealed off in his own specificity. yet worthy of a kind of

s is the notion of the Homo Islamicus. a notion widely

grudging admiration. Thi

epted even today. (60)

In fact. the theory of Homo Sacer. as a means of engaging with the jiladist. emptics jihad

turn of using the

of'its own rich theoretical position. thereby employing an old Orientalis
Orient to serve as a mirror of the Occident. If the Homo Sacer is an object of both fear
and pity. the Homo Islamicus is often the object of both violent oversimplication and a
“grudging admiration™ for nostalgic utopian project. The figure of Homo Islamicus
allows for a more equal dialogue with a full recognition of the jikadist as not merely an

led democratic proj butasa

image in the Western mirror to allow reflection on the f:
As

ance and diverse oppositional discourses

figure with his own rich tradition of r

ing the lack of contrapuntality in cultural studies

Mufii argues when discus
.it can be granted that “they™ have literatures and other modes of cultural

sion that are worthy of consideration. but only “we™ have theory. the
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inclination to think in abstract and conceptual terms about language. culture and

the world and about the of y

y of such knowledge itself. (123)
T'herefore throughout this study the term Homo Islamicus is used to refer to the sign of
the jihadist and the category of “bad™ Muslim “sealed off in his own specificity™

Itis impossible to deny the startling fact that while the figure of the jihadist is
being theorized. the reality of suicide bombing and anti-Muslim policies is also

2 " = P
growing.”~ While the theorization of the “war on terror™ has been continuing for over a

decade now, and despite hopes that the “Arab Spring” may decrease the significance of

the jihadist, both “suicide bombings™ and attacks on Muslim populations have increased

dramatically. For example. despite all the inter-religious dialogues and the self reflection

of European theorists, Muslims represent a disproportionate percentage of prisoners
throughout Europe, providing conditions for even further radicalization. Hundreds of

cts of real conflict in

thousands of people across the world are still suffering from the ¢

Iraq and Afgahnistan. It can be argued that this condition demonstrates a deep dislocation

between Fi ocation grows the gap of

World theory and reality. and that as this di

Suicide bombers™ conducted 658 attacks around the world in 2008, including 542 in U.S
anistan and Irag--more than double the number in any of the past 25 years. OF 1.840
incidents in the past 25 years, more than 86 percent have occurred since 2001 Am«lmc highest annual
numbers have occurred since 2004. (See Robin Wright, “Since 2001, A Dramatic Increase in Suicide
Bombing, " Washington Post. 18 April 2008. Web. 15 October 2009, http:/www x\(\»lm\‘unupnxl
com/wp-yn/content/article/2008/04/17/AR2008041703595 html ) . Meanwhile, the United Nations

for Refugees (UNHCR) estimates that between 40.000 and 50,000 more Iragis are being
ahs

pied A

Commissione
displaced every week and the United Nations mission in Afghanistan recorded about 1,500 civili
in the first six months of 2009, a case over the previous year and a record in the
old war. (See Bill Van Auken, “The rag- the Murder of a Society.” The World
Socialist Website. Web. 12 October 2008. < hitp://www.wsws.org/articles/2007/may2007/iraq-
m19.shiml>). In Europe, well over half the total of those arrested on terrorism charges in 2007 were
Muslims. Muslims make up only about 12 percent of France’s population — but account for from 60 to 70
percent of all inmates in the country’s prisons.( See Nesmax.com. 28 April 2008. Web. 10 November 2009
htp://newsmax.com/InsideCover/French-Prisons-muslims 2008/04/29/id 323551 ),
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will attempt to explore how we can set conditions

interlocution grows wider. This the:

acall for

for listening to diverse Muslim voices. including the Homo Islamicus. throu
“democratic criticism™.
In his widely influential works Culture and Imperialism and Humanism and

Democratic Criticism, Said made an impassioned plea for a contrapuntal approach to

reading the world and understanding the “worldliness™ of texts. Claiming that “we
cannot deal with the literature of the peripheries without also attending to the literature of
the metropolitan centers,” Said also argued for reading across disciplines., connecting

texts and societies, while not perceiving texts as mere reflections of historical events

(Culture and Imperialism 318). Instead. Said offered a global and comparative approach
to understanding texts. placing texts of diverse forms and cultures into a common field.
and. in other words. appreciating the genealogy of texts. This approach requires a

capacity to read various texts alongside each other. outside their traditional disciplinary

fields. in order to contextualize their “worldliness™

should be modeled not (as carlier notions of

But this global. contrapuntal analysi:
comparative literature were) on a symphony but rather on an atonal ensemble: we
must take into account all sorts of spatial or geographical and rhetorical practices

— inflecti limits. i ions, i i ibiti all of them

tending to elucidate a complex and uneven topography. (Culture and Imperialism

318)

Therefore. any study of the figure of the jihadist in theory and literature must ney

defy the boundaries of traditional disciplinary or national literature studies. First.



s of humanities. literature

globalization and terrorism studies. which cross the boundari

and film, much the way that cultural studies have done. all engage with study of the

jihadist and therefore ne disciplinary response. Second. the jihiadist is a

sphere. and as such any

global figure, not tied to any country or particular geographica

study of the jihadist defies the approach of traditional arca studies, cither in literature or

theory. Third. since the figure of the jihadist has deeply permeated popular culture and
literature, as well as political. postcolonial and radical theory. an attempt to differentiate
between “high™ and “low™ culture or adhere to the limit of genre studies would not allow
for a thorough analysis of how cultural hegemony reproduces academic theorization in
popular cultural configurations of the jikadist. Finally. this thesis encourages a dialogic
relationship between the works of Muslim and non-Muslim writers in order to explore
fully the positionality of Muslim interlocutors in the debate on the figure of the jihadist.
In claborating on Said’s concept of contrapuntality. Aamir Mufti calls for a
“comparativism yet to come™ (115), an “opening up and crossing over™ (114) of texts

from different cultures and time periods as a way to elaborate the complexity of

concepts—in short, a deconstruction of cultural autonomy. He lucidly argues.
We come to understand that socicties on either side of the imperial divide now

rence to cach

live deeply imbricated lives that cannot be understood without refc

other. It begins to encode a comparativism as of yet to come. a global

comparativism that is a determinate and conerete response to the hicrarchical

systems that have dominated cultural life since the colonial era. (115)



Following Said’s ambitious example. my thesis situates texts of cultural theory.

sociology. philosophy. and fiction alongside each other, along with films, videos. and

political treatises and speeches. It also places works from the peripheries. from diverse

Muslim write

in dialogue with cach other and with those of noted First World theori

As such this thesis crosses discipline:

genres. and “high™ and “low™ culture to offer a
contrapuntal reading of the figure of the jihadist.

This thesis argues that a reassessment of the secular bias in theory is required to

hear the voices of the Muslims speaking in indigenous vocabularics of

aith. Sven

tticken. in “Monotheism and the New Image Wars.™ asks can religion function as a

critique. Can it be anything other than criticism of other religions (52

> Certainly. the

marked theological turn in theory, as evident in the works of Terry Eagleton and Slavoj
7Zizek. demonstrates a resuscitation of religious concepts in opposition to purely secular

interpretation. The works of Muslim leftists such as Tariq Ramadan. Anouar Majid and

Ziaddiun

rdar also attempt to insert Islamic concepts into the formulation of future

theory

. The various voices of the Arab Spring and the articulations of Islamist partics

that have long been silenced will no doubt offer new vigor to the debate. For certain. any

secular crit

discussion on post- sm necessarily begins with the seminal work of Edward

id. Chapter One argues that though Said is considered as one of the major forbearers

of posteolonial theory. and although he based his work on a case study of the Arab world,
he largely left Istam out of his formulation of colonial and posteolonial representation

More to the point, Said’s secular humanism and the decisive role he allotted to the secular

intellectual have greatly affected the reception of works in the West by Muslim writers

12



and established a Kind of secular humanist criteria for evaluating their contributions.
Thus, while the center was displaced and populated with traditions from other cultures

ed outside the

and traditions. such as Africa and the Indian subcontinent. Islam rema
new paradigm.

If Said’s work left Islam out. as I show. then the recent debates on globalization
have reinserted Islam as a metaphorical site of resistance to globalization. Chapter Two
specifically focuses on the various forms of Orientalisms. from the neoconservatives and
the left. that have arisen post-9/11 and the role of Muslims. either advertently or

Lin ing these Orientalisms as the cultural logic for the militarization

of Muslim countries. There has also been a concerted effort to reconstruct the binaries

of Islam and the West. using the events of 9/11 as evidence of this ancient. antagonistic

relationship, most notably in the works of Bernard Lewis and Samuel Huntington. as well

as a neo Orientalist tendency to celebrate the excess of violence in Islam as a

an Baudrillard and Slavoj Zizek.

transformative revolutionary energy by writers such as
In the debate as to whether Islam and the West are compatible or not. Muslim

interlocutors demonstrate a fervent need to synthesize. condense and decipher Islam for a

panicked and befuddled audience. Explanations of jilad by popular., but diverse. Mus|

cultural critics. such as Irshad Manji. and writers of fiction, such as Azar Nalfisi. Khalid

Hosseini. and Yasmina Khadra, are discussed and compared. particularly illuminating

ify the increased militarization of Muslim lands.

how their works jus
“The similarity between neo-Orientalist and liberal and various theories from the

rtling and. thus. Chapter Three further explores how the concept of jihad

new leftis



“ in theory to fit both the discourses of reform and revolution.

migrates or “trave
Chapter Three compares the works of liberal reformists such as John Esposito. Oliver

Abdu Rauf as well as those of well-known radical thinkers. such as

Roy and Imam Fei

Slavoj Zizek and Terry Eagleton, to Islamic reformers. such as Ziaddiun Sardar, Anouar
Majid. and Tariq Ramadan. The travelling of the theory of jihad (o jtihad marks a

continuum as to how one is measured as a “good™ or “bad™ Muslim in this hypersensitive

al debate. Further, this chapter argues that the debate about jilad is deeply related

politi
1o issues of statehood. citizenship and posteoloniality, as well as to the resurgence of a
theological turn in contemporary theory that asserts the role of the nonseeular in
transforming global capitalism.

Chapters Four and Five extend the arguments of the second and third chapters by

explicitly ining the intentionality of jihad as dinc porary jihadist

studies and acclaimed and widely read fiction by Muslim writers. Employing a
contrapuntal approach that includes fiction and critical analysis by Muslim and non-
Muslim writers. the chapter explores various attemplts to construct and deconstruct an
intentionality for the jikadist. ranging from religious to secular motives. | compare
fictional representations of the jihadist 1o biographical reconstructions of famous jiladists
as interpreted by various sociologists and historians. The fictional intentions of successful
and failed jiladists are explored in novels as diverse as John Updike’s Terrorist, Don
DeLillo’s Falling Man, Slimane Benaissa’s The Last Night of Damned Soul. Mohsin
Hamid's The Reluctant Fundamentalist, and Orhan Pamuk’s Snow. The chapter

concludes that while there are marked differences between portrayals by Muslim and non

e
o



Muslim writers. intentions, that reproduce popular k of jihadists

prevalent in sociological and psychological analysis. is reproduced in the popular terrorist

novel.
Chapter Five examines the intentionality of the jihadist from her own

Is such as

perspective. comparing these articulations to jons of noted intellect

al De

Henry Giroux and Fai:

i. Largue that the jihadist maintains both a performative

and political stance by establishing a relationship between the jihadist and a community

of responsible victims. and I question the various postmodernist interpretations that the

jihad is a “new” Kind of terrorism. mainly performative and not political. This chapter

examines the direct interventions by infamous jihadists. such as Osama bin Laden. Adam

Gadhan, Mohammed Siddique Khan. and Shehzad Tanweer, raising questions about the

dialogic relationship between the jihadist and his audience and the media.

T'he concluding chapter attempts to theorize how discussions about jilud can
contribute to contemporary theory. particularly to postcolonial studies. and it positions
the concept of jihad itself within the posteolonial tradition. It reasserts jihad into this
tradition by accentuating how jihad presents a challenge to the secular bias of’
contemporary criticism and how discussion of “good™ and “bad™ Muslims undermines
ially

some of the underlying assumptions upon which posteolonial theory is based.

spe

regarding the subaltern and mediation. It also highlights that jifad raises direct questions
as to the role of violence in radical theory as an instrument for socio-political

concluding that by reclaiming the roots of ¥ jihad theory as a

part of a postcolonial tradition, jihad can make a valuable contribution to the future of
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theory. which includes Islamic discourse in a serious debate on posteolonialism and

radical change.

fiction that

s and writers of

ty of voices from Muslim cultural ¢

The multipli

populate the pages of this study require some qualification. What exactly do we mean by

2 In this study. Muslim fiction does not refer to religious fiction. Instead.

Muslim writer

T use the term Muslim to mean practicing Muslims. or those born into Islam by birth. or
those who have converted to it by choice, and it covers a wide range of allegiance to
Islam as a faith, from practicing Muslims to atheist Muslims. To this extent. I adopt the
criteria which Amin Malak outlines in Muslim Narratives and the Discourses of English:

ussion here, the term

Accordingly for the flexible purpose of our di

s the world produced by the person who

Muslim narratives sugges

firmly in the faith of Islam: and/or via an inclusivist extension.

believes
by the person who voluntarily and knowingly refers to herself. for

ian

ion of ident

aMuslim™ when given a sele

whatever motives, as

choices: and/or yet another generous extension by the person who is

rooted formatively and emotionally in the culture and civilization of

Islam. (7)

milarly. the term jihad is not discussed as a theological coneept. but as a

cultural configuration that is being circulated in an endless semiotic circuitry in the “war

On oceasion jihad is referred (o as a “quilting point” in reference to Lacan’s

on terror”.
concept of “point de capiton”, an illusionary stable signifier that holds together numerous

unstable signifiers (Bowie 74). Lacan’s buttons, drawn from the imagery of upholstery



buttons that hold fabric together. are unstable signifiers ( buttons can fall off). but at the

same time they present the illusion of stability ( they hold fabric together and prevent it

ed in this introduction.

from moving about). Likewise jiiad. as I have previously discus

has had a historically unstable meaning, while at the same time, it has become anchored

to signifying violence in the discourse on the “war on terror”. In this thesis jihad is

viewed as a quilting point from which one may query how a radical reimaging of the

future might look in a postcolonial world. Further. the emphasis in this thesis is on a/

Jihad al asghar ( the lesser jihad), rather than al jihad al akbar (the greater jihad).

because it is with its contentious claim of the right of violent resistance to oppression that
al jihad al asghar challenges radical theory. particularly posteolonial theory. to examine
its anti-imperialist roots. | argue that considering jihad as a cultural configuration invites

exploration as to how the “war on terror™ has raised issues of urgent importance to
intellectuals- particularly issues on representation and interpretation and the role of
violence in socio-political transformation.

Because the subject of this dissertation s largely representation and the role of’
diverse Muslims in representing the varied manifestations of jikad. it is only fair that |

position my own subjectivity in this debate. Though my name does not indicate it. | can

fit myself into Malak’s categorization of Muslim as one “who is rooted emotionally in the

culture and civilization of Islam™ and consider myself part of a community that sees new

value in what faith-based belief systems, can offer a radical critique of global capitalism.

At the same time, 1 am filiatively and affiliatively bound to my Irish Catholic upbringing

in an exiled island community off the coast of Canada which arguably. created its own



tenuous identity on an imaginary Irishness. No doubt. the views I express in this thesis

are strongly affected by all of these identities. perhaps even more so than the intellectuals

to whom this work refers.
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Chapter One
Said

Leaving Islam Out: The Legacy of Edward S: cular Cosmopolitanism

The seminal work of Edward Said had a dramatic effect on the evolution of

posteolonial theory and the field of Orientalism. Though a sustained critique of
Orientalism, from the cultural and political economy point of view, was already well

underway. particularly as evidenced in the works of Brian Turner, Anouar Abdel Malek.
and A.L. Tibawi. it was Said’s 1978 Orientalism that reinvented the debate and made it a
subject of public discourse. Zachary Lockman rightly notes that Orientalism significantly
influenced the future of Orientalist and arca studies. particularly Middle Eastern Studies.

resulting in an entire generation of new Orientalists who deconstructed colonial discourse

on the Orient and produced numerous case studies validating Said’s thesis.” He also

particularly by

contends that Orientalism gave birth to the field of postcolonial studies.

shifiing the pre-Saidian emphasis on political cconomy to the issue of representation

(210). In a posthumous tribute to Said, the giants of posteolonial theory. Homi Bhabha
and Gayatri Spivak, both write about the effect of Said on the field of postcolonialism

and on their own development.”  Though Said often demonstrated impatience with the

! Examples include Carol A.Breckenbridge, and Peter van der Veer. Orientalism and the
Posteolonial Predicament; Perspectives on South -Asia (Philadelphia: University of Pennsylvania Press.
1993). which applies Said's theory to South Asian societies; Rana Kabbani. /mperial Fictions: Europe’s
Myths of Orient (London: Pandora, 1988): Reina Lewis, Gendering Orientalism: Race, Femininity and
Representation (London: Routleds nd Meyda Yegenogl. Colonial Fantasies: Towards a
Feminist Reading of Orien jwe: Cambridge UP), 1998. Kabbani, Lewis and Yegenoglu all
offer feminist contributions to the debate.

* Homi Bhabha, Adagio.” Edward Said: Continuing the Conversation, ed. Homi Bhabha and
W.LT Mitchell. (Chicago: University of Chicago Press. 2003). 7-16. ¢ Thinking About
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obtuse language of posteolonial theory. his work on representation. particularly the role
of the intellectual in taking oppositional stances. became a foundation for theorization on
the posteolonial subject and the complexities faced by Third World intellectuals in
representing peripheral communities. In fact, Orientalism articulated questions that had

and

an impact far beyond the study of the Orient itself and even far beyond liter

posteolonial studies. Said’s questions. even more so than those of his contemporaries and

predecessors. raised epistemological concerns about the issue of essence and, hence.

about the entire humanist tradition, the nature of representation and anthropological
research, and the institutional functions of the intellectual and theory. His stubborn

probing into the relationship between imperialism and culture has had a profound impact

on current studies on the relationship between spectacle and politics as demonstrated in
the works of Giroux and Kellner. His insistence on the relationship between academic

2 cand I integrity has inspired theorizations on the

usefulness of theory by Eagleton and Butler.

aid always insisted that theory could not be separated from practice. as was

evidenced in his own involvement with the Palestinian cause about which he wrote and

nian issuc for Said was foundational as a case study in

was actively involved. The Pales

formulating his theories of power as well as developing his theories on the role of the

intellectual and the insistence on a secular eriticism. As llan Pappé notes.
Once you read Said’s writing specifically on Palestine, you realize that his

theoretical deconstruction of power bases of knowledge and exposure of the more

Ldward Said: Pages from a Memoir.™ Edward Said: Continuing the Conversation, ed. Homi Bhabha and
W.LT Mitchell. (Chicago: University of Chicago Press, 2005) 156-162.



sinister interests behind Western knowledge production on the Orient would have
lacked impetus and zeal had they not been motivated by his struggle for the

Palestini

n cause. (84)

1. L

Certainly. Said’s legacy is colo pecially since 9/11, when the relationship between

am and the West was radically in

ted into the historical moment. the general public
and intellectuals alike have been struggling to understand the emergence of “radical

Islam. the challenge of jihad. the nature of Muslimness in a global world. and the

role of Muslim intell I

T'he questions Said articulated over a quarter of a
century ago have been given a new urgency. Who are rhey and who are us? What defines
thenand us? What do they want? How can they be understood? Who has the authority

to interpret them? Who is the mediator between the jihadists and us? — Is mediation

3
o

possible? Or, simply put. why do they hate us?” In fact, a massive new culture industry

alists. such as Bernard Lewis

has emerged to answer these questions: rom the neo-Orier
and Thomas Freidman, to the terrorist and globalization studies of Samuel Huntington. to
the postmodernist interpretations of Jean Baudrillard. and the leftist speculations of
Slavoj Zizek. While arca specialists. like John Esposito. have gained celebrity status.

other scholars (or even those not so scholarly). with roots in Islam. have been catapulted

into stardom. Numerous Muslim “intellectual

of various ideologies have come forward

to explain Islam to bewildered audiences. The question as to who speaks for Islam has

* Ziauddin Sardar and Merryl Wyn Davies take up this question articulated often by President
Bush. various politicians and commentators in their book Why Do People Hate America (Cambridge, UK
Ieon Books. 2002).




become so pressing. that conferences are arranged internationally and annually to

. Sy
consider this very question.

Arguably. the public debate around Islam and Islamism has scen the reassertion of

old Orientalist doctrines that had been displaced by the disputes following Said’s
Orientalism. However. it would be foolhardy to assume that Said’s work. and the

offspring of the schools of thought that were engendered from it. are having little impact

on public and academic discours

. which has. instead. reverted to old Orientalist models.
to describe the current crisis. For example. the discussions about “reforming™ Islam

presume a

ceular religious binary which is not only present, but forms the central

metaphor of all of Said’s work. up to the late:

works before his death. The pereeived
battle between progressive secularism and backward Islam. the debate on the role of!

‘2ood™ and “bad™ Muslims. and the role of Mus|

m reformers.

s rooted in Said’s work

on the role of the

cular intellectual. The disdain for Islamic political radicalism and

jihad is evident in many of Said’s interview

and overtly political tex

The positing of'a

multicultural solution to the issue of Muslimness,

e is also

specially in Europ

foreshadowed in Said’s

work on the cosmopolitan intellectual and the role of exiles in a

global world. In this chapter. [ argue that the very shape of the current debate exi

because of the framework already staged for this newly formed discourse. a displaced

Orientalism that became rooted in posteolonialism. contained within the work of Said

* The government ul Malaysia has organized two conferences on Who Speaks for Islam, Who
Speaks for the West sin the United Nations organized a High Level Group with the support of the
‘sovernments of Spain and h.m_\. produced reports and established a special secretariat in the Secretary
General's office to explore the issue, offered programming and hosted dialogues: the governments of
ada and Britain have working groups to ¢ on Muslim relations: and numerous Middle Fastern
states have hosted conferences and ith dialogues which address these very issues.




himself. By a close reading of several of Said’s works. this chapter argues that the legacy

of Said’s secular and formed the framework for both how

Islam is studied in a post

-Orientalist world and  the development of posteolonial theory™s

or lack of with Islam-—particularly where Islam offers a

radical critique to power—jihad. Said is the entry point through which we

n clarify

how the limits of his complex. and often i secular ism have

radical critique from truly engaging with Islam.

aid’s often contradictory engagement with the humanist tradition has been the
subject of much discussion and debate, particularly on Orientalism. - Aiijaz Ahmad’s
most useful observation is that Said places representation over all forms of human
activities and never really answers why representation must interiorize the Other. I it the
result of imperialism? Ahmad asks if this representation of Orientalism is representation
in the postmodernist sense, having no connection with the real Orient, or is it willful
misrepresentation produced in the West in the pursuit of power (/n Theory 292). He

notes that a theory of intentionality was not developed in Said’s work because from a

point of view rep is regulated by the power of discourse. and so

representation does not correspond to an external truth. subjectivity. or a purpose. but

only to the regularity of discourse itself. Likewise. John M. MacKenzic questions Said's

binaries of East and West as he extrapolates the issue of intentionality. Using examples

from arts. architecture, design. music and theatre, MacKenzie concludes that Said was

incorrect to posit the West as a closed world immune to the influence of the Other. and.

in fact. it is virtually impossible to differentiate between what is Self and Other. since



both are locked in a process of mutual modification. He adds that this process of’

heterogencity and instability is highly related to market forces:

Ever since oriental carpets. ceramics and fabrics had begun to arrive in Europe
(and indeed carlier in other parts of Asia) the need of the market had produced
their inevitable modifications. The interaction of European taste. demand. market
forces and commodity production had operated through a process of natural
selection to create an appropriate cast. Producer and consumer were wholly

complicit in this proces

(328)

He also notes that the Eastern arts are often embraced by artists, designers. and musicians

who are unsympathetic to dominant political ideologies and that a fascination with

Orientalism is as likely to be oppositional as consensual in relation to the established

power structure. James Clifford has written about Said”

mbiguous relationship with

Foucault and the humanist tradition, applying discourse ana

is and inserting authorial

signatures when useful. To C

ord. this practice destabilized Said’s methodologi
approach.

I'hese three critical points have been briefly mentioned to argue that the issue of
methodology and intentionality become eritical when understanding the thrust of Said’s

arguments and. indeed. the legacy he left for arca studie:

and posteolonialism. The

argument here is that secular humanist methodolog;

and a vague, often lacking. theory of

ity had a significant impact on the

T ion of Islam and Homo Islamicus

in Said’s works and in sub inclusi lusions in I

and

wlobalization studics.

b



In this regard, we can position Said as both a “founder of discursivity” and an

. Foucault was interested in the role of the

“enunciative modality™ in a Foucauldian sens

nt the

author in reproducing discourse and used the term “enunciative modality™ to repres

various subject positions one can occupy when speaking (7he Archacology of Knowle

54 Iso an avid

55). Said. though he offered a sustained critique of humanism, was

supporter of the bases of the secular humanist tradition, and so he occupied various

subject positions. His final work, Humanism and Democratic Criticism. attempted to

clarify his multiple positions as an “enunciative modality” whose criti

humanist discourse. Foucault's notion of the “founders of discursivity™ recognized that

authors are both produced by and produce knowledge. speaking within the archives of
their times, but also reshaping these archives to produce new possibilities for discourse

Foucault drew heavily on the examples of Marx and Freud (The Foucanlt Reader 116).

id was produced within the humanist tradition and in turn produced knowledge which

led to the growth of the field of i which critiques

ant to note that as a founder of discourse Said cannot be held

However, it is impo

responsible for the direction which posteolonial discourse took. As W.T.J. Mitchell notes.

aid was “endlessly chastising his would- be followers and younger colleagues for being

slaves of fashion and for writing barbarous. jargon-ridden prose (5). Mitchell claborates.

For me. the characteristic gesture of both his cultural and political writing (which

despite his claim to lead “two lives.” always seemed to me all of a picce) was the

turn from the straight. predictable path. the reversal of field. the interrupted

itinerary. So that, having by many accounts founded the entire field of what is



called postcolonial studies. he immediately set about to critique it. to question its
emergent complacencies and received ideas. (3)

aded by

As §

pivak succinetly puts it. I think he often though I was a fool. to be so pers

theory™ (“Pages from a Memoir™ 161). It can be argued that posteolonial studies migrated

istance to colonialism to a new home in;

from its home outside centers of power in r

but not

enters of power. separated from indigenous traditions of activism. such ¢

limited to. Islam. This can be illuminated more clearly when one considers how two of’

Said’s central ideas, secular criticism and the role of the secular critic in radical critique.

contribution to

form the very foundation of the contemporary debate about the Islamiy

fical the nature of its ion, and the position of the Muslim intellectual in

the contemporary socio-political market place.

T'o begin. it is revealing to note the theorists that Said left out of his contrapuntal

discourse. When he wrote Orientalism. Said simply did not recognize the rich body of

Alatas.

work already underway by various Arab and Muslim writers. A.L. Tibawi

ck. and Abdallah Laroui had all made valuable contributions to the

Anouar Abdel M

rs unusual is that Said made either no or merely

assault on Orientalism. What appe:
passing reference to this tradition in Orientalism. This curious fact opens the door to an

dy existing anticolonialist

inquiry as to why Said did not engage himself with the alre:
critique which broadly fell into two camps: either leftist or Marxist eriticism from a

political cconomy point of view. or Islamic scholarship. It appears Said felt equally



uncomfortable in both camps.” The issue as to the intentionality of Orientalism for the
Marxist camp was quite clear—ideological “covering™ of reality to sustain the aims of

lism. For faith-based Islamic ip. the i ions of the ¢ were to

discredit the “real™ Islam and replace it with a deformed version of Christianity.

secularized and reformed. Said could accept neither. He remained unsure about the

existence of a “real” Orient or a “real” Islam. and concerned himself with how the Orient

and Islam were represented. This is especially evident if we look at the intersections of

Said’s work with that of two of his Arab contemporaries whom he ignored: Abdel

Malek’s “Orientalism in Crisis™ and Tibawi’s “English-Speaking Orientalists. ™

Anouar Abdel Malek, an Egyptian who studied Sociology at the Sorbonne and

taught at the Centre National de la Recherché Scientifique. situated his work in the leftist
tradition of Third World resistance literature. He argued that after the Second World

an. Asian and Latin American national liberation

War. the resurgences of Af

s made a new of the Orient necessary. The intention of

ism for Abdel Malek was cle:

Orienta

in fact. there was a transparent relationship of’
missionaries. university dons and military men “whose only objective was to garner
intelligence in the area to be occupied. to penetrate the consciousness of the people in
order to better assure its enslavement to European powers™ (49). Unlike Abdel Malek.

for him.

aid was much more conscious about drawing a direct line of intentionality

* For fuller discussion on Said’s lack of engagement with Marxism refer to Harry Harootunian.
“Conjectural Traces: Said’s Inventory.” Edward Said: Continuing the Conversation, ed. Homi Bhabha and
W.L.T. Mitchell (Chicago: The University of Chicago Press. 2005) 68-79: and Timothy Brennan.
“Resolution.” Edy ¢ the Comversation, ed. Homi Bhabha and W.J.T. Mitchell (Chicago,
The University of Chi 5




Orientalism remained “a created body of theory and practice. in which. for many

there has been iderable material i " or an “accepted grid for

filtering through the Orient into western consciousness™ (Orientalism 96). For Said.
Orientalism operated as cultural hegemony. not as a capitalist or imperialist plot to
control the Orient. However. Said and Abdel Malek agreed on the nature of Orientalism
itselfas a humanist failure. Abdel Malek noted that the Oriental was an object of study

. of an essentialist character.”™ as opposed to the

stamped with a “constitutive othernes

dynamic and progressive European, humanist man of action (50). In other words, the

rational, progressive, ic West was ituted on the existence of an essential
Other. the irrational. regressive totalitarian East. This point. of course. would form the

was constituted on the Othering of the Orient and that

of Said’s theory that the W
the Orient only existed as a construct of the West. Abdel Malek also spent considerable
time describing the methods of the Orientalists. particularly the dehistoricization and the
exoticization of the Orient. He claimed that in order to sustain the discourse of essenee.
the history of the Orient had to be erased and rewritten. Instead. the Orient was
positioned as static and fixed. and so study and research focused on the past as the

detached from

preferred period. especially in cultural aspects of language and religion a
social evolution™ (51). As a result, everything that happened in the present reappeared as

an emergence of a static history. unable to adapt to the dynamics of modern life: “that

which dappeared as a of the past. grandiose but extinet. From

historicizing. history became exotic™ (52). Said noted this same point in Orientalism. as



ol

well as in Covering Islam and The Question of Palestine. which he con

the same trilogy.

T'he second intellectual of inter

to this argument is A.L. Tibawi. a fellow

Palestinian, who in a series of three articles from 1964-1980 engaged in a debate with

whom. he claimed. essentialized. Otherized and

English-speaking Orientali

dehistoricized the Orient. As a Muslim, Tibawi’s target was Islamic Orientalism. His

work focused on the relationship between Orientalism and missionary activity. noting

that the hope of the carly Orientalists was that “Islam might be transformed through

W

ernization or modernization or reformation™ (“English Speaking Orientalists™ 26).

He noted specifically that two techniques were deployed to discredit Islam. First. its

doctrines.

specifically the Quran. were held up as not unauthentic. actually a refashioning

of Hebrew documents and pre-Islamic literature: second, the authenticity of the Prophet

Mohammed was questioned by assigning to him profit-oriented rather than spiritual-
centered goals. Tibawi. in fact. asserted that the failure of Orientalists was an inability to
understand the role Islam plays in the lives of Muslims. He spoke harshly of token
Muslims who are used by Orientalists to validate their views of the Orient and Islam in
particular:

Encounters between different cultures did and do produce alienated individuals.

denationalized and deculturalized. who try to live in both worlds at the same time

ome of the persons named do not write in Arabic.

but are at peace in neither:
others avoid speaking it, and some are neutral or silent on Arab or Islamic

questions. (“On the Orientalis

s Again” 60)
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For Tibawi, the Muslim exiled from his culture is no Saidian “specular intellectual.” the
exile on the margins of society. interpreting both. but is a conflicted and pathetic

individual. robbed of his heritage and stripped of his identity. engaged in a discourse that

the Orientalists want to hear or else remaining silent. Far from Said’s utopian border
intellectual. Tibawi posited and predicted the rise of the figure of Tbn Warrag. the
unknown apostate, interpreting Islam for the world, intent and insistent on its reform.

perhaps on its destruction.

Various eritics have noted Said’s conspicuous decision to ignore Tibawi's work.

Macl

. for example. noted that

Said did not recognize the work of Tibawi because Tibawi. a Palestinian Arab.

succeeds in breaking the Orientalist rules identif

ed by Said that since the Orient

is incapable of representing itself it must be 1. Far from being

intimidated by the West. in his two ¢

tiques of English-speaking Orientalists

Tibawi. writing from an Islamic point of view. succeeds in mounting a

astating critique of English-sy g Orientalism. identifying in considerable
detail what he believes to be its major faults. (99-100)
Or could it be that Tibawi represented an Islamic point of view with which Said did not

wish to engage, a point of view mocked by his contemporaries who considered the

assertion of Islamic belief as contradictory to a critical stance on Orientalism? These

biases can be seen in the responses of Said’s contemporaries to Arab and Muslim
critiques of Orientalism. For example. in his literature review. Donald Little argued he

would ignore the vast body of work written in “Islamic languages™ as the more important
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work is directed at a foreign audience and that Arabs writing in Western languages “have
embraced Western methodology and a Western approach to the Arabs and Islam which is
virtually indistinguishable from that of non Arabs™ (134). Even MacFic. in an otherwise

balanced account of the assault on Orientalism. commenting on the argument between

Little and Tibawi. noted that Tibawi’s work “betrays strength of feeling out of place
perhaps in an academic debate™ and concluded that “the argument illustrates all too
clearly the difficulties inherent in any attempt made to bridge the gap between a Muslim
and a Christian/secular view of knowledge. religion and the world™ (108). It is clear that
assertion of Islamic beliefs was considered by reviewers. and perhaps by Said himself. as

contradictory to a judicious debate on Orientalism.

id did rectify his dismissal of Arab sources in his later works. most

notably in Culture and Imperialism. However. Said’s response to the Arab criticism and

translation of Orientalism in the “Afterword™ appended from the 1994 edition onwards is
telling. indeed. He commended the translation into Arabic and was particularly satisfied
with the translation of words such as “discourse. simulacrum. paradigm or code™ into the

“classical rhetoric of the Arab tradition.™ noting that the translator attempted to place

Said’s books

inside one fully formed tradition, as if it were addressing another from a

perspective of cultural adequacy and equality™ (338). Yet. he noted that despite this. the

book was experienced as “an affirmation of warring and hopelessly antithetical
identities™ (338). He explained that he had intended his book to launch a study of

Otherness. as had happened in Europe. the United States. Australia, India. Ircland. Latin




America and Affica. The Arab world. however. appeared to be the exception in

responding to Said’s challenge in Orientalism:

That does not seem to be the case in the Arab world. where. partly because my
work is correctly perceived as Eurocentric in its texts. and partly because ... the
battle for cultural survival is too engrossing. books like mine are interpreted less
usefully. productively speaking. and more as defensive gestures cither for or
against the “West” (339)
And so. according to Said. the Arab rejection of his book was not because of the text
itself. his lack of a theory on intentionality and his avid secularism, but because “decades

of los

. frustration and the absence of democracy have affected intellectual and cultural
life in the Arab region™(339). And for Said these culturally backward intellectuals were
best exemplified in the Islamic intellectuals. such as Tibawi. While defending himself’

against the accusation that he was a defender of Islam. Said clarified again that he was

slam or “real” Orient:

not interested in a “real” I have no interest or let alone capacity

for showing what the true Orient or Islam actually are™ (331).

The above discussion about Said’s en, es and his

agement with Arab sou

avoidance of similar Islamic debates on the same issues serve as a useful point of

departure upon which to illuminate Said’s seeularism and humanism. including his lack

of clarity on intentionality. throughout his work. Tibawi noted that
The first essential prerequisite for any successful change (or reform) is therefore

native initiative. independent of foreign control or suggestion. The second



prerequisite is that all change must be acceptable to learned orthodox authority.
(“English Speaking Orientalists™ 73)
Said would definitely disagree with the second condition: in fact. he would assert that an
intellectual must remain oppositional and defiant to authority. in other words maintain a

“secular” stance.  For Said. the kind of critical distance necessary to be a critic and

intellectual could only be obtained if one could maintain a distance from religion and
ideology. which he considered inherently doctrinal.

Perhaps the most thorough look at Said’s relationship with religion and ideology
is William D. Hart's Edward Said and the Religious Effect of Culture. Commenting upon
the strong secular/religious thematic in Said’s work. Hart notes that Said was not

indi

ferent to religion, nor did Said not want to engage with religion. but he was in fact
antagonistic to it. For Said. an antagonism to religious criticism was necessary to being a

ist the quasi

genuine intellectual who spoke truth to power: in fact. it was essential to “r
religious authority”™ of culture, the “authority of being comfortably at home among one’s
people. supported by known powers and acceptable values. protected against the outside

world.” (The World, Text and the Critic 15-16).

aid’s views concisely:

Hart critiques

aid is not a religious thinker. But this does not mean that he is indifferent. On
the contrary. religion is something that he can neither tolerate casily nor leave
alone. Religion is an issue for him unlike those who are indifferent. whom we

mistakenly call sccular. Secularism in this respect is a particular kind of

relationship with religion. It is skeptical, wary. or hostile interest. Sccular
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thinkers are jed with boundary-drawing and boundary-mai with

where secularism ends and reli

ion begins. (10-11)
Hart continues to assert that for Said secular criticism is. in this sense. the “Other™ of

ism:

religious eri

without the counterpoint of religious criticism. it has no point™ (1

In order to illuminate this, he examines two of Said’s central concepts firs

developed in

The World, The Text, and The Cri

 filiation/ affiliation and worldliness. Filiation is the

natural or cultural relations (family). and affiliation contains those relations which

compensate for filiation failures, such as professional associations. For Said. an

intellectual must resist the

tems of culture to which he is bound filiatively and the

systems he acquired affiliatively and only then can he avoid “religious eriticism™ in order

10 speak truth to power. According to Said. religious criticism blocks the road to inquiry
and is irrational, organized., collective, vague, esoterie and secret. On the other hand. the
secular intellectual is skeptical of cultural filiation and systems affiliation. Hart notes that
for Said nationalism and religion deter secular criticism and so does any kind of sense of

belonging to a professional cult. In short. Said believed that religiosity had returned under

a secular guise and that criticism itsell had become religious: hence, his eriticism of

eriticism. particularly nationalist discourse and deconstr ond. Hart notes

that Said’s concept of worldliness was developed in counterpoint to wha

he perecived as

the other-worldliness of religion. In religious dis

ourse. worldliness is a profane

preoceupation with the here and now while other-worldliness deals with the more noble

goals of the imagined future. Hart not

s that Said appropriated and reversed these terms.

Worldline:

s became a desired goal and other-worldliness became obscure. Hart makes

s
b



the astute observation that particularly in Orientalism, Said reproduced the Orientalists™

distinctions between E:

and West as applied to secular/religiou:

aid rejects the
Orientalists™ distinction between Western rationality and Eastern mysticism only to

readmit and valorize this distinction under the rubrics of secularism and religion™ (86). It

is. in fact. ironic that secularism displaced Orientalism in Said’s terminology-as Hart

not

eligion and secularis

nare East and West in Said’s imaginative geography™ (86).

Said’s secular/ religious distinctions have been noted by a number of other criti

besides Hart. though not all agree that this new binary recreated a Kind of displaced
Orientalism.® Peter van der Veer points out that the
distinction between secular and religious is a product of the Enlightenment that
was used in Orientalism 1o draw a sharp opposition between unnatural religious
behavior of the oriental and the rational secularism which enabled the Westerner
1o rule the Oriental.” (qtd in Robbins 74)
Others in the subaltern studies group connected secularism to posteolonial nation-
building. with Guha linking the argument of Western Orientalism to the secular
indigenous elites and Chakrabarty claiming secularism as an act of appropriation.

particularly in India (Robbins 75). On the other hand. Bruce Robbins argues that Said

used the term secular eriticism not to oppose religion but to oppose nationalism. and the

actual subject of eritique was nationalism itself. evidenced in Said’s anti-American st

ne

“Two very useful essays outline some of the arguments of a number of theorists referred here:
Bruce Robbins. “Sceularism, Elitism, Progress and Other Transgressions.” Cultural Readings of
Imperialism: Edward Said and the Gravity of History, ed. Ansell Pearson, Keith, Benita Parry and Judith
Squires. (London: Lawrence, & Wishart, 1997) 67-87: Gauri Viswanathan.. “Secular Criticism and the
Politics of Religious Dissent.” Cultural Readings of Imperialism: Edward Said and the Gravity of History
ed. Ansell Pearson, Keith, Benita Parry and Judith Squires (London: Lawrence, & Wishart, 1997) 151-172.




an American intellectual during the Gulf War and his critical stance as a Palestinian on

the Palestinian issue (74). W.I'T Mitchell insightfully points out the secular limit in

aid’s work can be directly traced to Vico rtion that we cannot know things that we
have not made (“Secular Divination™ 102) This disallowed Said from engaging with any

kind of sacred knowledge or recognizing “that sphere of the uncontrollable and

inexplicable that. at the same time. has an immense power over human thought and

action™ (104). Mitchell directly links this view of the sacred to Said’s “blind spot™ and his
sense of self-admitted “panic™ when engaging with the domain of the visual arts and the
Imaginary (104-105).  Viswanathan. on the other hand. argues that Said’s secularism has
been interpreted too narrowly and that it is intended to demonstrate the competing
affiliations faced by the intellectual:

So that while Said scems o be polarizing terms like secular/religious.

istence that

crities/cleric, human history/scared time. worldly/mystical/ his i

culture is a site for | izing tend:

encies, open 1o co-optation by the state for

rial relation.

its own purposes ... places dissent in a much more complex advel

not only to religious orthodoxy but also to state hegemony. (“Secularism,

Criticism and the Politics of Religious Dissent™ 153)

In a later article, Viswanatahn argues against Hart's observations of Said’s hostility to

religion and asserts that if one considers religion to include orthodox and heterodox

clements. Said was sympathetic to heterodox elements of Islam (*Said. Religion and

Secular Criticism™ 164). However, Viswanathan does not provide a close reading of

aid’s texts to prove this point.



Whether or not one accuses Said of using inappropriate Enlightenment

terminology as van der Veer does, reinvents the meanings of secularism and nationalism

ecularism as a blind

s (Robbins or Viswanathan). highlights

id’s binar

10 extrapolate §
spot (Mitchell), or focuses on Said’s theoretical inconsistencies (Hart). two points are

tem which binds

clear. First. for Said. religious criticism was a metaphor, that is. any s

an individual to it and compromises his critical distance. Above all. Said argued for a

critical distance for the intellectual in line with Vico's “rational civil theology™ (Mitchell.

Secular Divination™ 107). Religious affiliations, which may include actual religion. but

id. aid

econd. even il

. do not allow such distance, according to

are not limited to

sing one, including. but not

an all-cncompa

intended the term religious criticism as

ecular™

limited to religion. he surely was aware of the effect of his usage of

terminology. particularly when describing Muslim societies. Yet. he insistently employed

these terms throughout his work—-that is. until his last book. in which secular criticism

To demonstrate the development of

was replaced with the term “democ

s the field of posteoloniality grew under his tutelage. it is

aid’s ideas over the years

fruitful to trace his engagements with Islam and the role of the secular intellectual

throughout some of his major works. I will explore whether Said’s democratic criticism

sm which draws on religious and sacred sources. or whether democratic

can contain crit
criticism is merely a new designation for secular criticism. in an historical moment of’

n humanistic democratic criticism really aceept

increased sensitivity to the matter. €

diverse multicultural critiques, even if they arise from within religious traditions?
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Viswanathan would argue, yes, especially if it is heterodox. since it is orthodoxy

and dogma which Said critiqued. not sacred knowledge itself (*Said. Religion and

Secular €

ism™ 164-166). However. particularly in the field of Islam. the labels of

are highly unstable, with the neoconservatives considering the

orthodoxy and heterode

jihadists orthodox and Muslim authorities considering them heterodox. And it is

revealing to divine how Said felt about the resurgence of Islamic orthodoxy/ heterodoxy

(depending on one’s interpretation) as exemplified in the jihadist. Viswanathan has

. that Said showed some

argued. with reference to Said’s interview with Tarig A
understanding of Islamic militancy by referring to his remark that they are “creatures of
the moment [for] whom Islam is an opportunity to protest the current stalemate. the

current mediocrity and bankruptey of the ruling party™ (qtd in Viswanathan. “Said.

Religion and Secularism Criticism™ 164). A more nuanced reading is required in order to

assess whether Said placed any faith in Islamic resistance. or Islamic intellectuals. to

affect social change

In Covering Islam. his most explicit book on Islam, Said positioned himself as an
intellectual. not affiliated with the left or the right, speaking truth to power about Islam:

Yet there is a consensus on Islam as a kind of scapegoat for everything we do not

happen to like about the world’s new political social and economic patterns. For

the right. Islam represents a kind of barbarism: for the left, medieval theocracy
for the center, a Kind of distasteful exoticism. In all causes. however. there is

agreement that even though little is known about the Islamic world there is not

much to be approved there.



Said ook great pains to emphasize that “far from being a defense of Islam— a project as

unlikely as it is futile for my purposes—the book describes the uses of Islam for the West
and for many Islamic societies™ (vi). As in Orientalism. Said made it clear that “real”

Islam was not his subject: the representations of Islam were. Tronically. Said never

investigated how Muslims themselves

represent Islam. In a telling criticism of Judith

Miller’s work, Said noted, “She seems never to have heard of Mohammed Arkoun. or

Mohammed EI Jabri, or George Tarabishi. or Adonis, or Hasan Hanafi. or Hisham Djat™

(Covering Islam xxxix). Though he seemed to have heard of such intellectuals, Said did

not deem their representations of their own society that important since he did not
claborate upon their arguments, except to show that they exist.

Though the fir

volume was published in 1981, Covering Islam was reprinted in

1997 and Said had some time to reconsider how he had left Muslims out of the

representation of the

r own socicty in his theorizing. Of course, there have been

numerous attempts made by Muslims all over the world to explain Islam, deseribe it.

make its philosophy understandable. some of the scholars being acculturated Americans

or Europeans like Said.” However. Said remained silent on all these contributions. On

the other hand. his response to Islamic revivalism was startling. Said took no interest in

ion to

examining the possibility that political Islam might serve as an effective oppos
imperialism. nor did he provide a nuanced historical reading of the development of
various types of political Islamism. His criticism was direct: it [political Islam ] has

plainly caught the West off balance. especially when Islamic religious fervor and political

7 Muslim intellectuals writing on these issues during this time period. in English. include writers
like Tariq Ramadan, Mahmood Mamdani, and Ziauddin Sardar, all discussed in this thesis.
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obj

tive join to create violent results™ (Covering Islam xix). He continued by portraying

adreary history of political Islam: in Algeria. “thousands of intellectuals. journalists.

artists and writers have been Killed™ in Sudan. he referred to Hassan al Turabi

brilliantly malevolent individual. a Svengali and Savonarola clothed in Islamic robes™ in
Egypt he wrote of the Muslim brotherhood and the Jamét Islamiya. as “one more violent
and more uncompromising than the other™ in Palestine Hamas and Islamic Jihad “have
metamorphosed into the most feared and journalistically covered examples of Islamic
extremism®™ (xiii). All in all. Said’s list of Islamists was not a very promising group of’
activists who could affect real social change. Absent from his lists were notable and
articulate leaders such as Hassan Al Banna of the Muslim Brotherhood. Rashid

in

Ghanoushi of Al Nahda. and Khalid Mashael of Hamas. all respected intellectua
their own rights. In fact. for Said there could not be a religious intellectual. and so no

hope for resistance ari

ing from religion itself.

This is

especially evident in the attitude and the language Said used to refer to

1. Consider his first written reference to Hamas in 1993:

In 1992 when I wa

s there. 1 briefly met a few of the student leaders who represent
Hamas: | was impressed by their sense of political commitment but not at all by
their ideas. 1 found them quite moderate when it came to accepting the truths of

modern science, for instance...their leaders neither

specially visible nor
impressive. their writings rehashes of old nationalist tracts. now couched in an

"Islamic" idiom. (The Politics of Dispossession 403)



Itis clear Said had little faith in Hamas™ intellectuals, and his comment. I found them

quite moderate when it came to accepting the truths of modern science.” revealed his

scientific

surprise that young Islamic activists could somehow accept contemporary
realties. As Hamas gained in momentum throughout the 1990s. Said warned.

istance.... Yet

I know that the organization is one of the only ones expressing r

for any secular intellectual to make a devil's pact with a religious movement is. |

think. to substitute convenience for principle.” (Peace and Its Discontents 111)
Later, he would call their resistance “violent and primitive.... You know. what
Hobsbawn calls precapital, trying to get back to communal forms, to regulate personal
conduct with simpler and simpler reductive ideas™ (Power, Politics, and Culture 416). In

yetanother interview. also printed in Power Politics and Culture, Said responded to the

question of whether or not it bothered him that his work was often cited by Islamists:

Certainly. and 1 have frequently expressed my concern on this subject. I find my
opinions misinterpreted. especially where they include substantial critiques of
Islamic movements. First. I am secular: second. I don’t trust religious movements
and third I disagree with these movements™ methods. means. analyses and values.
“37)

Clearly. even though Said defended Islam from imperialist and nationalist attacks. it was

difficult for him to see any progressive alternatives in Islamic resistance movements. As

Majid notes. there is a “dismissal of religiously inspired discourses as serious alternatives

to capitalist relations™ (Unveiling Traditions 24). Further. it seems impossible that a

religious intellectual could ever obtain the necessary stance to be included in Said’s clite
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group of cosmopolitan secular critics. Notable is that Said never positioned his work in

the rich tradition of Arab debate about secularism and political Islam: Muslim scholars
such as Ahmad Lufti Al Sayyid, Muhammad Kurd Ali. Ali Abd al Razig and Taha
Hussein, all made valuable contributions to this complex debate and Said did not even
give them a passing reference. Said never once highlighted the contemporary debate
which connects nationalism and secularism. nor did he explore the connection between

failed nationalism and pan Islamism. In all of his discussions on Foucault and for all his

I Foucault’s own Orientalism

use of Foucault’s terminologies he never once

cular humanism of his

Instead, he dedicated pages upon pages in his work to the exilic
heroes: Vico, Adomo and Auerbach

s critics have noted the two very diverse hero/intellectuals Said chose in

Variou:
constructing his “secular critic™—Antonio Gramsci and Julien Benda. Saree Makdisi
notes.

From Gramsci, Said accepts the notions that intellectuals compose a large and

variegated social body. connected to classes, movements and traditions and

fulfilling all kinds of social roles. including the production and reproduction of

official ideologies and worldviews. But at the same time he finds deeply
compelling Benda’s much more restricted notion of the intellectual as a member

inst prevailing

of a small. embattled. morally driven group speaking out ag:

L (54)

opinions of the to themsel

Said defined the role of the intellectual in both the Gramsci-style collective actor and also

the lonely stance of the heterodox cleric like Benda: “The proper role of the intellectual



then. according to Said. is to maintain intellectual and political integrity. and to speak out,
like one of Benda’s lonely clerics. against all odds. and despite all costs to himsel™
(Makdisi 57).

In Representations of the Intellectual. the Reitch lectures of 1993 - 1994, Said

wrote directly of his intellectual heroes. and outlined how the figure of the intellectual
has been represented by various thinkers. In the introduction to this series of lectures.

Said clearly connected intellectual vocation to the secular tradition which to him “is a

spiritin ition rather than in ag fon™ (xvii). Itis evident for Said that
seeular was a metaphor for independence and freedom rather than merely acquicseence to

secularism itself, and that the secular critic had to stand apart from his socie

and apply a
single standard of humanity to all. None of the heroes in his pages espoused a

particularly “religious™ point of view. In fact, in “Holding Nations and Traditions at Bay.”

he argued that just as Arab intellectuals must reject nationalism. they must also reject

Islamic dogma. He

d the type of Arab-lslamic intellectual that might be

considered eligible for entry into his flock of secular critics in the embodiment of Adoni;

the Syrian poet and intellectual. who is involved in “the revival of ijtihad. personal

interpretation. and not sheep like abdication to politically ambitious ulema or cha

demagogues™ (40).

For Said. then. the exemplary Muslim intellectual was Adonis. who referred to

himself'in a 2008 New York Times interview as “a pagan prophet.” self-admittedly seen
as a “rencgade and anti ~Muslim™(“Interview by Adam Shatz™). Certainly. Adonis

qualifies as one of Viswanathans

iles

heterodoxic subjects. In “Intellectual I

z



Expatriates and Marginals.” also in the Reith Lectures. Said once again turned to the
example of another Muslim intellectual to demonstrate the adversarial stance. Referring

WV

Naipul as a starting point, another interesting choice since his book Among the

Believers was hailed as a shallow and derogatory account of Muslim socicties even in

alman Rushdic’s estimation in Imaginary Homelands. Said posited the state of

metaphoric exile, where one remains attached to but stands outside one’s own bounds.

Later. i

peaking Truth to Power.” Said posited Rushdie himself'as a prototype of his

tlar intellectual:

In the secular world—our world. the historical and social worlds made by human

effort-the intellectual has only secular means to work with: revelation and

sible as modes for unders

ation, while perfectly e if

tanding in pri

sters and even barbaric when put to use by theoretically minded men and

women. Indeed I would go so far as saying that the intellectual must be involved

ina lifelong dispute with all the guardians of scared vision or text, whose

depredations are legion and whose heavy hand brooks no disagreement and

certainly no diversity..... This is why the defense of Salman Rushdie’s Satanic

Ferses has been so absolutely central an issue.”™ (88 -89)
And so. Rushdie joined Vico, Gramsic. Auerbach, and Adonis on Said’s list as admirable

secular intellectuals.

Said"s support for Rushdic as a metaphoric exile, the ultimate example of a

secular i

1 an illings to discuss the Rushdie affair in the



context of the worldliness of the event surrounding his exile.” Said’s defense of Rushdie

remained squarely based on the freedom-of-speech argument. one used frequently sine

to discredit Islam and prove its barbarity.” By asserting a universal, cosmopolitan
existence for the metaphoric exile, Said had become dangerously disconnected from the

aid did not use the incident

worldliness of the debate. In a rather disappointing gesture.

to reflect on the rhetoric of freedom of speech as an example of the type of hypocritical
double standards of which he often wrote: nor did he use the moment to reflect upon the

positioning of the Muslim intellectual in today’s world. particularly focusing on the

relationship between Islam and Empire and globalization. In his final words on the value

of the intellectual. in the last chapter in Democratic Criticism and Humanism. Said noted
that in the post-9/11 world there has been more and more of a need for and a reaching out

symbolic role of’

1o intellectuals, both in the American and Muslim worlds: “the special
the writer as an intellectual testifying to a country’s or region’s experience. thereby

giving that experience a public identity forever inscribed in the global discursive

and again he cited

agenda man Rushdic as a living example of speaking truth to

power (127).

fous excellent discussions of the Rushdie affair and the assertion of the secularist master
ve can be found in- Ahmed Akbar, Postmodernism and Islam: Predicament and Promise. (London:
1992); Anouar Majid. Unveiling Traditions: Postcolonial Islam in a Polycentric World
Graham Huggan, The Post Colonial Exotic: Marketing the

ins (New York: Routledge. 2001) ; Timothy Brennan, Salman Rushdic and the Third World: Myths of
the Nation (New York: St Martin's Press, 1989): and Amin Malak, Muslim Narratives and the Discourse
of English (New York: State University of New York Press. 2005)

" Recent examples include the Danish cartoon crisis in 2005 and the Sudanese teddy bear
in 2007. all decontextualized to position the freedom of expression debate as the antithesis 1o Islamic
totalitari

na
Routle:
(Durham: Duke University Press, 2000):

cident




stubborn allegiance to Rushdie. in face of a complex

T'he example of Said™
political and historical moment. surely highlights the limits of Said’s theory. First. Said
remained a secularist but he never tried to explain the many meanings of secularism.

certainly not the ongoing interplay of the concepts from the earliest of Islamic traditions

adical criticis ism. which

until now. For Said. the object of m was religious criti

lism and other

contains religion and but definitely

alwa; multitude of manifestations. s inability to give up the

s contains religion in its

secular religious dichotomy which formed the basis of his own imaginative limits

disallowed him from engaging with rich Islamic traditions in anything more than a

cursory mention. This is particularly evident when we compare Saids opportunistic

deployment of Muslim thinkers in his last book. Humanism and Democratic Criticism. 1o

its intellectual predecessor The World, The Text, and The Critic. published over twenty
years carlicr.

To be fair, however, Saids terminology did become more nuanced in Humanism

and Democratic Criticism: clearly. the post-9/11 world changed Said’s terminology but

not his central position, that of defending Islam from a secular point of view. but not

engaging deeply in the contribution it could make to scholarship. Indeed. there are

occasions when Said makes a considered effort to inject Islamic discourse into his theory.

as he did in The World. The Text, and The Critic, but these efforts remain mere window
dressing. a kind of intellectual tourism. to prove a point about the necessity of a

decentered humanism. For example. in The World, the Text, and the Critic. to explain his

concept of worldliness. Said used the example of the linguistic interpretative theory of a

v
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group of Andalusian linguists called the Zahirites (36-39). In fact. he dra

stically
simplified a group of obscure medieval Arabic linguists to make the point that the
meaning of the text is not in the text itself. but a product of a time, an author, and a
reader:
I have very quickly summarized an enormously complex theory for which |
cannot claim any particular influence in Western European literature since the
Renaissance and perhaps not even in Arabic literature since the Middle Ages. But

what strikes us forcibly about the whole theory is that it represented a

considerably articulated thesis for dealing with a text as a significant form. in

which- ~and I put this as carefully as I can-—-worldliness. circumstantialitics. the

text®

status

an event having sensuous particularity as well as historical

L are considered as being i din the text. an infrangible part

ofits cay

v for conveying and producing meaning.” (39)

Revealingly. Saids recourse to Ibn Hazm, an Adalusic

n jurist. theologian and
philosopher. and the Zahirites. was followed later in the same book by assigning the

metaphor of religious “to all totalizing theories: ...what is more to the point is a dramatic

iner

ase in the number of appeals to the extra human, the vague abstraction. the divine.

the esoteric and seeret” (291). Certainly. scholarship such as Ibn Hazm's appealed to the

Divine. and yet Said. a few hundred pages before, praised it as a “considerably articulated
thesis.™ Still a few pages later. he lamented that “religion has returned in other ways.

most explicitly in the works of formerly militant secularists for whom it now seems that

the historical social world of real men and women is in need of religious assuagement™

o
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(291). Thus. while at the beginning of The World, The Text. and The Critic. he credited
Islamic scholarship with a contribution to interpretation. by the end he was exasperated at

the impossibility of religious criticism and

s lack of contribution to critique.
A similar contradiction emerges in Humanism and Democratic Criticism. though
here Said distanced himself from his carlier terminology of seeular and religious

criticism. Instead, he began by clarifying his humanism by commenting upon what

Clifford had interp fasa consistency in Orientalism.
that of combining Foucaultian and humanist analysis. In Humanism and Democratic

1%

cism,

aid defended his pos

ition as a purposeful extension of humanis

m:

Although I was one of the first critics to engage with and discuss French theory in

the American university. Clifford correctly saw that I somehow remained
unaffected by that theory’s ideological antihumanism. mainly because I think |

did not (and I still do not) see in humanism only the kind of totalizing and

essentializing trends that Clifford identified. (10)

Said clarified that his work was always intended as a critique, but not abandonment. of
humanism and defined cogently what humanism meant for him: “the core of humanism is

the secular notion that the historical world is made by men and women. not God. and that

d reins

it can be understood rationally™ (11). By making this connection.

secularism into his definition of humanism: in fz

ct, they were inseparable. Throughout

Humanism and Democratic Criticism, Said reasserted that “humanism is the achievement

of form by human will and agency™ (15). and that the humanities concern “secular

history™ (15). However. rather than set secular and religious criticism as binaries, Said



examined the tendency within humanism to align itself to ideologies such as Orientalism
and nationalism. Rather than refer to these trends as religious, as he had in his carlier

work, he placed these oppositions within a transformed humanist tradition: “a varied and

and antithet currents running

complex world with many ictory.

within it” (45). which instead of collapsing under the strain of postmodernism was being

ansformed by critiques which are “non European. genderized. decolonized and
decentered” (47). This view posited hope for a democratic criticism as a replacement for

‘urocentric or nationalistic humanism. of the Kind Said

secular criticism. since

m. could not be sustained in the postcolonial

previously had equated with religious criticis
world where new spaces for democratic dissent had opened up.
I'he question remains, however, as to whether this democratic criticism can

considering that the binary between orthodoxy and

contain religious criticism, of all sorts

aid did not explore this issuc in

heresy is so unstable, as we have noted. Unfortunately. §
depth in Humanism and Democratic Criticism. For example. when writing about
philology in Humanism and Democratic Criticism, Said turned to the Islamic tradition
and introduced his readers o the Islamic interpretive system of interdependent readings.
isnad. personal effort and creativity (68). In fact, he asserted that the Islamic tradition

‘urocentric scholars

has much to offer interpretation, but it is “so little known amongst

all oo busy extolling some supposedly exclusive humanistic Western ideal™ (68). He had

s before, by referring to the Zaharite

made this same argument over twenty yea

interpretive community in The World. The Text, and The Critic. And like its progenitor.
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Humanism and Democratic Criticism praised Islamic scholarship and then quickly
condemned “religious enthusiasm™ as a dogma entirely separate from this scholarship
Religious enthusiasm is perhaps the most dangerous of threats to the humanistic

enterprise, since it i

patently anti-s

cular and antidemocratic in nature, and in its

monotheistic forms as a kind of politi

about as intolerably inhumanc and

downright unarguable as can be. Invidious commentary about the world of Islam
after 9/11 has made it popular wisdom that Islam is by nature a violent. intolerant
religion, much given (o raving fundamentalism and suicidal terrorism. There has

been no end of experts

and evangelists

repeating the same rubbish. aided and

abetted by discredited Orientali:

like Bernard Lewis. Itis a sign of the

intellectual and humani

ic poverty of the times that such patent propaganda (in
the literal sense of the word) has gained such currency and. even more

disastrously. that it is carried on without the s

ghtest reference to Christian.

Jewish and Hindu fundamentalism. which. as extremi

st politis

al ideologies, have

been at least

s bloody and dis

strous as Islam. All these enthusiasms belong

essentially to the same world. feed off one another. emulate and war against one

another schizophrenically. and-—most seriously—are as ahistorical and as

intolerant as one another.” (5

)

“This passage has been quoted at some length to clarify Said’s late position on religion

and particularly Islam. which often s

cems contradictory. There remains a dichotomy in
Said’s work. perhaps an elitist one. between the productive contribution of Islamic

scholarship to democratic criticism as opposed to the destructive effect of “enthusiasm™

ol



or radical political thought and action. which is inspired by Islamic doctrine. This

dichotomy is what Viswanathan. I believe. correctly. has identified as Said’s reinvention

ecular ci a. The

of secularism by including heterodoxy in his s cism as opposed to dogn
difficulty. however. lies in the fact that heterodoxy and orthodoxy are deeply unstable
categories. changing positions fluidly according to the rhetoric of the war on terror. The
orthodox today can be the heterodox of tomorrow. or perhaps even better put. what is

considered as an Islamic orthodoxy in the West can be considered as heterodoxy in

Muslim countries, and vice-versa. It may be more useful to consider Said’s ambiguity as

a reticence to stake a claim on the role of violence in affecting change. especially

violence rooted in religious belief.

“This is especially evident in Said’s reworking of Fanon’s theory of violence in

“Travelling Theory Reconsidered ™ in Representations of the Intellectual . As Mohammed
Tamdgidi notes.
Fanon in particular has come to be known for his more explicit advocacy of
revolutionary physical violence in reaction to global racism and colonialism
particularly in the Algerian and African contexts. Said. more ambivalent on the
use of physical violence in the context of the Palestinian nationalist struggles

amidst the Arab/Israeli conflict.

cems 1o have been inspired in part by a more
intimate (not cruder and caricatured) reading of Fanon’s discourse on

revolutionary violence in historical context, while dedicating his life to waging

more of an intellectual struggle against the underlying ideological. especially

02



structures of knowledge fueling the West's global violence of

Orientalist

colonialism and racism. (115)

nd nation. but it

el

al role in the reconstruction of

For Fanon. violence played a criti

Ian epi i lution which pitted the colonizer dircetly against the

colonized. Said reread Fanon's Wretched of the Earth 1o show how Fanon considered

tselt would not be sufticient for

resorting to violence, while being aware that violence

total liberation. Said argued that the essential point of 7he Wretched of the Earth, rather.

is to note how anticolonial struggle must necessarily take upon a broader. and more
radical. global human emancipatory dimension in order to succeed.

Itis no accident that Said considered Fanon an intellectual hero. even il he was
not as enthusiastic about the role of violence in revolution. As a forefather of posteolonial

“anon shared a great deal in common with Said. Bhabha notes that the similarities

theory.

between the two thinkers are striking:

Cy itting himself to the “undocumented turbulence™ of the wretched of the

Said echoes Franz Fanon's descriptions of the “occult

carth of our time

stability™ of the decolonizi i in the mid-twenticth century wars
of independence. Both Fanon and Said died of leukemia, almost half a century
apart. in hospital beds on the East Coast of the United States. only a few hundred
h other. Both of them produced last books beckoning the world

miles from

towards an aspirational “new™ humanism. Fanon, however, wrote (or so he

thought) with his foot on the threshold of a Third World of nations. on the verge

id could be persuaded of no such

tarting over a new history of man



humanist haven. The “unsettled energy™ of the times. or what he describes

clsewhere as “the implacable energy of time and displacement.” provides him
with a double vision of history in which tragedy and transition. incarceration and

emancipation seem to be part of the

same unraveling thread of events. (“Adagio™
14)

Interestingly. Fanon, like Said. resurrected as one of the founders of posteolonial theory.

had a similar relationship to Islam and Islamic thinkers. The indigenous culture in Algeria

was seminal in I

non’s work on revolutionary violence. As Fouzi Slisli notes. “There is

an clephant in The Wretched of the Earth. 1tis Islam and its anticolonial tradition in

Algeria™ (n.pag). 1i argues that while Fanon continuously cited and exalted this
tradition, he defined it as an indigenous culture, not a Muslim one: in other words. Fanon

explained Algerian acts of resistance and applauded the culture of Algerian peasants. but

he did not name this

resistance for what it was-—the tradition of Islamic resistance to
colonialism. Slisli examines the work of the Sufi brotherhoods and the Association of
that because Fanon

Muslim Schola s well a

Algerian responses to Fanon, and argue

was writing to a primarily atheistic and Western audience, he reshaped any references to

Islam to refer to tradition and culture, rather than to Islam itself. and used Marxist

of ity and ization as a substitute for a distinetly Islamic

anticolonial tradition that, by the time Fanon was writing. had been in existence for over

a century. Though a secular revolutionary. Slisli notes. Fanon edited the FLN's paper £/~

ion that was articulated as jihad. In

Moudjahoid. thereby basically cf ioning ar

a letter to Ali Shariati. the intellectual behind the Iranian revolution and translator of both
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Che Guevara and Fanon. Fanon expressed concerns that religion could become an

obstacle to Third World unification but also encouraged Shariati to exploit the resources

of Islam for the creation of a new egalitarian society: “breathe this spirit into the body of’

the Muslim Orient™ (qtd in Slisli).

It can be argued that the absence of Islam from Fanon’s work has allowed him to
occupy a seminal position in postcolonial studies. with works that were written in and

about Arab Muslim experiences, without ever putting Islam at the center of the

posteolonial experience. Ironically, the same can be said for Said. another of postcolonial

theory’s founding fathers, whose ideas. which became the foundation of modern

steolonial theory, were fi I out of his engag with Muslim cultur

particularly the predominantly Muslim Palestine. 1t s indeed a great irony that these two
fathers of posteolonial criticism. whose work was nurtured in Muslim environments.
never fully addressed the challenges of Islam.

ible “trace™ in posteolonial theory?

Is Islam an invi nce the major forbearers of

posteolonialism theorized from examples of Muslim cultures, it can be argued that Islam

has been at the formation of posteolonialism. How then can it reclaim its place in theory?

What is the role of the intellectual in leading and reflecting on this radical change? All of

valuable contributions. but first we must discard his

spring from Said’s

insistence on not fully engaging with “religious™ criticism.

Anouar Majid has noted that Islam has not been involved in the debate on the

subaltern namely because this debate is based on the secular premises of scholarship that

have increased “the remotene; and as such has imposed limitations on




theories of inclusion and prolonged the belief that global harmonies remain elusive not
because of capitalist relations but because of culture conflicts (Unveiling Traditions 3).
He argues that the fact “that postcolonial theory has been particularly inattentive to the

its failure to incorporate different

question of Islam in the global economy. expos
regimes of truth into a genuinely multicultural global vision™ (19). Unless theory accepts
including religious discourse. and thoroughly interrogates it a

indigenous dis

course

genuine dialogue with Islamic concepts will remain futile. and terminologics such as
jihad. for example. will continuously be reappropriated and recirculated to serve the

st World theoretical formulations. In order for a genuine engagement to

needs of
oceur, critics need to deconstruct the secular underpinnings of postcolonialism and

undertake a full metaphysical engagement with Islamic concepts.

In Precarious Lives Judith Butler argues that criticism has been made more

imperative. not obsolete. by the 9/11 attacks and that a quest for understanding. rooted in

ethi s at the violence inflicted on

n a response to the grief and the empathy one

fellow humans

is urgent. As Butler warns in her preface. the "foreclosure of eritique

ation itself. so that debate

empties the public domain of debate of democratic cont

becomes the exchange of views of the like-minded. and criticism. which ought to be

eleton

central to any democracy. becomes a fugitive and suspect activity" (xx). Terry [
has also joined the debate, placing the future of theory in a definitive theological turn.
particularly with the publication of Unholy Terror and Reason. Faith and Revolution.
Perhaps the most vocal and controversial interventions have been by Slavoj Zizek. who

has set his sight on claiming the spirit of Islam for an impending communist revolution.
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Interestingly. these various interventions by three contemporary stars of cultural theory
have involved a forefronting of their credentials for engaging in the post-9/11 debate.

with Butler using her Jewishness to mark how charges of anti Semitism foreclose

criticism: Zizek asserting his knowledge as a Slovenian neighbor of Muslim Bosnians:
and Eagleton as a Roman Catholic, reclaiming common clements of liberation theology
and jihad. For all, however. as I will argue in this thesis. the engagement with the coneept

of jihad is spectral: none ever engages in an intellectual analysis on the theory of jikad

itself or the role of Muslim societies in generating posteolonial theory

If theory is not dead. as Butler, Eagleton and Zizek argue, where can it go and

what contributions can Muslim theorists make toward its rebirth? In other words. what

can jihad offer theory? With the advent of the term jihad in contemporary discourse,

various theorists and fiction writers of both non-Muslim and Muslim backgrounds are

converging to dis ihad and the jihadist and its meaning for both liberal humanism

and radical critique. The role of Muslim intellectuals will be critical in this new
contrapuntal discourse. The following chapters will explore the implications of these

discussions.

T'o this end. the chapters which follow attempt to extend
analyzing secularism as the cultural capital of globalization. and conneeting the debate of
Jihad. through literature, popular culture and the spectacle of terror. to materialist and
military agendas. The following chapters question Said’s legacy of secularism and
intellectual leadership in mobilizing social change and explore how jilhad seriously

challenges both these notions. Finally. the chapters attempt to demonstrate the usefulness
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of contrapuntal readings as a method of encouraging much needed engagement between

Muslim and non-Muslim thinkers. To this end. I hope tha

the major contribution of this

thesis tic crit

s an encouragement of the Kind of democra sm Said began to envision in

his last book.
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Chapter Two

and the Value of Muslimness

ms

Putting Islam In: Globalization. Orientalist

he major criticism of Said’s secularism and cosmopolitanism brought forward in

the last chapter was related to his inability to engage fully with the substance of Islamic

im intellectuals in ing the role of the disl intellectual in

theory or with Mus
the posteolonial world. This position did not allow him to explore Islam as a complex

site of complicity and resistance to the cultural hegemony which he so often attacked. 1

sm did not permit a thorough discussion of the

have also argued that his cosmopolitan;

discourse

of Muslim intellectuals to globalization. and that Said’s

variety of respons
and deletions set the ground for the growth of posteolonial discourse on Islam. and jihad.
in particular, post-9/11.

After 9/11 it became impossible to leave Islam out of theory. It can be argued
that the globalization debate imploded with 9/11. and that Islam has occupied centre stage

in this discourse. It became increasingly clear that globalization was not proceeding as

smoothly as predicted by neo-conservativ ncis Fukuyama in 7he End of

History. Various theorists, on the right and the left. arose cither to condemn or to praise

inate effort

resulted in an obs

Islam as the arch-enemy of capitalist globalization. This has

is. cither by reactivating the old Orientalist absolutes to

to insert Islam into cultural analy
justify militarization of predominantly Muslim countries. or by presenting Islam as the
last hope against globalization: reforming Islam and Western democracies to meet neo-

liberal capitalist goals: or by configuring Islam as a site on which to seriously challenge

69



current ions of d y and This has resulted in multiple

meanings being assigned to jilad in neo-liberal and lefiist radical reform projects.

Some qualification is needed at this point to differentiate the strains of

Orientalism to which this chapter refers, and hence the use of the term Orientalisms. In
Culture and Imperialism, Said had noted that cultural imperialism went hand in hand with

colonization and that in the case of the Middle East, Orientalism was the cultural companion

0 imperialist designs on the region. assured by a growing militarization. Likewise. in

various notable essays afier 9/11." Said continued the argument in light of the wars in

Afghanistan and Iraq and the flourish of rhetoric that was produced from the war on terror.
In many of his post-9/11 articles, Said attempted to place reasoned arguments into the
debate about the violent nature of Islam. arguing that historical situations and politics of
the day have to be considered in interpreting the tragic events.” He also spoke out more

an about the d; rebirth of evangelism and

o In

fervently as an Ameri

this regard, perhaps the most interesting of Said’s late articles is “Dreams and

Delusions.” published in A/ Ahram. his last article before his death. In this charged picce.

Said lamented the bigotry and Orientalization that is sweeping American society.
summarizing the derogatory view of Arabs spouted by Francis Fukuyama, Thomas
Friedman, and Fouad Ajami as too ridiculous to be taken seriously. He then examined the

! Edward Said, “Islam and the West are Inadequate Banners,” The Obser
27: Edward Said, “The Appal Counterpunch. 22 April
2003. Web. 29 September 2006 < hitp://www.counterpunch.or ml

Edward Said, “Give Us Back our Democracy. Counterpunch, | April 2003, Web. 22 October
2006 hitp:/www.counterpunch.org/said042 12003 himl

* Perhaps the best example of this is Said’s response to Hur
Reflections on Exile (London: Granta, 2001) 569-590.

" Edward Said, *Thoughts About America.” Al-Ahram Weekly Online
2002): n.pag. Web. 10 Aug. 2005 hitp://weekly.ahram.org.e/2002/575/op2.htm

16 September 2001

lash of Definitio

5 (28 Feb. - 6 March
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terminology that was hypocritically being employed to justify the Iraq war. such as
democracy, liberalism and secularism and spoke dircetly to Arab and Western
intellectuals whom he believed had a common aim:

As Arabs. I would submit, and as Americans we have oo long allowed a few

s about "us" and "our" way to do the work of discussion.

much-trumpeted slog:
argument and exchange. One of the major failures of most Arab and Western
intellectuals today is that they have accepted without debate or rigorous scrutiny

e words.

terms like secularism and democracy. as if everyone knew what thes
mean. (“Dreams and Delusions™ n.pag)
In that same article. he made an emotive appeal for the intellectual and citizen alike:

s. definitions. and

1 urge everyone (o join in and not leave the field of value:

cultures uncontested. They are certainly not the property of'a few Washington

off

ials. any more than they are the responsibility of a few Middle Eastern rulers.

There is a common field of human undertaking being ereated and reercated. and

no amount of imperial bluster can ever conceal or negate that fact. (n.pag)
Said continued to emphasize the importance of culture as a site for the current militarization
of the world. particularly the war in Iraq. and placed hope in intellectuals and citizens to see

aid never

through the rhetoric. However, his argument was limited on two fronts. Firs

lated a theory of jon beyond his notion of cosmopolitanism.

cogently
where marginal thought and intellectuals decenter the centers of power. It remained unclear

lobali is an ble. | ic process

whether ing foree or a

ccond. as a

transformed as it interacts with local particularitics.

through which the global is
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result of this lack of clarity on the nature of globalization itself. Said never fully theorized
the role of  Third World intellectuals. as argued in the previous chapter. In the case of

ounter-

were cither absent from any Kind of

im countries, intellectuals

predominantly Mus

response to global imperialism, or complicit with it as native informants. In the specific case

ification of the militarization of the

n as the cultural ju:

under discussion here of Orientalis

st post-9/11, Said’s theorization did not allow for the complex and diverse

Middle
discourse which has arisen from Muslim interlocutors.

Clarke has convincingly argued in Oriental Enlightenment: the Encounter
hetween Asian and Western Thought, that Orientalism has had various oppositional
strains, sometimes collaborating with power and often times going against it:

Orientalism, cannot simply be identified with the ruling imperialist ideology. for

in the Western context it represents a counter-movement. a subversive entelechy.

albeit not a unified or consciously organized one. which in various ways has often

tended to subvert rather than confirm the discursive structures of imperial power.
(&)
In fact. post-Said. Orientalism has become a derogatory term. delineating anti-Arab and

Islamophobic sentiments hidden under the objective rationale of scholarship. Here. like

ntalisms when discussing the post-9/11

Clarke. I argue for a more nuanced reading of Ori

hut down dialogue. Sure

world because accusations on all sides can immediately

American eritics of U.S. military policy in the Middle East have suffered from

Semitic and this has constrained

condemnations of being branded anti-America or anti-

Likewis

ility for the continuing violence.

the debate post-9/11 regarding respons



writers who try to explain jihad, Muslim and non-Muslim. are often mocked for their lack

of theological knowledge and accused of being patronizing o Muslims. For my purposes

here. Orientalism is not intended as a judgmental term to demarcate anti-Islamic thinkers,

racists or . Itis used to how inclusion and exclusion of Islam

is used to serve different. and often opposing. political objectives
A wide and diverse range of social theorists have argued that today's world is
organized by accelerating globalization and increased militarization.' Douglas Kellner has

ahighly complex. contradictory. and thus ambiguous

persuasively theorized globalization as

set of institutions and social relations. as well as involving flows of goods. services. ideas.

technologies. cultural forms, and people. resulting ofien in what Arjun Appadurai calls

sjuncture.”™ There is no doubt that within these “relations of disjuncture.

“relations of di

Islam has occupied a particular place for at least the last decade. 9/11 and its aftermath has

revealed that globalization both divides the world and unifies it: it produces dominant

cultural hegemony and counter discourses that contradict it. As Kellner notes.

ctive ambiguity of globalization.

The experience of September 11 points to the obj

that positive and negative sides are interconnected. that the institutions of the open

society unlock the possibilities of destruction and violence. as well as democracy.

' | or a thorough and thoughtful overview of globalization theory set
Theorising September 11: Social Theory. Hisory.

is.ucla.cdu faculty/Kellner .

“Globalization, Terrorism. and Democracy: 9/11 and its Afiermath.” Web. 12

Sept ’um htlp /www.gseis.ucla.edu/facultykellner/papers/GLOBOTY2003. htm#_edn

s Kelner, “Dislectics of Globalzation: From Thcory o prtice.” Web 19 Octaber 2010,

du/f 2007 Kellner DialecticsG Prac)?

Roland Robertson, Glohul-ation: Social Theors um/(rlu/’u/(u/nuu(lundun e 1992)

Bryan Tumer, Orientalism, Postmodernism and Globalisn (London: Routlede. 1994),

s Kellner, “Theorizing September 11: Social Theory. History, and Globalization.

12 October 2010 < hitp://www.gseis.ucla.edu/faculty/kellner,

and Globalization.” Web. 12

" Web.




Some see terrorism as an expression

free trade. and cultural and social exchang

of “the dark side of globalization.” while I would coneeive it as part of the objective
ambiguity of globalization that simultancously creates friends and enemies. wealth

ons between the “haves™ and “have-nots

and poverty., and growing divisi

“Dialectics of Globalization™ n.pag)

In short, the events of /11 and their afiermath highlight some of the contradictions of
globalization and its dialectical functions, both as a homogenizing force of sameness and
uniformity. and a source of heterogencity. difference. and hybridity. They also reveal

d and  anti-d

lobalization as a dictory mixture of

tendencies. which allow more and more voices to be heard. while simultancously escalating

atiempts o curb civil liberties. Grasping that globalization embodies these contradictory

at once. that it can be both a force of homogenization and heterogeneity is crucial

tendencie:

li ¢ in

0 the current manifestations of as both the cultural logi

militarizing the Middle Fast. and cultural antithesis to the progression ol global capitalism.

as well as to the duplicitous role of Muslim interlocutor:
Both the neo conservatives and the left have positioned Islam as the antithesis to

globalization with the assumption that the “Islamic world view™ is violently challenging the

cular humanism. On all s

current path of s des of the debate. contemporary Muslim cultural

theorists have rallied and have gained a new stature. raising questions of the role of native

ation under consideration. This importance s largely

informants in interpreting the
connected to their perceived ability to interpret the code of jihad. seen as the driving force

behind Islam’s confrontation with modernity and globalization.



The diverse politics of Orientalisms relate largely to the militarization of the

Muslim world and the curbing of civil liberties in the West: a neo-conservative

Orientalism directly supports the wars in Irag and Afghanistan and the Patriot Act. and

leftist Orientalism opposes these wars and the attack on civil libertics. Ironically. though

both manipulate the figure of the Homo Istamicus o support their

politically opposites.

political agendas. In The Anarchy of Empire in the Making of US Culture. Amy Kaplan

demonstrates the link between domestic and forcign affairs in imperial projects and

in di ¢ their native

discusses the role of the
culture of resistance and winning the hearts and minds of domestic American voters. It
can be argued that the works discussed in this chapter. advertently or inadvertently. serve
this agenda. Particularly in the current debate about “bad” and “good™ Muslims. Muslims
strategically position themselves in a discourse that presents jihad. in particular. as the
antithesis to modernity and in doing so both the “good™ and “bad” Muslims declare their

orthodoxy.  Muslim “reformers™ often refer to “reclaiming™ an Islam that has been

hijacked™ by the jihadists. asserting their recourse to an authentic and orthodox Islam

TI'he jihadists also make a similar claim about returning to an authentic Islam. outside the
corruption of Western and Middle Eastern rulers. While both make a claim to orthodoxy.
cach side considers the other heterodox. In this hotly contested field. the orthodox and
heterodox change places radically. depending on one’s view of one’s role. Whatever the
status of one’s self determination, the decoding of terminology and the positioning of
oneself as an authentic interpreter of the jihad is what gives the moderate Muslim

reformer cultural value.

bl



The first point of entry into this cultural fascination with jihad might be marked by

s on the justification provided to a Western

examining the surge of literature which focus

TI'he old Orientalist

audience for the militarization of predominantly Muslim societies

rguments. which Said deconstructed so well. have been upgraded to take into account

technology and the transfer of Muslim populations into the West. The fine runs roughly like
this: Muslims are jealous of the freedom and technological advantages of the West. Their

advances of medieval Europe. Instead. they

society has been in decline after their scientif

or chemicals.

technology against itself. Whether airplanes

try 1o use the Wes
Muslims have appropriated science for the purposes of terrorism. Consider for example

Thomas Friedman’s assertion that

.terrorists can hijack Bocing planes. but in the spiritless monolithic socicties they
want 1o build, they could never produce them. The terrorists can exploit the U.S.-

suffocated world of one God. one truth. one way. one

made Internet but in thei

Ieader. they could never invent it. (46)

ative, not only have Muslims appropriated the technology of the West

According to this nar

for this battle. they have also appropriated its citizenship and territory. with European

is

Muslims particularly presenting a grave challenge to democratic processes. OF course. this
a rather simplified version of the narrative, but it does highlight two central points around
which the globalization debate circulates. First, the history of Muslims is presented as on a

direct course of confrontation with the West, requiring an erasure of the influence of Muslim
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influences on the development of modern thought in Europe.® This requires that the role of
Muslims in European history be actively erased and repositions the contemporary Muslim in

itic position- feeding off Western ingenuity, and plotting to destroy it. This argument

apa

weaves through the work of diverse sources: Samuel Huntington and Bernard Lewis. and
Muslim “reformers.” such as Irshad Manji. Second, the debate about Muslims and their

roles as citizens in Western socicties has placed Muslim thinkers under a microscope.

hall i to prove their Americanness or El over their Musli This debate

is. of course. part of a much larger discussion around identity. statehood. citizenry and
alobalization.
The major perpetrators of the argument that Muslim history has been on a

and that Islam is basically incompatible with Western

collision course with the W
progression have been Samuel Huntington and Bernard Lewis. It should not be
overlooked that while Huntington popularized the Islam versus the West debate. his
major source book was the work of Said’s nemesis, Bernard Lewis. In Lewis™ 1990 7he
Roots of Muslim Rage. he warns of a resurgence of Muslim rage rooted in fourteen
centuries of confliet with the Christian tradition and the humiliation of modernization
which bypassed the Arabs. He concluds that the rise of anti-American ideas is a mixture
of Marxism and Muslim rage— the inability for Muslims to aceept domination. Soon
after 9/11, Lewis endorsed the U.S. overthrow of the Saddam regime and set out his later
version of Islamic history in What Went Wrong? Western Impact and Middle Eastern

ly Anouar Majid, Frecdom and Orthodoxy: Islam and Difference in the Post
tanford University Press, 2004).

“ See particul:
Andalusian Age (Stanford:
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5. though the book was written before 9/11. it offers a

Response. As Lockman not

distressed American audience and policy makers explanations and rationale for their
response (250). Here. Lewis virtually ignores the impact of colonialism and the
complexities of Muslim responses to it. and claims that Muslims have failed to respond to

modernity, remaining religiously inclined to authoritarianism. The postscript he attaches

1o the book after 9/11 describes the attacks as “the latest phase in the struggle that has

been going on for more than 14 centuries™ (What Went Wrong 164). and argues for

policies in the “cause of freedom™ that will “triumph™ as they did “over the Nazis and the

isis of Islam: Holy War and Unholy Terror.

Communists™ (165). In another book. The

written after 9/11. Lewis rehashes his arguments about the failure of Islam to modernize

and insists on the necessity and rightness of American foreign policy. articulating that it
is American’s role to lead the Arabs to democracy.

Lewis™ companion. Samuel Huntington. lays out his vision for the post communist
world order in his widely quoted The Clash of Civilizations and the Remaking of World
Order. Huntington maintains primarily that conflicts would not be ideological or
cconomic but cultural. and he identifies various major civilizations: the West: Slavie

Orthodox (Russia and Eastern Europe): Islam: Confucian: Japan: Hindu: Latin America:

sely where the civilizations

can civilizations.

ibly Afr arguing that it is pre

and “pos

meet where conflict would oceur. He also predicts an emergence of Confucian-

s the West to increase its military superiority.

civilizations against the West and advis

possibly including Latin American civilizations within its quest for superiority
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The combined work of Lewis and Huntington has been in the forefront of the

American foreign policy agenda in the Middle East over the past decade. It is the view

that is

supported by mainstream media. For example. the New York Times columnist
Thomas Friedman’s Longitudes and Attitudes extends these arguments and further

divides the Islamic world into medievalists and moderni

Aside from writing fictional

“Kick ass™ letters from Bush to bin Laden, Friedman follow

s up on Huntington’s,

recommendation to exploit the interior differences and contlict among Confucian and

Islamic States. To do so. he advises strengthening moderate and seeular MusTims in the

war against the radicals,

ising direct questions about the role of Muslim intellectuals in
today’s debate.

The left presents very

different arguments. but surprisingly betray some very
similar assumptions about jihad. In The New Orientalists. lan Almond critiques some of

the major postmodern thinkers. particularly those who have offered a critique of

modernity and capitalism in French culture and often make recours

to Islam as a way of’

“obtaining some kind of critical distance from one’s own society™ (2). Tracing the

Islamic references in the works of Nietzsche. Foucault. Derrida. Kristeva. Baudrillard.

/i

ek and others, Almond notes that many of these writers employ the Islamic Orient to

relocate Western modernity and eritique it; they want to re-evaluate modernity’s tenets.

but also evoke an Islamic/Arab Other in doing so (2). In this way. postmodernity

inherits. in a more subtle manner. the Orientalist/imperialist tropes that had been so

prevalent in modernity (4). On Nietzsche, for example. whom Almond posits as the

progenitor of Zizek, he notes that “Islam forever hovers in the background of Nietzsch

9



interest in Christianity’s

writing. both published and unpublished. .. Nietzsche

combative Other appears to increase as the years pass by (8). Foucault. Almond argues.
after conducting a review of references to Foucault's time in Tunisia and to over half a

dozen articles on Iran, employs Islam to critique the Eurocentric view. in the process

23) . The idea of the

rming this Otherness (2

positing Islam as the Other and re:

of Islam: as an energy that

Iranian revolution allowed Foucault to focus on the madne:

and reverses history. This allows Almond

resists the control and containment of the W
to conclude that “the Islamic Orient Foucault finds in Iran is the same Islam we find in

The Antichrist and the Genealogy of Morals™ (41).

udrillard and

In an interesting extension. Almond connects the works of Jean By

Slavoj Zizek as part of the Nietzsche/Foucault tradition. For example. Baudrillard's

admiration of Saddam Husain is based on secing in him the transparency of power of an
Oriental despot. and like Nietzsche and Foucault he connects the Oriental to a “more
authentic premodern understanding of power™ (161). For Baudrillard. Arabs have no
problem with “being playthings in the order of something larger than themselves™ they
can aceept the role of object and Baudrillard admires the object status. an understanding
of our place in the world of things. which is superior to the Occidental view (162).

Almond argues that in this sense 7he Gulf War Did Not Take Place is the “postmodern

Orientalist text par excellence™ (163) in which Baudrillard produces a discourse about the
Iraqis but never includes them in his discussion (164). He cogently points out

Baudrillard erases the reality of the Arab perspective and experience and adds that it is

difficult to imagine what would happen if Baudrillard had written a book called 977 Did
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Not Take Place (165). Although Almond’s critiqu

are justifiable and well-argued. he
does not elaborate carefully enough the difference between the Orientalism of Baudrillard
from that of Lewis, Huntington, and Friedman. While the Orientalism of such neo-
conservatives is used to justify the war on terror and particularly the attack on Iraq.

Baudrillard’s perspective was oppositional to dominant political discours

for example.
he oceupied an adversarial position on the Iraq War. While he did not really engage with

Jihad i

Ifas a specifically Muslim response and used |

slam symbolically in his

discourse. Baudrillard did show sympathy with Muslim vietims. It is necessary to
emphasize the double track of Baudrillard’s engagement with Islam and we can bricfly

extrapolate this by noting his comments on jihad in the

irit of Terrorism along with his

thoughts on the Abu Ghraib scandal.

Clearly in Spirit of Terrorism. as Almond argues. Islam is merely a metaphor for
the implosion of globalization™s excess, a metaphor of “anti- power.™ a substitute for

communism, a “ghostly enemy...infiltrating itself... from all the interstices of power”

(Baudrillard Spirit of Terrorism

Later. in The Intelligence of Evil. Baudrillard
repeats more of the same:
Terrorism operates at a higher level of radicalism: it is not a subject of history: it

is an clusive enemy. And if the cla

sses struggle generated historical events
terrorism generates another type of event. Global power (which is no longer quite
the same as capital) finds itself in direct confrontation with itsell. It is now left to

deal not with the specter of communism. but with its own specter. (128)



After 9/11. Baudrillard was forced into a position where he had to defend himself from

ituted anti-Americanism or the legitimation of’

ich reflections cons

accusations that s

terrorism. He claims,

nota

I do not praise murderous attacks—that would be idiotic. Terrorism is

m. No ideolos

y form of revolution against fon and capitalis
no struggle for an objective, not even Islamic fundamentalism. can explain . ...

d nothing. accused nobody. and justified nothing. One should not

have glorif
confuse the messenger with his message. | have endeavoured to analyze the

through which the unbounded expansion of globalization creates the

proc

the Fourth World War™ n.pag)

conditions for its own destruction. (*This
T'herefore. Baudrillard did not place hope in jihad to radically transform the trend of
globalization. but merely saw it as a disruptive force contained in globalization. an

lobalization

ds to the nature of ¢

excess. very similar to what Kellner has argued in re
itself. 1t can be argued that Baudrillard can be aceused of o flippantly employing jilad
to make a point. but his position was not a case of Oriental enchantment or romanticism.

T'he point is that he used jihad as a self reflective mechanism to theorize about the nature

This. when coupled with his article

of globalization. not about the nature of jihad itself.

he

on the images of Abu Ghraib, gives us a clearer idea of Baudrillard’s stance. In
Violence of the Global.” Baudrillard argues that the Abu Ghraib images were a parody of
violence and the Iraq war itself in which the “reality show™ of the “the liberation of Iraq™
became an ~Ubesque and infantile™ farcical spectacle of the impotency of American

power. He notes the racist and colonial degradation. evident in the images. for which the



entire West is responsible: it is the whole of the West that is present in the sadistic

smiles of the American soldiers. just as it is whole of the West that is behind the building

of the Israeli wall.” (“The Violence of the Global™ n.pag)

slightly more contentious. For Almond. Zizek's post-9/11 work is

K. Islam has a fanatical

a continuation of Baudrillard’s argument. He argues that for 7

revolutionary energy and also serves a transitional function toward an unactualized

socialism (179). His Iraq, as shown in lrag: the Borrowed Ketile, which Zizek admit

not a book about Iraq. is reminiscent of Baudrillard’s The Gulf War Did Not Take Place.

In fa ons and relocates

. Iraq is used to elaborate his Lacanian theories and Zizek repe

the war as the first war between the USA and Europe (Almond 180-181). Zizek's call for

Furocentricism is not an apology for imperialistic arrogance, but a desire for social

just

ice and a frustration with the way capital has used identity politics to distract and

manipulate that desire: at the same time. it pushes Iraq to the margins of his book
(Almond 182-183).

Besides the marginalization of the socio-political reality of Irag. Almond contends

Zizek celebrates what he perceives as the violence of Islam. which he describes in

Welcome to the Desert of the Real as primarily an explosion of lethal jouissance (185). In
Welcome to the Desert of the Real Zizek hopes that Islam can be articulated into a

ics that are the exact features that

socialist project because of its irreducible characteris
make it the Other: its anti modernity. its sense of collectivity and its resort to radical

violence. Islam lies in an intermediary stage as something to be used. Almond concludes



- other

that Zizek™s Muslims are not real Muslims but “beings for others—-other countri
causes. other projects™ and his Islam has a kind of “dehumanized functionality™ (192).

Certainly. it is true that Zizek’s positioning of jihad as an instrument to be used as

a way out of the paralysis of postmodernism and post politics is evident in many of his

works. For Zizek. the jihadist is a challenge to the Nietzschean deadened last man who is

consumed by the post political society:

Is not this antagonism the one between what Nietzsche called passive and active

nihilism? We in the West are the Nietzschean last men. immersed in stupid daily
pleasures. while the Muslim radicals are ready to risk everything. engaged in the
struggle even up to their own self-destruction. (Welcome to the Desert of the Real

40)

Thus. for Zizek. the jiladist. in his excessiveness, may

e

s a hope to start from a

“completely alternate position which changes the very coordinates of discourse™ (40). He

provocatively romanticizes:

What if we are

eally alive only if we commit ourselves with an excessive

intensity to that which puts us beyond mere life? What is when we focus on mere

survival. even

(it is qualified as having a good time. what we ultimately lose is
life itself? What if the Palestinian suicide bomber on the point of blowing him

or herself

d others) up is. in an empathic sense, more alive than an American
soldier engaged in a war in front of a computer sereen? (Welcome to the Desert of

the Real 88)



This romanticism is the core of what bothers Almond in regard to Zizek's approach to

Islam and specifically jihad. However. it often appears as a dramatic flourish in Zizek's

work and is counteracted with a harsh critique of Muslim societies, which we will

that Zizek is

examine in more detail in the following chapter. The important point

disappointed in the Western response o the excess of the jiliadist. which he sees reflected

in two ways: a reassertion of conservative dialogue about the Other and a restriction on

the in naive

of dissidence by dating it 10 liberal

gestures of s 1ch as the debate over the Danish

uperficial inclusion. These gestures.

cartoon ¢

is. are “patronizing.” Zizek argues.

What, however, about submitting Islam-—together with all religions—to a

respectful. but for that reason no less ruthless. critical analysis? This and only this.

is the way to show true respect for Muslims: to treat them as serious adults

responsible for their beliefs. (Violence 139)

Itis this “ruthless. critical analysis.™ along with his occasionally provocative bad taste.

that opens Zizek for charges of racism and Orientalism. However. a close reading
demonstrates that Muslims basically remain on the fringes of Zizek's formulations. but so

does the entire Third World. Zizek's call for Eurocentricism posits Europe as a site of

ance to American hegemony., and, for 7

resis . the real catastrophe of 9/11 was that of

Furope. since America’s hegemony was strengthened and Europe lost powe

Itis a unified Europe. not Third World resistance to American imperialism. that is

the only feasible counterpoint to the USA and China as two global super powers.

" For example
ed status of writing™ in Violence (New York: Pieador,

ek makes the absurd arguments that Muslims do not use toilet paper because of
008) 106,

the *

85



The Left should unashamedly appropriate the slogan of a unified Europe as a

ounter - (Welcome to the Desert of the Real

10 Americanized globs

145)
It may be more aceurate to accuse Zizek of Eurocentricism than of Orientalism

At times, however, Zizek's of jihad. runs d Iy close to that

2

the Lewis/ Huntington/ Friedman school. In Fiolenc ck argues that the

undamentalists.™ whether Christian or Muslim. are not strong enough believers because

il they were they would not be threatened by the “sinful life of non-believers™ (85). He
then presents a completely culturalist argument to explain the anger of Muslims at the

Danish cartoon cris

How fragile the belief of a Muslim must be. if he feels threatened by a stupid

caricature in a low-circulation Danish newspaper.  The fundamentalist Islamic

terror is not grounded in the terrorists” conviction of their superiority and in their
desire to safeguard their cultural-religious identity from the onslaught of global
consumerist civilization. The problem with fundamentalists is not that we
consider them inferior to us. but rather that they themselves secretly consider
themselves inferior. This is why our condescending. politically correct assurances
that we feel no superiority towards them only make them more furious and feeds
their resentment. The problem is not cultural difference (their effort to preserve
their identity) but the opposite fact that the fundamentalists are already like us.
that secretly they have internalized our standards and measure themselves by

them. (Violence 86)



Zizek does not attempt to place the cartoon erisis in the socio-political circumstances

arecent Isracli

from which it was generated: the ion of Iraq and /
attack on Lebanon. the ongoing siege of Gaza. the continuing persecution of Muslims in
Abu Ghraib and Guantanamo Bay. and a rapidly rising right in Europe. Instead. he uses a
culture argument of envy and inferiority to posit the omo Islamicus as a pathetic figure
in a liberal multicultural Europe.

T'his discussion of the diversity of the debate around jikad and Orientalisms has

been extended to make a simple point: genuine diversity does exist in the discussions by

non-Muslim writers, from the right neo-liberals to postmodernists and leftists. Both sides

attempt to “put Islam in” the discourse on globalization. and while Islam is a cultural

incompatibility for the conservatives. it provides a hopeful subtext to critique Furopean
society for the leftists. Ironically. however. all arguments tend to end up on the same cul

whether the

de sac. Whether it is the argument of the neo conservatives or of the leftis

Homo Islamicus is ed or d. all point to the in

patibility of Islam
with the West. the presence of a mysterious irreducible essence that predicates a violent
rupture of Islam with globalization.

And it is exactly at this threat of rupture where moderate Muslims are called in to

interpret. and it is in this location that Muslim thinkers have gained value, as voices off

authenticity for political agendas. More often than not. Muslim reformers in the West

advocate for a secularization or reform of Islam to make it more compatible with Western

while Muslim ities in predominant!

v Muslim countrics growingly

support Islamist political parties. It can also be argued that the role of the metropolitan
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Western Muslim and particularly the White convert to Islam is to help “save™ Islam from
the radicals and to foster a new European and American Islam that can rescue Islam from

the clutches of the spectral Arab and Eastern Muslim. This is demonstrated by the titles

of numerous texts written by Western converts. as. for example. Michael Wolf

Taking

Back Islam: American Muslims Reclaim their Faith ((2002). or Joseph Lumbard’s Is/am,

Fundamentalism and the Betrayal of Tradition(2004) . both of which highlight this

convert- savior status. The White convert is accompanied on this perilous journey by the

naturalized European or American Muslim, who may have been born into Islam. but is

significantly acculturated to act as a cultural insider of both cultures. These “good™
Muslims are diverse and their discourse both support and refute, simultancously. many of’
the Orientalisms discussed above.

In The Social Life of Things. Appandurai defines posteoloniality as a system of
posteolonial writers working within the neocolonial context of commodity culture. and
noted that the writer herselfis only one of the agents of legitimation: others include
reviewers, publishers and communities. In this way. the cultural industries both produce
and appropriate writers to fit into various subject positions in the field. In 7he

Postcolonial Exotic, Graham Huggan suggests that the encoding of the exotic has been

essential in assigning value to posteoloniality.

Exotici

sm may be asan process through

which the cultural other is translated and relayed back to the familiar. Yet ... it is

itions of

effectively repoliteized. redeployed both to unsettle metropolitan expe
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cultural otherness and o effect a grounded critique of differential relations of’
power. (x)

s by cither rendering the familiar strange or by

In short, the exotic manufactures Otherne:

making the strange familiar in the dialectical process of exoticization (Othering) and

cillates between the opposite poles of

a “semiotic circuit that os

appropriation. It is

strangeness and familiarity” (13). Functioning as a symbolic system. the exotic assigns

led under this dialectical

s i

coneea

the familiar to unfamiliar things and often poli

he Other is s aneed o

proces perceived as foreign or demonized when there
subjugate him. or as friendly and neighborly when the subjugation will be less violent.
T'herefore. it is not so much the intentionality of the author which is the focus of

interpretation, but the function of the author as a commodity in the process ol

exoticization. As previously noted. Amy Kaplan has argued that these cultural

commuodities are important in gaining domestic support for American forcign policies

iood™ Muslims use various techniques to familiarize themselves to their

audiences as valuable interlocutors as they decode jihad. as evidenced in the growth of

Muslim i ical or i ical fiction and cultural eriticism. Not only

is their knowledge valuable and strategic but it is also exotic. The Muslim intellectual

speaking to the West, satelliting around the discourse of globalization. positions herself at

once as exotic and familiar, laying claim to an authentic Muslim connection as well a
demonstrating familiarity with Western ideas and norms. In doing so. she demonstrates a
diverse range of Orientalisms. These posteolonial Muslims are not merely callous

use them of being. profiting in the

pants in global capital. as Arif Dirlik would :




essentialization of marginal people to whom they marginally belong. Neither are they

tyle. *Western -trained

“a relatively small, * Wi

merely “comprador intelligentsi
group of writers and thinkers, who mediate the trade in cultural commaodities of world
capitalism at the periphery™ (Appiah 62). They are involved in an endless semiotic

cireuitry. the means by which culture is produced and assigned value as exemplified in

. marketed for a

the contemporary shift of Islam from the periphery to the metropolis

World audience as a cultural companion to sustaining the militarization required for the

ring to selected works by Irshad

war on terror. Here I will extend this argument by ref

Nafisi. Khaled Hosseini and Yasmina Khadra.

Mani. Azar

Irshad Manji is a Canadian author/journalist, and currently director of the Moral

Courage Project at the Robert F. Wagner Graduate School of Public Service at New York
University. Manji's book. The Trouble with Islam Today. has been published in more than

ated a PBS documentary, Faith Without Fear, which

thirty languages and she has na
was nominated for a 2008 Emmy Award. Manji takes great pains to position herself’
inside her faith and speaks from a subject position of a concerned and dedicated Muslim.

. s ’ )
h. Her website. for example.opens with a flash of

leading a brave reform for her fa

Irshad in reflection (though not Islamic dress). praying. with the caption “1 am a faithful

Muslim.™ This

s followed by images of men being hanged. women being stoned and

rators, with the caption. I speak out

buricd alive, and raging masses of Muslim demons|

s in the name of God.™ Following the various

against violence and human rights abus

seenes of violenee and remarks about courage, a photo of Manji. as a child in Islamic

htp:/wwiw.irshadmanji.com

90



dres:

s. appears with the caption “T am Irshad.” In this way. as in all her work. Manji

eredits hersel Fas an insider. bravely positioning herselfagainst the “bad” Muslims to

s also frank about who her audience i

redeem and reclaim her religion. § s dircctly on

her website. First, to all Muslims in the W

L. who obviously still have the hope of being

“good™ Muslim:

jon. “will we remain spiritually infantile. caving in

to the cultural pressures to clam up and conform?” Second. to non-Muslims she asks.

“Will you succumb to the intimidation of being called fasci

sts?” In this way. Manji
positions herself to a Western audience. placing the firm hope that reform can come from

W

ern Muslims who

fuse to be as infantile as the violent jihadists. all of Oriental
personage. whom she flashes across the screen
an anti intellectual outside the academic

Manji also positions herself ¢

mainstream and attempts to appeal. in style and content. to a mass popular audience

Resonating with Bernard Lewis™ What Went Wrong and The Crisis of Islam, her work.

The Trouble with Islam Today. offer xpert” opinion in all areas of Islamic exegeses:
Muslim Diasporas in the West, Islamic Law. the treatment of women. fundamentalism
and terrorism, the relationship between Islam and democracy. the Arab-Isracli conflict.
and much more. Manji explains for an ostensibly befuddled audience that the problems
with Islam are related to its patriarchal. homophobic and violent outlook on life. based on

her own experience as a lesbian Muslim under the control of a domineering Muslim

father. The cover of the book. with the title taped acros

s Manji's mouth, her eyes looking

sadly upward, accentuates her s

ance as one who refuses (o be quict. despite the risk
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Tarel EI Ariss makes a valuable insight when he notes that in The Trouble with
Islam Today Manji takes an anti-intellectual position in order to popularize her argument
and make herself familiar to her audience. He refers to the introduction to the book by Dr

slam at an American university. and praises Manji for

Khaled Mohammed, who teaches

not writing for an academic or intellectual audience but for speaking to the people in their
voice. It can be noted that throughout the book Manji uses a conversational tone,
cracking jokes, often irreverent ones, reminiscent of Zizek's bad taste. for her audience.

She constantly reasserts her right to comment on Islamic reform: “It might appear

ian, or a diplomat.... has the

ridiculous that someone whao is not a theologian, a politi
chutzpah to comment on what can be done to reform Islam™ (138).

It has been argued” that Manji's interpretations are rather superficial and leave out
access to key texts which she criticizes. For example, her feminist interpretations leave

or Muslim women figures. as well as Islamic contexts for

out the achievements of m:
property and marriage laws. Her historical analysis largely bypasses the depth of the
Muslim history of Spain. including the post-crusade Diaspora when Muslims and Jews
cooperated in fleeing Christian oppression. In fact, Manji tries to wipe Muslims clear out
of European history, paving a clean path between contemporary thought from the ancient
Greeks to postmodernism. Further. the only attention she pays to the contemporary

is in one chapter in which she emphasizes how Israclis treated

politics of the Middle Fa
her better on her trip to Isracl than the Palestinians did. Another of her attacks focuses on
contemporary Muslim immigrants. especially European Muslims, whom she accuses of’

" Various websites have been set up by Muslims to refute Manji's claims. One of the most
and humorous s < htip:/www.examinethetruth.com/manjism/Irshad Manji. propaganda.him
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being ungrateful for the freedom given to them by their host countries. Here she pla

herself as a member of the First World. not of an immigrant community. and claims that

“in order to defend our diversity. we need to be less tolerant™ (199). advocating for the

neeessity of the Patriot Act. Though Zizek would not argue for the Patriot Act, his

ertion of the “paradox of the superego” in Violence is remarkably similar: “the more

you obey what the Other demands of you, the guiltier you are. It is as if the more you

tolerate Islam, the stronger its pressure on you will be™ (113.)

Perhaps Manji’s major achievement lies in the movement from jihad 1o ijtihad.

two very closely related terms in Islamic theology. As noted in the Introduction to this
thesis. in the contemporary repertoire jihad refers to violent revolutionary action and an
inner spiritual search. /jtihad. on the other hand. which has become a favorite code of
Muslim reformers, describes the process of critical thinking and questioning that is
inherent in Islamic theology. Manji’s ijfihad. however, is not merely Muslim self
reflection upon the failure of Islam in developing Muslim socicties. Manji positions
herselfas the leader of Operation ljtihad. and when she lays out her plan for Operation
Jjtihad and reform of Islam, she explicitly points to post-war Iraq as a starting point in the

Middle Eastern region. directly connecting her agenda to the political one (185). As El-

Ariss notes, there is no wonder that her work has received such recognition from
Friedman who connects her work on Operation ljtihad to Operation Iraqi Freedom as a

process of reform and democratization (93).

Manji's move from jihad (o ijtihad is significantly more than a lingui

mancuver, for in order to advocate for ijtihad. Manji first attempts to deconstruct jihad
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for a Western audience. For her. jihad remains dehistoricized and associated with the

he rejects the argument made by other Muslims post-9/1 1

authoritarian nature of Islam.
that Islam was “hijacked.” and claims that attention must be paid to the “nasty side of the
Quran and how it informs terrorism™ (42). To do this. she takes two approaches: first she
quotes inconsistencies in the Quran (without annotation. and so it is difficult for the
reader to cheek against a noted translation). and she points to the use of violence in the

Quran. She dismisses the qualifications that scholars have attached to these verses,

claiming, “T've read the scholarship that explains these verses “in their context” and |
2

think there’s a fancy dance of evasion going on” (43). However. she does not give the

reader the privilege of this “scholarship.” since she does not document it. By
highlighting apparently contradictory positions in the Quran on jihad. she concludes that

“compassion and contempt exist side by side™ in the Quran (45). She asks. “what if the

Koran is not perfeet? What if'it is not a completely God authored book? What if'it is

riddled by human biases?” (45). Therefore. the deconstruction of jikad for Manji
necessitates a call for ijtihad. at the core of which is a questioning of the Quran itsell. a

revised copy of which she provides on her website. entitled Reformist Quran. The

strategy used to question authenticity is even more rudimentary than that of the cai
Orientalists, as Tibawi noted, and discussed in Chapter One.

I'he second strategy Manji uses to deconstruct jikiad is to hone in on the figure of
the jihadist. particularly Mohammed Atta, the 9/1'1 bomber, attributing his motives to

s 10 a dozen virgins in heaven™ (45) and the “perpetual license to

“unfettered acy

cjaculate in exchange for a willingness to detonate™ (46). She asks. “what it Mohammed
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instead of simple certitudes™ (47) about

Atta had been raised on soul-scarching questior

the perfectibility of the Quran? However, then she contradicts herself. since Atta was

indeed raised in a secular environment. Manji can only despair that despite his secular

upbringing. his engincering degree, and his German post-graduate education he was

“incapable of questioning Islam’s autocratic intery " (161). Thus. by using the
example of Atta. Manji attempts to show the tragic results of trusting a faulty text. Manji
never attempts to contextualize the socioeconomic and historical root causes of Islamic
political activism. including jihad.

T'his deletion is further exhorted in her PBS documentary Faith Without Fear. as
she travels through various Muslim communities to rediscover Islam. One of the most

telling conversations is with Nasser Ahmad Al Bahr. supposedly a previous bodyguard to

Osama bin Laden. The voice-over tells us that jihadists claim Mohammed as their role
model. stating “Ahmed sees the present as a dark age racked by the same struggles as 7"
century Arabia.™ again placing jihad in the context of a dark Muslim past. rather than in
an historical present. This past looms over the entire documentary. and. in fact. is a more
valid explanation for the violent present than any other elucidation: Manji notes that
“what happened in the past is key to understanding why there is so much violenee and

silence in the present.” For Manji. jikad remains dehistoricized. much in the way it is for

Huntington and Lewis. a blind enacting of the Quran’s inconsistent provocation to
violence and the promise of sensual pleasure. Her discussion of jihad remains locked in

an Orientalist framework of an unchangeable and fanatic violence sanctioned in a faulty



text in need of reform. As a supporter of the Iraq war, Manji serves to put a Muslim
stamp of approval on the militarization of the land of Homo Islamicus

In the recent war on terror. Iran. Afghanistan and Irag have become particular
targets: Afghanistan because it housed Al Qaeda. Iran because. as a member of the Axis

of Evil and alleged possessor of nuclear weaponry. it can at any time unleash its legion of

jihadists on the West. and Iraq for a similar reason, to depose despot Saddam Hussain

and bring “democracy.” or perhaps Manji’s jjfihad. 1o the region. It has become common

knowledge. however. that the desire to control the vast oil reserves of Iraq and gain

“aspian Sea is a major economic incentive to

“democratizing” the region. And. surely. the war on terror has been good for the

American economy. In 2009 the U.S. signed arms deals worth $22.6 billion and on

September 14, 2010 the Obama administration announced a weapons sale to Saudi

Arabia for $60 billion. reportedly the biggest arms sales in U.S. history with the indirect
effect on 77.000 jobs in 44 states (Brauchli n.pag). But not only has the American

government gained. there are numerous new opportunities for private contractors

Y 0 . : .
(Gregory n.pag)."’ Enormous amounts of money have been paid out to private contractors

for security, estimated by the Congressional Research Service to make up 54% of the

Department of Defense’s workforce in Irag and Afghanistan (Schwartz n.pag). An

estimated $100 billion has been paid out for contractors in Iraq (Risen n.pag). who

Gregory documents, for example. that Cubic Applications Inc...a contractor for support services
for rehearsal excrcises, had a contract valued at $375 million, which expired in 2007 and was renewed for
the next ten y ded a $45 million US Army contract in
1999 which was renewed in 2004 for another five years for $100 million. to produce videogames for

tra
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allegedly are major culprits

n torture and murder. now a matter of public record with the

October 2010 Al Jazeera exposure of over 390.000 class

ied US documents. leaked to

whistleblower website Wikilcaks.' Similarly. contractors in Afghanistan. where the

number of contractors is significantly higher than military personnel (Cole n.pag)

e
come under attack for similar cases of indiscriminate killing of civilians, and though the
exact amount paid to these contractors has not been released. up to $15 billion was paid
10 only two firms. to build and support U_S. military bases throughout Afghanistan
(Gregory n.pag). These examples could be multiplied many times over. and the

connections within the military

industry media-entertainment complex have become
more intricate. as has the relationship between the military and private contractors and the

alarming numbers of civilian casualties

and human rights abuses. Two points in particular
are clear: this is no Operation ljtihad. or Huntingtonian process of bringing
democratization to the Homo Islamicus. Instead. it is a process of commodification and
dehumanization. consistent with the brand of Orientalism that has underwritten the war
on terror since its inception. A cursory look at a few of the popular novels canonized by
Muslim writers from or about Afghanistan. Iran. and Iraq will clearly demonstrate how

the authority of an authentic Muslim voice has been complicit. willingly or not. in the

process of’

‘mpire building. OF particular interest are Azar Nafisi's Reading Lolita in

Tehran. Khalid Hosseini’s The Kite Runner. and Yasmina Khadra's

The Attack and The

Sirens of Baghdad.

¢ for complete coverage of the WikiLeaks see the Secret Irag Files on
hitp: Zenglish.aljazeera.net
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Azar Nalfisi is a visiting Professor and the director of the SAIS Dialogue Project at
the Foreign Policy Institute of Johns Hopkins University's School of Advanced

International Studies in Washington, DC. She is best known as the author of the

bestseller Reading Lolita in Tehran: A Memoir in Books. which has been translated into
32 languages. was on the New York Times Best seller list for 117 weeks and won the
2004 Nonfiction Book of the Year Award from Booksense. the Frederic W. Ness Book

Award, the 2004 Latifch Yarsheter Book Award. an achievement award from the

American Immigration Law Foundation, and the 2006 Persian Golden Lioness Award for

literature.? Reading Lolita in Tehran is an autobiographical account of Na

experience as a teacher of literature in Iran where she constructs a secret reading group so

s of literature. The memoir unfolds

that she and her students can discuss the classi

around her students. the texts they read. and the discussions she holds with them about

classics by Jane Austen, F. Scott Fitzgerald, Henry James. and especially Nabokov. about

their own lives. and about the political atmosphere in Tehran. Endorsed on the cover by

s work has

M

aret Atwood as a “literary rafi on Iran’s fundamentalis
achieved international acclaim. The book has come under harsh serutiny by postcolonial

anti-Orientalists such as Hamad Dabashi. a friend of Edward Said. who argues that the

book received for sy e the of Western

democratic humanism to the theocratic Islamic alternative™ (“Native Informers and the
Making of the New American Empire™ n.pag). Commenting on the close relationship of
Nafisi to neo-conservatives such as Paul Wolfowitz and Bernard Lewis. and their

" Yale Office of Public Affairs and Communications, Web. 09 Sept.2009

http:/fopa.yale.cdwnews/article.aspx?id-2309.
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validation of her work. he accuses her of being a “comprador intellectual.”™ In a more

imilar criticisms in her work,

tempered argument. perhaps. Fatemeh Keshavarz makes s
Jasmines and Stars: Reading More than Lolita in Tehran. in which she questions why
 decade alone by Iranian women political

numerous memoirs written over the la

activists. who have suffered and survived heroically under both the Pahlavis and the
s . : o i 13
Islamic Republic. are virtually unheard of. but Nafisi’s memoir became a bestseller.

She also notes that the historical background for the reasons of the revolution are

oblite

ated in Reading Lolita, and that Iran is presented as a patriarchal. oppressive state

crying out for liberation. Though the novel’s literary merits are questionable ( its

inter

narrative is detached and its characters paper thin). it is ting to note that it is

Nalfisi’s role as a native informant which has mostly come under attack. Of particular
relevance is the fact that Nafisi serves as a Trustee for Freedom House. a highly

c sial U

2 that advocates for American-style

democ

'y abroad while receiv large portion of its funding from the United States

government. Its Chair is the ex Director of the CIA. James Woolsey. and both Samuel
Huntington and Paul Wolfowitz have served as Board members. In Manufacturing

Consent. Edward Herman and Noam Chomsky pinpoint Freedom House as a propaganda

machine for American forcign policy:

Freedom House fulfils its function as a flak machine, attempting to bully the

media into a still more i It y with the propag

nces have not heard of people like Vida Hajebi Tabrizi, Fariba
han- all political activists who struggled and resisted both the

" She argues that Western auds
Marzban, Nastin Parvaz, or Ashraf Deh;
Pahlavi tyranny and the Istamic Republic that succeeded it.
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requirements of state policy by methods that are a travesty of honest journalism

(let alone scholarship) — all. of course. in the interest of “freedom.”™ (227-228)

relevant to our discussion here. As a Muslim interlocutor.

allegiance that is

Nalfisi provides a narrative that mainstream American society is ready to hear: how
democracy must be brought to Iran to liberate the citizens from the grip of medieval

s and

theocracy. With America’s ongoing Cold War with Iran over its nuclear prog

the lingering threat of possible military action. Reading Lolita. puts a stamp of approval

on such intervention. just as Manji's The Trouble with Islam Today did for the Iraq

invasion. Itis not as if the American government requires this approval from Muslim

interlocutors, of course. but it does aid the neoconservative agenda of militarization of the

if Mus|

im writers. authentic voices. familiar enough as Americans and

Canadians. assist in their propaganda to support the argument that Muslims need to be

liberated.

is interesting to compare briefly Nafisi’s Reading

Furthering this argument. i

Lolita o The Bathhouse. published in the same year. by an American Iranian
contemporary. Franoosh Moshiri. who teaches literature and creative writing at the

University of Houston.  7he Bathhouse is a chilling account of a teenage girl's

onment and torture at a detention fac

impris ity located at what had been a public bath.
The setting is presumably post-revolutionary Iran, though specific historical and

contextual details are scarce, and even the city is not named. In contrast to Reading

Lolita. The Bathhouse does not elucidate much about the particular history of the Iranian

revolution. but s an in-depth personal and literary probe into abuse and torture. Moshiri.
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however, has been articulate in her interviews and essays about what she sees as religious

“fundamentalism™ at the same time. she condemns the Bush administration for its

faced with

colonizing of the Middle East." She also notes the difficulty she has

rket is interested in memoirs, not fiction.

publishing her work. commenting that the ma

. for

However, it can be argued that fiction sells well if it is “on message™ a
example, Khalid Hosseini's The Kite Runner. the first novel published in English by an
Afghani, which sold over eight million copies. has been translated into more than forty

certainly

languages and has been made into a major motion picture. Hosseini’s novel is

more nuanced than Nafisi’s and tells the story of enduring friendship in war-torm
Afighanistan. as well as highlights the ethnic tensions between the Hazara and Pashtun

‘The main character. Amir, an American Afghani, like Hosseini. leaves Afghanistan after

the Soviet invasion and returns during the Taliban regime to rescue his childhood friend

Hassan’s son. Sohrab. The novel’s great hero. Amir’s father, Baba, is secular and loves

America, while his nemesi

is the pedophilic Taliban executioner. Assel. Amir is a

an Ameri

an but also an Afghani.

developed character. familiarized to his audience a:

and so are Baba and Hassan, since a great deal of the plot of the novel is tied up in the

daily activities of the two friends and the inhabiting of these partly fictional characters.

ini

The Western response to Hoss book has been quite positive. with critics

hailing it as a postcolonial masterpicee writien for a broad Western audience, a

humanization of Afghanis about which Americans knew little.'® In a 2007 interview

" See a series of interviews at hitp:/www.farnooshmoshiri.net
'* Amardeep Singh. “Republics of the Imagination.” Minnesota Review 69 (Spring 2007). Web
Oct. 2010, <hutp:/theminnesotareview.org journal ns68 singh.shtm
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with Salon. Ho:

eini concedes that though the events of 9/11 and its aftermath helped to
get the book published. his novel humanizes the plight of the Afghani people. promoting
sympathy for them in the American public. However. it can be argued that it humanizes
some of the Afghani people. while demonizing others. particularly the Islamic Afehanis
who are all presented as violent and lawless Homo Islamicus. The reception of the novel
in Afghanistan was certainly not as warm as in America. When the book was turned into
a film and used Afghani child actors. the rape scene of the young Hassan. an Hazara. by
Pashtuns stirred up enormous anger, so much so that the film director. refusing to cut the

rape scene as per Afghani demand, removed the three young actors and their guardians

from Afghanistan to the United Arab Emirates before releasing the film."* It can hardly
be considered accidental that the controversial rapist is Pashtun, the major ethnic
contingent in the Taliban, against whom the American government and NATO are
fighting a war.

In fact, Hosseini’s follow up novel. A Thousand Splendid Suns. also slated to be

made into a film, paints a dark picture of polygamist fundamentalists, while also telling

an endearing tale of friendship and courage between women. As with Zhe Kite Runne,
Splendid Suns weaves together dramas of personal struggle and regional politics. and
perhaps that is exactly where it achieves success. Again. Hosseini has been applauded for

Al i for Western audi

and, with Splendid Suns. for bringing to
the fore the graphic abuses women have suffered in Afghanistan.'” Itappears that
" Erika Milvy, “The Kite Runner Controversy.” Safon 9 Dec. 2007. Web. 03 June 2009,

hitp:/wwiw.salon.com/entertainment/movies feature/2007/12/09/hosseini
"7 For sample reviews see http:/wwi.reviewsofbooks.com/kite_runner’
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Hos:

cini has found a successful recipe. familiarizing the “good™ Afghani. the victims of
the violent Taliban. the Homo Islamicus. particularly women and children, who await

from their

and fund: istmen. In 7he Kite Runner in

rticular, Amir. who can be read allegorically as America. flees Afghanistan with the

Soviet inva

ion (just as the Ameri

ans deserted the Mujahedeen after using them for
years of battle with the Soviets) and then returns to save Sorab from the Taliban (just as
the Americans have returned to save Afghanistan).

In short, endearing tales that humanize the Afghanis and Iranians in Hosseini and
Nafisi’s works succeed because they also demonize perceived potential enemies to
globalization and “democratization.” This is not to say that both Hosseini and Nafisi are

pawns in the neoconservative military machine. though a stronger case could be made for

Nafisi as a native informant than Hosseini. who does not fit as easily in the nco-

conservative think-tank clique. Instead. Hos

ini has positioned himself as a
humanitarian working as a Good Will Envoy for the United Nations High Commission of

Refugees and starting his own humanit

an foundation for Afghanis."™ Iis interesting
here to recall Zizek's criticism of humanitarianism as discussed in the Introduction of this
thesis. For Zizek. humanitarian aid is the cover with which the oppression of the Homo
Sacer is disguised. and in Welcome to the Desert of the Real he insists that humanitarian
organizations play a similar role to military institutions in robbing the Homo Sacer of his

sovereignty and humanity. The fact is. regardless of the politics or the intentions of

Hosseini and Natfisi. both novels provide a convincing supportive argument for the

" see http://www.khaledhosseini.com/hosseini-bio.html.
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e books

American need o save both Iran and Afihanistan from its oppressors. The:
received mass popularity because of their perceived insight into a brutal and oppressive

world. a world with which we are at war. The writers themselves. through memoirs and

fiction. are perceived as offering an authentic

nsight into the troubled worlds of Afghani

and Iranian jihadists. Both Hosseini and Nafisi are familiar Americans, and yet they

ve. Simply put. as

remain exotic, belonging to places which they are asking us to s
Empires are being built. intellectuals and writers are taken into the fold. intentionally or

unintentionally. and their work is selected and packaged to suit a dominant ideology. The

novels mentioned above are not completely one sided. as | have argued. nor do their

writers necessarily deserve to be accused of being native informants. However, the

publishing industry knows a story that will sell when it sees one and has its finger on the
pulse of America’s neurosis and fears. And these books. with their varying degrees of

Orientalisms, are packaged to sell. From the images on their covers (the shy Muslim

tls reading an unseen book on Reading Lolita. the boy hiding from an impending

shadow on the Kite Runner. the windblown women in burkas of A Thousand Splendid

Suns). to the endorsements. from the literary and politically established. the books are

given value as an insider and victim's look at Islamic radicalism. In short. the production

and reception of the books, as well as the content. contribute to the justification of the

ongoing war on terror.

or who

Perhaps one of the most prolifie fictional chroniclers of this war on tet
deals directly with jihad by painting portraits of fictional jikadists is Mohammed

Moulesschoul. an ex-officer in the Algerian army. who adopted a woman's pseudonym
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(his wife’s name). Yasmina Khadra. to avoid military censorship. His most recent books

all focus on violence in currently poli

ally volatile places

2 Wolf Dreams (1993) in

Algeria. The Swallows of Kabul (2002) in Afghanis

an, The Attack (2005) in Isracl. and
the The Sirens of Baghdad (2006) in Irag. Despite the publication of many successful
novels. Moulessehoul only revealed his true identity after leaving the army and going into

exile and seclusion in France. The unveiling was a shock to France’s lite

establishment:

T'he woman who had written several well-received novels in French and who had

as a r

sult been clasped to the Gallic literary bosom as a writer. who would.
finally. give an insight into what Arab women were really thinking. turned out to

be a man called Mohammed Moulessehoul. And not ju

a man. but an Algerian
army officer with three decades of military experience behind him. And not just

an army officer. but one who had led a struggle against armed Islamist radicals

and who. as a result.

ced opprobrium in the French media for being tainted with

the blood of civilians Killed in brutal oppre

ion by the North African state
(Jeffries n.pag)

The revelation of Moulesschouls real identity deconstructed his literary persona

2e as an

“authentic™ voic sed Muslim woman, such as Azar Na

of an oppres . commenting on

the patri

hal oppression and religious totalitari in her homeland. The unveiling
also questioned the very notion of “authenticity™ itself. Moulesschoul is not a suave.

familiar interlocutor. a U.N. special envoy. humanitarian and American-Afghan medical
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doctor like Hosseini. but a writer-soldier who had fought a brutal war against the

Islamists in Algeria. Moulessehoul was attacked in the French press. his credibility
seriously threatened, and in Le Monde and on French television he defended Algeria's
army against charges that it, too. massacred civilians. asserting in 2002 in the Guardian:
"I can only say what I have seen. In eight years I never witnessed anything close to a
massacre by the army Yasmina Khadra (*1 thought only soldiers like fighting™ n.pag)
As a result of his self defence of his military actions. Moulessehoul claims his funding
was withdrawn by the International Parliament of Writers (IPW). which had offered his
family support for two years while he established himself outside Algeria. The IPW. set
up in 1993, in the wake of the Rushdie fanwa. has provided physical safety and financial
support of writers Salman Rushdie. Wole Soyinka, and Vaclav Havel."”

Is Moulessehoul a “good™ or “bad™ Muslim? When he was merely Yasmina
Khadra and not Moussehoul. he was a *good™ Muslim. However. now that his military

background is the falsely constructed objectivity of the cosmopolitan Muslim

interlocutor has been called into public scrutiny. Perhaps. it is the transparency of

ti-Islamism which is so bl to France’s literary establishment

and this is what is also fuelling his popularity with the English translations of his books.

In 2004, Newsweek acclaimed The Swallows of Kabul as a “masterpicee of misery ™ and

on the back cover of the Vintage translation the Nobel Laurcate JM Coetzee wrote.

""Margaret Drabble, “Why Authors Need a Refuge.” The Guardian. 8 Dee 2001. Web. 10 June
2009 < hutp:/www. guardian.co.uk/books 2001 /dec/08 politics.

AdamPloe, The Dt o Humni'y; Atk poret o s under he mucdezous Tl
e Swallows of Kabul.” Newsweek International. Webo 29 Mar, 004,25 July 2
itps//www.newsweek.com/2004/03/28 the-d ani »..m\ 3
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"Yasmina Khadra's Kabul is hell on carth. a place of hunger. tedium and stifling fear.™'
The Swallows of Kabul was shortlisted for the International IMPAC Dublin Literary

Award in 2006. Who else better than an Algerian army officer to explain the brutality of

jihadists to an already convinced and prepared English speaking audience? Unprotected

by the neo conservative support of authorities such as Lewis and Friedman, unlike Manji

and Nalfis

. Mouss

choul has 1o struggle harder to prove his impossible position of

objective dis

ncing. This is exactly what makes his fiction so duplicitous when it comes
to describing the intentionality of the jihadist.

Citing the influence on his work of Camus, Nietzsche. and Dostoyevsky. placing
himself in a Western intellectual tradition. Khadra (Mosschoul still uses Kharda as his
literary name) also positions himself as a viable Muslim interlocutor for various sites of
conflict. Ina 2005 interview for The Guardian. for example. he speaks of his right to

interpret Afghanistan, a place where he has never been:

I have never been to Afghanistan but I met a lot of journalists who worked there
who told me that they read the book and said. 'l see these incidents all the time.
but I never noted them ... All my literature takes place in that space——it deals

with that which has not been attended to. I wanted to bring a new look from a

Muslim on the tragedy of Afghanistan. And to bring to it a western perspective at

ame time .1 have written a western tragedy. but also a book that is filled with

Stuart Jeffiies, “I'm a He.” The Guardian. 22 June 2005, Web.25 July 2009
hitp://www. guardian.co.uk/books/2005 /jun/22/france.world
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stern storytelling. When there are two perspectives there's a better chance of

understanding. (“I'm a He™ n.pag)

He then points to the photo of a woman in a burka on the front of his novel. 7he Swallows

of Kabul. and comments, “This could be the Saharan village where I was born.™
T'herefore, Algeria or Afghanistan, Iraq or Palestine. all are being ravaged by the same
monster—the jihadist and radical Islam. It is to his novels on Iraq and Palestine. places to

which Khadra has never been, that we will now turn our attention

In The Sirens of Baghdad, Khadra stresses the location of jihad as an effect of

political and personal humiliations by chronicling the I ion of a young

apolitical Iragi through some rather awkward narrative strategies: the first person

thoughts of the jihadist himself., and political conversations between various
representative, one-dimensional mouth pieces. The novel moves from Beirut. Kafr Karim
(an imaginary Iraqi village). Baghdad and back to Beirut again. Khadra utilizes the
nameless narrator’s impressions of these places place to describe the psyche of his
Jihadist. The narrator’s disappointment in Beirut, his judgment of'its falseness and
schizophrenia, opens the novel:
I"d imagined a different Beirut, Arab and proud of it. T was wrong. It's just an
indeterminate city. closer to its fantasics than 1o its history, a fickle sham as
disappointing as a joke. Maybe its obstinate efforts to resemble the cities of'its
enemies have caused its patron saints to disown it and that’s why it’s exposed to

the traumas of war and the dangers of every tomorrow. (1)
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In fact. for the narrator, Beirut, representative of the contemporary Arab world. is guilty
of’its own schizophrenia. the cause of its own disasters. its own inability to be either Arab

or Wi

stern: gutless illogical pride. for the way it falls between two stools. sometimes

Arab, sometimes Western, depending on the payoffs involved™ (2). Thus. from the

ms we have

opening pages, Khadra’s narrative manipulates some of the very Orientalis
discussed in the work of Friedman, and Manji-his jihadist is consumed with a blind and
egocentric Arabism, and a belief in the incompatibility of the existence of cultures.

In contrast. life in Kafr Karim, a traditional Iraqgi village. is presented quite

differently. Until the Americans violently descend on the village. it is a quict town.
untouched by the ravages of war in Irag. The characters are loyal sisters and young men
who gather to engage in political discussions. playing dominoes and watching television

T'his is a typical small town story. in which the mores of Arab tradition are respected:

codes such as respect for the elderly. generosity. and social order are kept firmly intact

Discussions focus on timely issues. such as the mixed Iraqi feelings on Saddam Husain.

and the ris

e of Islamist politics in the country. The conversations between the young men
in the village highlight the debate about the relationship between religion and polities and
these discussions focus on the complicity of the Arab region in its own political turmoil.

I'his compl s considered to be a fatal turning away from tradition toward modernity

“If the Americans are here, it’s our fault. By losing our faith. we've also lost our

be:

rings and our sense of honor” (37).

Itis the code of honor, the mysterious codes of the noble Homo Islamicus. that

ator’s violent choices. The narrator. like all tragic

becomes the main impetus for the
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heroes or anti heroes. goes through a process of rapid transformation. In the carly parts of
the novel. he vomits at the sight of any violence.  The loss of the innocence of Kafr

Karim and the narrator is symbolized through the murder of the innocent Sulyaman.

. After

described as the town’s “purest creature. its mascot and its pentacle™ (62
Sulyaman is mistakenly killed by panicked American troops. the process of the narrator’s
politicization begins:

on forees, but |

1 was indeed angry. 1 held a bitter grudge against the coali

couldn’t see myself indis ing everyone and everything in sight

War wasn’t my line. | wasn’t born to commit violence. I considered myself a

thousand times more likely to suffer it than to practice it one day. (99)

When the narrator witnesses the heavy-handed symbolic humiliation of his father. this

and the narrator’s father is

anger spirals out of control. American troops invade his hou

humiliated in front of him. The sight of his beaten father. pushed to the ground so that his

genitals are revealed to his family drives the young narrator over the edg

Kward: his

T'he blow was struck and the die was cast. My father fell over ba

miserable undershirt flapped up over his face, revealing his belly. which was

concave wrinkled and grey ash belly of a dead fish... And I saw while my

family’s honor lay stricken on the floor. I saw what it was forbidden to see. what a

d.

worthy respectable son. an authentic Bedouin. must never see: that flacy

hideous. degrading thing. that forbidden. unspoken-of. sacrilegious object. my

father’s penis. rolling to one side as his testicles flopped up over his ass. That

sight was the edge of the abyss. and beyond it, there was nothingness but the
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Suddenly. all of our tribal myths.

infinite void, an indeterminate fall. nothingnes:

all the world’s legends. all the stars in the sky lost their gleam... a Westerner

ster. For me 1o see my

can’t understand. can’t suspect the dimensions of the dis
father’s sex was to reduce my entire existence. my values and my scruples. my

¢. pornographic flash. (102)

pride and my singularity. (0 a coa
This excerpt is particularly rife with various Orientalisms on the masculinity and
vengeance of the Homo Istamicus. The father is symbolic of Iraq which has been

s serves as the

emasculated through the American presence. The Bedouin code of ethi

¢ of the American occupation. This code of

driving force for the narrator, not the injusti

cthics is not understandable to a Westerner, as the narrator states: it is a mysterious.

apparently irrational intention. Seeing his father’s penis. not the American invasion
itself. drives the irrational Bedouin into a murderous quest for revenge: I was

condemned to wash away this insult in blood™ (102). And of the course. the casiest way

1o do this is to find a mechanism, Islam. which by its nature accommodates violenee.

*I wanted something greater than

through which he can reclaim his identity and hono
my misery. vaster than my shame™ (108).
I'his symbolic desecration of the body of the father and the foreed desertion off

of which he is never quite

home and identity. leads the narrator to partake in ideologies
convinced. From Beirut to a village in Iraq to Baghdad, Khadra creates every occasion

son for radicalization. When the

ry Arab politi

S a e

1o contextualize contempor

narrator returns to Baghdad. the novel shifts to a Kafkaesque landscape of the jilad-

where people are unjustly Kidnapped. robbed and Killed. and no one is as he appears

1



very similar to the lawless Algeria of Wolf Dreams and the Afghanistan of The Swallows

of Kabul. The Siren’s narrator is strangely homeless in the landscape of his own country:

he roams the streets until he is taken in by a homosexual friend from Kafr Karim. in

whose murder he later partakes as a homophobic jihadist. He moves from one bare room

10 another. waiting for the event for which he has prepared himself. In this picaresque
tale full of destruction and villainy. all young men share a sense of having been
dishonored: “Various motivations activated these men, but they all shared a single.
blindingly obvious objective(158). namely to reclaim their honor. As the narrator shares

stories of dishonor with these men. he begins to feel as a member of a victimized but

powerful group.

The

s an important part of this bonding experienc

The role of waiting and rit

narrator spends his life waiting for his big event in virtual solitude. near starvation. As he
slowly becomes an accomplice o various acts of violence. the sensitive young man

T didn’t fe

retreats and is replaced by another character: el anything in particular™ (194).

He no longer requires reasons for his actions: 1 felt as though 1'd lost the threads of my

own story™ (199). History is crased and Baghdad becomes as nondescript as Beirut: 1

didn’t love this city [Baghdad]. For me it represented nothing. Meant nothing™(213).

3aghdad had

narrator is, in fact, an exile in his

The nameless. homeless own country:

turned away everything, even in its prayers. And as for me. I no longer recognized

ociated from nation. and ironically from religion. the only

myself in mine™ (233). Disa

solace the narrator longs for is death. This intoxication with death is a way to make up for

the humiliation of the symbolic father, and as a way for the narrator to redeem himself.



‘The period before the bombing i one of preparation for death. in which the narrator i

di

ociated from his own body: he isolates himself in his hotel. which he compares to a

tomb. and allows hims

11 to be injected with a virus which he will spread to others on a
flight to London. his body becoming his tomb. Like Manji’s account of Atta. the narrator

loses his sense of self in a codified world of rituals and violence. until he is an empty

shadow of his current self. ready to use his already deserted body as a weapon.
T'he decision of the narrator not to commit the act of terror at the end of the story

is mysterious and unconvincing, even sentimental. In fact, the ending is implausible. a

clear signal that the purpose of the novel is not cha

er development or even plot. but a
tool through which to fictionalize the making of a jihadist as an irrational Bedouin /omo
Islamicus. The closing pages of the novel see the narrator sitting in the airport watching
people board the plane and then walk away to face his punishment. death.  Siren’s
narrator is passive about his destiny and when asked why he did not perform the final act
he says. 1 have no idea™ (304). Ironically. it is at the point of his disassociation from his

treacherous act that memory reappears and he vividly recalls his childhood. his nostalgic

villa

and the people he saw at the airport. particularly the couple Kissing cach other:
“They deserved to live a thousand years. I have no right to challenge their Kisses. scuttle
their dreams. and dash their hopes™ (306). The narrator’s last words as he awaits his
assassination are “I don’t hold anything against anybody anymore™ (307). At that
moment. he finally sees the lights of Beirut, which before he “was never able to perceive

through the anger of men™ (307).



L. the narrator rejects violence when he

A few points are worth noting here. Fi
remembers himself as an individual. directly asserting old Orientalist narratives of the

collective nature of Islam and the loss of identity and self required to be Muslim. His

humanity is returned through the simple act of seeing a Western couple kissing in the
airport. which allows the deranged and dehumanized Bedouin to learn humanity. at the
last moment. from the sensitive and humane West. Perhaps most significant is his
assertion that no one is to blame for the devastation of Beirut and Baghdad. absolving the
West, as exemplified by the old lady. the Kissing couple and the mother in the airport. of
its responsibility for its part in the destruction of these Arab capitals. In fact. the would-
be vietims on the flight to London. all described curiously as Western. are the human
forces which jolt the dehumanized Homo Islamicus back to his senses and rescue his
sense of humanity. Though reminiscent of Hosseini’s very similar message in 7he Kite
Runner. there is no chance of redemption in The Sirens of Baghdad. since the body of the
Jihadist has already been contaminated and therefore must be destroyed by his own
friend. Perhaps. we could also read this allegorically as we read Amir’s rescue of Sorab

allegorically. The jihadist (representative of Saddam Husain) cannot be redeemed. and

his only redemption is by being Killed by his friend (America, considering America was,
once Husain's greatest ally). Thus, redemption occurs only for Amir, the moderate

stern Muslim, not for the already dehumanized jihadist.

T'hat the narrator cannot fulfil his act of violence leaves open some questions
worth exploring. Even though the novel displays various negative Orientalist

stereotypes. it does subvert this framework on occasion by attempting to describe some
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sense of intention for the narrator/would-be jihadist. And this intentionality is not focused

on religion. but on a culture of humiliation and corrupt politics. It can be argued that

despite its Orientalisms, The Sirens of Baghdad attempts to contextualize the jihad
outside of a purely Islamic context and succeeds. to a limited extent, to humanize the

character of the jihadist. in his transformation from sensitive y

oung man to numb and

violent jihadist back to a sensitive and self sacrificial young man. Part of the appeal of
Khadra's novel is related to the first person access to the jihadist. since the story is told
from his pe

spective, as a chronicler of our times. However, the narrator remains.

nameless and largely undeveloped as a memorable fictional character. his anonymity
intended to be representative of any jihadist.

Khadra had already told a similar tale of the jihadist in The Attack, published in
2005 in French, immediately following the London bombing, and translated into English

by 2007. This time the landscape is Isracl and the wa

~tom oceupied Palestinian

territories where Khadra trie:

though not very suceessfully. to illuminate the nature of

the relationship between the jikadist and the vietim, and to explain some of the causes of

the Palestinian resistance. The main character in 7he Attack is a Palestinian living in

Isracl, working in an Isracli hospital, Dr Amin Jaafari. Amin is a nonprac

ing Muslim.

thirsty for success and material growth, who wants to live a life outside conflict and who

sees himselCas apolitical. as a healer. a surgeon. When his wife Sihem is identified as a
suicide bomber. his constructed identity unravels and he begins a journey back through

the wasteland of the Palestini

an territories. trying to grasp the intentionality of" his jiladist

wife. The fact that Khadra makes his jihadist a woman is significant since there has been




a great deal of discussion on the rising number of female jihadists. particularly in
Palestine.

T'he thriller allows Khadra to educate on the re;

lity of Palestinian life in Isracl and
the Occupied Palestinian territories while simultaneously commenting upon the culture of

martyrdom which is prevalent in the Orientalist discourse on Pal

stine.  Throughout this
novel. the jihadist s act remains undecipherable to the victim. In her suicide note to her
husband. the jihadist asks.
What use is happiness when it is not shared, Amin, my love? My joys faded away
every time yours didn’t follow. You wanted children. | wanted to deserve them

No child is completely

afe if' it has no country. Don’t hate me. Sihem. (69)

Sihem. the jikadist. urges her husband to be a seeker and to see beyond his own existence

and perceived. false happiness. This self-sacrificial challenge is repeated repetitively
when Amin meets Sihem’s jihadist friends:

Which truth? Hers or yours? The truth of a woman who realized where her duty
lay or the truth of a man who believes you need only turn your back on your
tragedy to wash your hands of'it. (159)

Interestingly. The Attack begins and ends with a fragmented account of an attack.

While reading the novel. the reader that the attack de:

umes

cribed in the opening is
referring to the attack perpetrated by Sihem. perhaps as recounted through her own eyes.
the only instance of her perspective throughout the novel. However. by the end of the
novel. when the same description of the attack closes the narrative. the reader is now

aware that the narrator of the scene

s actually Amin, who has become a victim of another
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attack that he himself has failed to prevent. perpetrated this time by his own niece. In this

way. Khadra seems to suggest that not only does the jihadist lurk within. in those closest

1o us. as chillingly learned from the London bombings. but that there is no discernment

among the victims of the jihadist: even those who attempt to understand and prevent

them can fall prey to their violence. However, like The Sirens of Baghdad. The Attack
has mixed messages. It employs numerous Orientalisms, with the Homo Islamicus
Palestinian activists loyal to nothing. not even each other. except the nationalist cause and

the destruction of Isracl. At the same time. it presents a subversive subtext by inserting

intentionality outside the typical Orientalisms which blame jihad on the inherent violence

s jihadist clearly forsakes her personal desires for the higher desire to

a nationalist. not religious. struggle.

fight the oppression of the Israeli State: hers i

Though his landscape is Palestine. and he does on occasion use mouthpieces o articulate

the Palestinian resistance. his real landscape is the spectral space where the jihadist could

be your next door neighbor. or even your wife. The close relationship between the vietim

and jihadist. the uncertainty of perspective in the opening and closing scenes. the

questioning of whose perception of reality is correct, all can be read as an assertion that

both the jihadist and the victim are inseparable in the cycle of violence.

Itis

evident from the works examined in this chapter that the Orientalisms of both
Muslim and non-Muslim writers through cultural criticism. journalism and fiction on

jihad and gl d. There is no doubt, however, with

the claiming of authentic Muslim voices. the militarization of zones like Iraq.

Afghanistan. and Palestine is continually justified. The Muslim writers present
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themselves and their characters as both exotic and familiar. exotic enough to have access
to the intentionality of the jihadist and familiar enough to recognize the immorality of
these intentions. and appeal to Western audiences. In all cases. redemption lies in both
reform and militarization. The jihadists must be conquered at all cost since they offer no
hope for dialogue or redemption. and their mentality is based on primitive codes of
honour. a sense of victimhood and deprivation. and even an irrational rage. that can never
be addressed.

T'herefore, fiction and cultural criticism by Muslim reformers articulating the
intentionality of the jihadist must be read in the context of the militarization of Muslim

societies in the war on terror. The articulation of the necessity of military intervention

may be direct or subtle, or even ambiguous. ranging from Manji’s support of the Irag
war. to Nafisi’s plea for a re-imagined Iran. to Hosseini’s positing of a Taliban oppressed
Afighanistan in need of Western redemption. to Khadra's despair at a lawless war-tormn
Iraq and Palestine. In all cases. there is little hope in indigenous characters to manage
their own changes and progression. They are trapped in eycles of endless. irrational
violence. Even when violence is explained in terms of sociopolitical conflicts. as in
Khadra’s novels. . there is no hope that Homo Islamicus can find his own way out of this
cycle. It can be argued that the works discussed in this chapter. advertently or
inadvertently. serve the agenda as described by Kaplan in The Anarchy of Empire in the
Making of U.S. Culture. by providing support to American foreign policy in winning the

hearts and minds of domestic American voters. assuring them that American imperialist

projects in Iraq and Afghanistan. in particular. and its policies toward Iran and Palestine.
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are noble and neces: that the Muslim reformers

ry. An extension of this argument is
forewarn us we are all possible victims of the jihadist and. therefore, insecure even in our
own metropolitan centers of power, where we desperately need to be protected. The next

chapter will

xamine the formulation of the specter of this jikadist who lurks within o

societies.
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Chapter Three
I'ravelling Theory: From Jihad to ljtihad, Theorizing Intentionality

In his 1982 essay “Traveling Theory.” in the World, The Text, and the Critic, Said

presented his concept of “travelling theory.™ simply put. what happens to a theory or idea
when it “travels™ from place to place. from person to person. from situation to situation.

ince theories originally develop in specific

from one period to another. Said argued that

locations in response to definite historical and social circumstances, they may lose their

originally “insurgent™ spirit. the power and rebelliousness that they first contained (126).

In other words. with the passing from one location to another. theory runs the threat of
becoming tamed. domesticated from an insurrectionary idea into just another analytical

In 1994 _in “Travelling Theory Reconsidered™ in

1 new academic orthodoxy

tool or

s and theories can

Reflections on Exile. Said revised this argument by proposing that ide:

also be reinvigorated and made to speak to whole new political situations when they

s was how

jor example to support this hypothes

travel from one location to another. A m

Frantz Fanon revolutionized Lukacs's concept of reification to apply it to Algeria

Closely reading Fanon's The Wretched of the Earth, Said showed how Fanon
employed Lukacs's subject-object dialectic to speak of the process of decolonialization
and the inheritance of colonial traditions:

s dialectic is grounded in The Wretched of the Earth, actualized, given a

Luki

Kind of harsh presence nowhere to be found in his agonized rethinking of the

classical philosophical antinomies. (“Travelling Theory.™ Reflections 446)
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According to Said, Fanon adapted Lukacs™ subject/object to the relationship between the
colonizer/colonized. recognizing that violence is but one component in the decolonization

Said noted: “No one needs to

rily resolve these antinomies

g

process that does not neces

be reminded that Fanon’s recommended antidote for the cruelties of colonialism is

violence™ (447). yet. he also asked:

Does Fanon, like Lukacs, suggest that the subject-object dialectic can be

is that

il scended, synthesized. and that violence in and of itscl

fulfillment, the dialectical tension resolved by violent upheaval into peace and

harmony? (447)

Said” s response (o the question he posed was clearly no, and he read Fanon as saying

that liberation did not only consist of the violence of nationalism. for nationalism will
necessarily be followed by more oppression and violence:
Thereafter Fanon is at pains to show that the tensions between colonizer and
colonized will not end, since in effect the new nation will produce a new set of
policemen. burcaucrats, merchants to replace the departed Europeans. (450)
Said understood Fanon to be saying that neither violence. nor nationalism and its
consciousness, are sufficient emancipatory goals and that. rather. the essential point of
The Wretched of the Earth was to note how anticolonial struggle must necessarily take on
a broader. and more radical. global human emancipatory dimension in order (o succeed

that of

a revolution of consciousness, “an entirely new consciousne:

And this i

liberation—is struggling to be born™ (450). Said also noted that Fanon’s ideas were

ahead of the Algerian struggle from which they were generated: “Fanon’s radicalism. |
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think. is and has been since his death too strenuous for the new posteolonial states.

Algeria included™ (450).

Said’s des particularly relevant to our

iption of Fanon’s travelling theory i
discussion here as it demonstrates how jihad has travelled. to become an invisible trace in
theory. The intentionality of the jihadist has become the focus of theory and numerous
works of fiction, as the following chapters will explore. Three points that Said has made
are of particular relevance to this chapter. First. that when theory travels it is often
emptied of its revolutionary urges. This will be exemplified by demonstrating how jikad

ihad in the works of Western Muslim theorists, who

s sometimes been displaced by
offen prefer to use the less heavily connotated term ijrihad for their radical reform

“good” Muslims and viable interlocutors. Second. Said

projects to maintain credibility as
noted that when theory travels it can also have the opposite effect. that is. of being

radicalized. as was the case of Fanon’s reworking of Lukacs. This will be exemplified in

¢ by d how the new lonial jihiad has been rethought in an

Chapter
arguably heretical context by the jihadists themselves. transcending its particularity as a

theologically specific concept to a universalizing ethic that contains both the particular

and the universal. Third. Said maintained that the consciousness for which Fanon was
advocating. which involved an outer physical struggle-—-violence against the colonizers.

eth forms of

and an inner aising inking and reclaiming of i

far ahead of the revolutionary impulses of nationalist

knowledge and governanc

wa

struggles and is global in nature. This issue will be taken up in the conclusion of this
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thesis in relation to a rejuvenation of jikad theory as an emancipatory component of

posteolonial theory

ic difference between the coneepts of

At this point. it is important o clarify the bas
jihad and jjtihad. As noted in the introduction. jihad has been an unstable sign which has

two stable elements: the outer struggle against oppression-al~jihad al asghar (the lesser

jihad) and the inner struggle against psychological and spiritual elements that oppress the

self and others of jihad—al l-al-akbar (or i referred to al-jihad- . the
greater jihad) .In this sense. it is easy to see how the elements of jihad are present in

FFanon’s

dialectical concept of liberation." Jihad al asghar was evident in the struggle
against colonialism. violence itself. and jihad-al-jihad-al-akbar - the struggle against the
psychological colonization it left behind. This jihd - al-akbar was not achieved in
Fanon’s Algeria, and. can be argued still has not been achieved.

ljtihad. on the other hand. is a technical term of Islamic law that describes the

ion through independent interpretation of the legal

process of making a legal decis
sources, the Quran and the Sunnah (traditions of the Prophet Mohammed). However. in

ijtihad is not d as merely freethinking. but requires

Islamic jurisp
concise knowledge of Islamic exegesis. including Quran and Sumnah. even if the solution

interesting to note the origin

not lie there. It is

1o the problem wishing to be solved does
of the word ijtihad has been argued to share the same lexical root of the word jihad. and
in fact can be directly related to jihad al akbar, the inner or greater jihad. As Muhammad

Jannati notes,

argument will be pursued further in the conclusion by examining the relationship between
hariati and the formation of the postcolonial concept of jiud.

" Th
Fanon and Al

™



Ibn Abi Dhar’ah. quoting al-Mawardi, states that the literal meaning of ijtihad is

1o undertake effort and endeavor in accomplishing something that requires strain

and difficulty. and to this is related jihad al-nafs (the struggle against the carnal

self) which involves labor and toil for winning the desired objective and goal.
(n.pag)
We may ask that since jihad and ijtihad are so closely related. why is it that
contemporary Western Muslim thinkers theorize so much about ijtihad. or even the

greater jihad. and so little about the lesser jihad?

T'he answer lies in the dangerous climate for dissent in the post-9/11 academy. In

order to have their works published and to maintain or be granted tenure. one of the fir:

im thinker has to take is to disassociate himself from the lesser jihad. This

steps a Mus

closing of criticism has been commented upon widely by Henry Giroux in The Terror of

Neo-Liberalism. Giroux relates this closing of eritical thought to “proto-fas

related to.

tendencies in the U.S. that should not be confused with. but are in some way
historical forms of fascism. “Fascism.” we should understand, and as Giroux elucidates.
should not be consigned to “an ideological apparatus frozen in a particular historical

period.” but should be seen as “a theoretical and political signpost for understanding how

democracy can be subverted™ (18). In other words. democracy. and therefore the space
for terminologies that compete with the dominant discourse, withers not only when

Iso when people lack the

dissent is suppressed and police state tactics are employed. but 4

means. ideological and material (as well as the time and space resources). to collectively

exercise their rights in meaningful and effective ways to make vital popular forms of
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democracy possible (20). It can be argued that Muslim thinkers in the West are

particularly sensitive to these conditions as they constantly have to prove their adherence

intain intellectual credibility and even

to perceived American or European values to m
their sources of livelihood. Giroux also argues that the construction and proliferation of a

and noncitizens

m where “all citizens

culture of fear, exacerbated by the war on terrori

are viewed as potential terrorists.” creates an anti-intellectualizing atmosphere grounded
in simplified moral absolutes around “good and evil™ and accompanied by notions of

). Giroux contends that public space. including the spaces

“patriotic correctness

“logic of fear, surveillance.

of public education. is increasingly militarized through its
and control™ (41). One need only extend Giroux’s argument to the examples of Campus
Watch and the lists of America’s most dangerous intellectuals.

Campus Watch is a Philadelphia-based pro-lsracli organization which began a

¢ o monitor U.S. college campuses for academic pro-Palestinian bias and

webs
happenings. It publishes dossiers on professors, as well as some examples of their
writings. that they consider anti-American. Campus Watch also encourages students to

report on professors and assist in publically highlighting anti-American biases. David
Horowitzs The Professors: The 101 Most Dangerous Academics in America is

cademics on

representative of this type of political harassment. Mark Levine, one of the

Horowitz’s list, writes of serious repercussions such labeling can have on academic:

lives. though not specifically his. since he is protected by tenure:




But let's say I was an untenured professor: or. even worse. an untenured Arab

professor. or. more dangerous still. an untenured Palestinian Arab professor who
isn't too thrilled with the Isracli occupation or US foreign policy in the Muslim

world. And let's say that a few students. at the encouragement of people like

Horowitz, started taping my classes. editing my lectures. and doing a

"documentary" that took comments out of context and made me look like a raving

bin-Ladenite. or at least vaguely anti-Semitic.

Well. then. I wouldn't be so happy. And let's say these tapes. or rumours of what |

might have said (o more likely. not said) in class started circulating. sending the
organized Jewish community into a tizzy and calling for my head on a platter. or

at least the denial of my tenure. This may sound like unfounded fears. until you

talk to my colleague Joseph Masad. a professor at Columbia, who's suffered

through much of this treatment. Or you can get your administration pissed off at
you when wealthy donors threaten never to give your university money because

you invited the "wrong" people to speak on campus. (n.pag)

In such a battle for good. evil. and tenure. it can be argued. it is wiser to stick to

~is not without risk. than theorize about the

theorization on ijtihad. which. in itsel

universal applicability of jihad. 1t may even be necessary to assign jikad as the

misunderstood rhetoric of “bad™ Muslims in order to sustain one’s position as a “good™

Muslim.

126



In the previous chapter. | argued that cultural criticism and fiction by Muslim
writers. particularly as related to the figure of the jihadist. must be read in the context of
the value of such work in reinforcing or questioning imperialist designs in predominantly
Muslim countries, such as Afghanistan, Irag. and Iran. 1also suggested that Muslimness
has particular value when it comes to explaining and offering advice on the jihadist
among us. Likewise. in this chapter. the migration of Muslim reformers from jifiad to
ijtihad needs 1o be understood within the context of the institutionalization of neo-
liberalism and the culture of fear that accompanies the war on terror in Europe and

America. As Giroux has argued. “neo-liberalism is more than an economic theory.™ it is

also a “corporate public pedagogy...an all encompassing cultural horizon for producing
market identities. values and practices™ which operates by grossly constraining the
available “range of identities. ideologies and subject positions™ (The Terror of Neo-
Liberalism 113). Muslim reformers. though diverse in their viewpoints. are particularly

considered relevant when they operate within the accepted range of these subject

positions. One of the most valuable positions is to offer self-help advice to American and
Furopean structures of power and ordinary citizens alike on how they can protect
themselves from the jihadist whose spectral presence lurks within their own socictics.
Muslim mediators consistently demonstrate a desire to place themselves in a Western
intellectual tradition, responding directly to popular theories on the intentionality of the
Western jihadist. They assert their familiarity as Westerners, aligning unequivocally
against “bad™ Muslims. while claiming their credibility as interpreters. offering inside

information. attempting to assert an indigenous Muslim vocabulary into an often already
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closed discourse, with limited acceptance and comprehension of this vocabulary. In
short. the task is enormous and risky for the Western Muslim theorist who attempts to

address

the intentionality of the jihadist.
T'he approach in the previous chapter was contrapuntal to the extent that it

compared the ideas of Muslim and non-Muslim specialists to situate the diversity of’

from “moderate™ Muslim intellectuals speaking within a circumseribed

tradition. The previous chapter focused on the jihadist with whom we are at war—the

jihadists of Iran. Iraq. Afghanistan and Palestine. This chapter will focus on the challenge

of jihadists in Western societies, using a similar methodology as in the previous chapter.

ciplines in the h ies and d the intersections of

1 across

the ideas of Muslim and non-Muslim writers. I will argue that the debate on globalization
is essential in understanding the popularization of the figure of the jihadist. allowing the

Jihadist 1o transcend the Islamic field, to a certain extent. while still maintaining the

particularity of his unique Islamic contribution. and to become a representative

spokesperson of various global causes. Formulating the intention of the jihadist allows

Muslim theorists to insert Islam into theory at a moment of eritical disjuncture. By

translating the discontent represented by the jikadists, Muslim thinkers offer challenges

e political positions. This chapter

to the multicultura

list. neo-liberal paradigm from divers

will examine the intersections of the work of Imam Abdul Rauf, Anouar Majid. Ziaddiun

arda

and Tarig Ramadan with other non-Muslim writers, such as John Esposito.

Olivier Roy. Terry Eagleton and Slavoj Zizek. as they attempt to theorize how the

challenges presented by the jihadist might lead to a reconfiguration of global landscapes.
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while migrating from jihiad theory o a theory of jtihad. and sometimes back again in a
complex semiotic circuit.

the humanitics

I'here are basically two major trends acros

in explaining the

intentionality of the Western jihadist. outside the traditional Orientalism argument of the

inherent violence of Islam discussed in the previous chapter. The first argument firmly
connects the intentionality of the jihadist to the foreign occupation of Muslim lands and
to the Western alliances with corrupt regimes in these lands. It notes that even when the

jihadists are Western in education and culture. they identify themselves with the plight of

their Mus

im community and see their struggle as a political one with a specific purpose.

The s

ond argument tends to disassociate the European jihadist from his Middle Fastern

progenitor

and posits him as a de-culturated individual. alienated from Western society.

and symbolic of the global discontent of numerous minority jes. In this

perspective the jihadist assumes an ethical. rather than political. posture. Muslim

interlocutors, who directly attempt to explain the intentionality of the jihadist. circulate

around these two basic arguments.

T'he first argument is advocated by John [

posito, Profssor ol Religion and

wernational AfTairs and Islamic Studies at Georgetown University. Founding Director o

the Prince Alwaleed Bin Talal Center for Muslim-Christian Understanding in the Walsh

School of Foreign Service, who has served as consultant to the U.S. Department of State.

various g s. universities. and the media worldwide. No doubt,
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Esposito. whose books have been translated into thirty languages.” has emerged as a
leading figure on political Islam and the rise of the jihad post-9/11. If Esposito has been
at the forefront of the American academy and media in explaining jikad. Olivier Roy has
held a similar position in the European academy and press. Roy is a political scientist
and scholar of Persian language and civilization. professor at the Ecole des Hautes Etudes

en Sciences Sociales (School for Advanced Studies in Social Sciences) in Paris and a

senior researcher in political science at the CNRS (French National Centre for

consultant to UNOCA (United Nations Office of the Coordinator for

Research). He wa

s. He has written numerous

Afghanistan) and to the French Ministry of Foreign Aff
books on subjects including Iran. Islam. and Asian politics.' Both Esposito and Roy are

academics: at the same time both have been called forward in the post-9/11 world to

nging world. and how best to

advise foreign policy makers on the role of Islam in the che

in understanding the i

fight extremism. Both are highly valuable

of the jihadist and both have also had their arguments misrepresented on Campus

teh’s “howler of the month page.” which the organization claims “demonstrate|s| the
moral obtuseness. politicized outlook. and rank absurdity in the ficld of Middle Fast
studies. and thus the need for Campus Watch.™

Esposito is perhaps the most prominent non-Muslim scholar who attempts to

of jihad: his work on jihad focuses

highlight the sociocconomic and political root caus

on the rise of political Islamism in predominantly Muslim countries which Esposito sces

See < hip: explore seoreetonn.edu people
See < hitp:/wwww.eui.cu/l ic,
People/Professors/Roy.aspx

See < hitp://www.campus-watch.org/quotes. php:

‘entres/Pols




s the root of the formation of jihad in both Muslim countries and in the West. As carly

as 1996 in Islam and Democracy, Esposito used the case studies of six Muslim countries
0 argue that Islamism is a diverse and multifaceted phenomenon which he placed in a

mly rooted in political realitics

context, and that terror is fi

political and socioeconomi
rather than in an ideological or religious agenda. He placed the causes of Islamic

societies to respond

radicalization on the continuing failure of governments in Islamic
effectively to social and economic problems, since the incompetence and corruption
associated with a number of authoritarian regimes has led many across all segments of

n and

in Islam a reinv

society to seek igoration of their society. e also specified Ameri

Furopean foreign policies in the region as being a major cause of radicalization. Esposito

am is erroncous since its more

further contended that the tendency to di: political

m
articulate adherents constitute a new elite that is engaged in a sophisticated debate about

how best to rectify the cultural contradictions which beset the Muslim world.

ion in Unholy War: Terror in the Name of Islam set the

Esposito’s opening ques
frame for his argument regarding the nature of the jihad. specifically. With reference to

hijacked Islam for their own unholy purposes. or

Osama bin Laden, he asks, “Have the;
do they. as they claim, represent a return to the authentic teachings of the faith?” (xii)

answer to this

His

question involves humanizing the figure of bin Laden himself to help

explicate the choices that bin Laden made and the historical and geopolitical

umstances that shaped his destiny. Esposito puts bin Laden in the context of his

ci

environment growing up in the 1970s in Wahabi Saudi Arabia and the growing Islamic

resurgence of the period. noting influences on him such as Dr Abdulla Azzam, his



professor at King Abdulaziz University and Jordanian member of the Palestinian Muslim
brotherhood: and Dr Mohammed Qutb, another of bin Laden’s teachers, brother of

Sayyid Qutub: and his deep intellectual friendship with Ayman Al Zawahiri. considered

the ideologue of Al Qaeda. In addition to these intellectual influences. Esposito places

bin Laden in the context of the 1967 Six-Day Arab Isracli War, and the 1973 oil

later events included bin Laden’s

embargo. Of cours time in Afghanistan as a mujahid.
warrior for God. his disillusionment with Saudi politics upon his return, and then his exile

to Afghanistan and Sudan. After painting the landscape in which bin Laden navigated.

contextualizing the political history which formed him and became part of his own

personal history. Esposito notes. “bin Laden played to Muslims

nse of historic

oppressions, oc

ipation and injustice at the hands of the West™ (22). and that the heart of

bin Ladef

s jihad against America started with his “outrage at the injustice in his

homeland™ (22). He explain

s that bin Laden holds the American people. who clect their

President and Congress, directly responsible for actions against Muslims. particularly

Palestine. and that he rej m (24). Esposito reviews bin Laden’s

statements to demonstrate how he integrates key issues such as politics. honor and

retribution into his philosophy of jihad. At the same time, Esposito argues that while

jihad began as a local response to authoritarianism. a very particularized and unusual

clement of political Islamism. it migrated into a more universal movement, while still

of the Middle East. Jihad has become

rooted in the political realit anew form of

terrorism, born of’ ionalism and global

Itis jonal in its ideology



and recruitment and global in its ideology. strategy. targets, network of organizations. and
economic transactions (151).

posito uses the real political and

Thus. in describing the intentionality of jihad. Es

historical figure of bin Laden to contextualize the struggle. taking it out of a purely
Islamic context. and into the political landscape of both the Middle East and the new
global transnational reality. In doing so. he challenges the loud claims of’
neoconservatives who argue that Islam itself is inherently incompatible with Western
values and warns that unless Muslim grievances are addressed wisely and the economic

m will continue to

and political conditions that engender terrorism ameliorated. terroris

and authoritarian Muslim regimes. This argument is further elaborated in

plague the Wes

sults of a Gallup poll

Esposito’s later work, Who Speaks for Islam, which reveals the r

across Muslim countries and concludes that “the religion of Islam and the mainstream

Muslim majority have been conflated with the beliefs and actions of an extremist

ern metropolis to show that

minority™ (x). Esposito moves the debate out of the Wes
“moderate”™ Muslims are in fact the majority in the Muslim outposts throughout the world

b5 is by winning

and the only way to avoid a continued conflict with Muslim communitis
the loyalty of the people in the region™ (165).

s on the transnational and

Roy’s argument takes quite a different turn as it focus
global nature of the jilad. arguably at the expense of particular socio-political causes. In
Globalised Islam: The Search for a New Ummah. Roy presents the jilad as a secular.

cthical movement. rather than a religious movement, noting the striking parallels between

today's jihadists and Europe's radical left of the 1960s and 1970s (46). For Roy. the jiliad



is at the crossroads of a tradition of radical Third World anticolonial struggle. Marxist

traditions and Islamic radicalization (47). Like Esposito. he argues that understanding the
jihadist cannot be accomplished by looking in Quranic text for the justification of’
violence, but. unlike Esposito. he maintains that neither can intentionality be
comprehended by connecting it to the particular politics of predominantly Muslim
countries. Roy claims the jihad can only be understood in a larger global context

Here Roy has made one of his most useful interventions as he discusses the de-

territorialized nature of modern Islamism and a

roues that jikadists are utopians who

“fight not to protect a community but to recreate a community™ (Globalised Islan 289).

Al Qaeda has developed, according (o Roy. a “two pronged

rategy” of “spectacular

anti-Western attacks. but also high-jacking local conflicts to bring them under the banner

of global jihad™ (Politics of Chaos in the Middle East 154). In order to achieve these

objectives, the jilhad “embodies in itself an explicit procedure of de-culturation™ since it
promotes the de-contextualization of religious practice. ..in this sensc it is perfectly

adapted to the b of

that of turning human

behavior into codes, and patterns of consumption and communication delinked from any

specific culture™ (Globalised Islam 258). Thus. unlike the neoconservatives discussed in

the previous chapter. Roy asserts that neo-fundamentalism. upon which jihiad is built.

breaks radically with tradition, and its logic

cannot be found either in Muslim history

alone nor in injunctions from Islamic texts. D

culturation involves a growing hostility

10 the wrongs of one’s native culture for exiles. including both the home culture and the



adopted one. Integration into the new imaginary Ummah® takes on the form of codes.
actions and recitations. Roy points to the documents left by 9/11 hijackers as a glimpse
into this highly codified world (Globalised Islam 266). The inscription of these codes is

art of a process whereby identity is both deconstructed and reformulated. As Roy notes.

faith itself is constructed:

What is reconstructed is not only the religion: it is the self itself. in some sort of

and born

representation and staging of the self. Believers (and especially converts

th: a sort of!

again Muslims) act in such a way as to stage their own f

who use delibera

hibitionism is often ifested among
markers of their own religious identity. (267)
The two central arguments of Esposito and Roy. briefly presented above. form the
core of the accepted counter-discourse to the clash of civilizations theory discussed in the

have

previous chapter. Though branded as radicals by Campus Watch. both thinkers

served useful roles as advisors to governments and agencies. and their recommendations

are considered in the construction of policies and r on fighting jihad.

aresult, their ideas have become part of the neo-liberal discourse of reform which argues
for a three-pronged approach to fighting jikad. First, there is a perceived need (o reform
foreign policies that increase the militarization of Muslim lands and strengthen
authoritarian regimes, since such policies lead to a further radicalization of the population
and a fortifying of Al Qaeda. Second, there is a need to reform Muslim societies.

A fundamental concept in Islam expressing the essential unity and theoretical equality of
ographical settings™ (John L. Esposito. The Oxford Dictionary of

Muslims from diverse cultural and g
Istam 327)



themselves, to provide economic and social development. so the root causes of’

radicalization will be removed. Third. the problem of the radicalization of Muslim
populations in Europe. particularly, needs to be addressed by dealing with the difficultics

in the current model of multiculturalism which has allowed Muslims to become alienated

and vulnerable to the de-culturizing recruitment strategies of al Qaeda. It is within this
counter-discourse that we can place the migration from jihad (o ijtihad as theorized by

Muslim writers. This reform movement of “good™ Muslims consists

of a diverse group

whose ideas interact in a number of way

Imam Feisal Abdul Rauf. Imam since 1983 of Masjid al-Farah. a mosque in New

York City. like Esposito. argues that violence is not inherent in Islamic doctrine, but that

jihad has been taken up by a minority of radicals. Like Esposito, Rauf focuses on socio-

political reasons for jilad. as well as psychological and cultural reasons. In contrast o

Irshad Manji. discussed in the previous chapter. Rauf assumes an oppositional response

to Bernard Lewi:

in his book. What's Right with Islam is What's Right with America,
dircetly referring to Bernard Lewis™ complaint about the problems of Islam. While Rauf

condemns the 9/11 attacks as un-Islamic. his call on the U.S. government to reduce the

threat of terrorism by altering its Middle Fastern foreign policy has often been met with

controversy. For example, in an interview with Ed Bradley on CBS's 60 Minutes in 2001,

Rauf stated that that the United States was an * sory™ 1o the erime ol 9/11 and that

bin Laden was “made in the U.S.A." referring to the C.LA. support for bin Laden in

Afghanistan in the war against the Soviets. In 2010, his plans to build Park 51. an Islamic

community centre two blocks away from Ground Zero in Lower Manhattan have been
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met with mixed response. Rauf has been accused of doublespeak. particularly by Ibn
Warraq. self proclaimed Muslim apostate and author of Why I am Not a Muslin and
Defending the West. Ibn Warraq claims that Rauf belongs to a group who “still has not
learned that 9/11 had nothing to do with U.S. foreign policy™ and argues that “Rauf says
one thing to Western audiences and another to Muslim audiences™("One Imam. Multiple
Messages™ n.pag).

ced lie in the layers of their messages

T'he difficulties Rauf and Esposito have

which do not fit the Orientalisms prevalent in the prevailing discourse as neatly as those
of Manji o Ibn Warraq: for example. that the posteolonial jihad as employed today is not
orthodox to Islamic belief but is in fact heretical to Islamic doctrine, and second that this
Jihad needs to be understood in the context of American foreign policy. In order to

ssage. in What's Right with Islam is What's Right with America. Rauf set

explain this m

out to des

cribe the compatibilities between the Islamic and the American traditions. To

anative informant of a different kind: as an

do this. he positions himself. like Manji. a

insider to both cultures, hoping to inform Americans about Muslims and Muslims about

Americans. He notes that Islam comprises “my essential identity as a human being™ and

h™ (xvii). Consequently. he strategically posits

America is “a land whose values I cheri

himself as a hybrid with an authentic essential Muslim identity that allows him to
interpret the current clash of civilizations for America, and as an American who cares
about the preservation of American values

If Manji takes pains to position herself as an authentic anti-intellectual. the Imam

cllectual tradition. On ccasions he

firmly positions himself inside Western



attempts to draw parallels between Western intellectual traditions and Muslims ones.

including the Kharijites and General Patton.” He specifically draws on theorics of
Western psychology and sociology to explain the phenomenon of “suicide™ bombers in

articular. to uproot it from the Quran and put it in a language Americans can understand

For example. he borrows Richard Dawkin’s controversial theory of the selfish gene to
explain how an individual commits supposed suicide aggression to save the community.
He notes that what might appear to be selfishness may be explained by game theory in
which the pay-off for a variety of behavioral traits is computed. The payolT benefits less
the well being of the individual than the well being of the gene. and it bypasses our
conscious behavior (125). He also refers to social theorist Emile Durkheim. rather than
to the Quran, to offer further explanations for “suicide™ bombing. Noting Durkheim’s

observation that those who use suicide the most are not necessarily those who suffer the

most, and that high income groups have high suicide rates. he applies this conclusion to

the World Trade Center bombers, all middle class professionals. Referring to Durkheim’s

and anomic suicide, he notes that suicide bombing is “extreme altruism.” an

altruisti

“anomie™ caused by a tear in traditional societies (146). He concludes that “suicide
bombing in the name of Islam is a sociopolitical phenomenon. not a theological one™
(147)

Rauf. unlike Manji. is intent on rescuing the Quran from heretical interpretation.

I'herefore, he asserts his religious authority as Imam and quotes specific verses from the

The Kharijites seceded fi
new theory of the Caliphate. Patton
iy and the Soviet Union

m the 4th Caliph Ali, believing he was too weak, and developed a
at the end of the Second World War, wanted America to confront




ion and as

Quran which place clear restrictions on aggress sert that “when people kill in

God's name they are really doing so in the name of their own ego, their struggle for

power, or their desire to obtain some other asset™ (134). Urging a jihad for peace. Rauf™s
goal is to rejuvenate the “true™ tradition of jihad. the inner spiritual striving of which

ijtihad is a by discrediting the roots of y political violence as

jihad masquerading in an Islamic tradition. He also places his areument in a political
context and proposes long-term solutions. which for him are only partly anchored in the

cr

itical thinking of Operation ljtihad and the reform of Muslim preconceptions. He calls
for a reform of American foreign policy. in encouraging the growth of modern socictics

in Mus economic freedom for Muslims. application of the rule of law,

im countries:

democratization and the separation of powers. The goal of jihad for peace would be to

support “a free society stated in Islamically orthodox vocabulary™ (260). His appeal is

remarkably similar to Esposito’s forcign policy

A favorite strategy of almost all the Muslim theorists discussed here is

contrapun : comparing the desire for freedom and self-determination in Muslim

thinkers and Western thinkers. As the title of Rauf’s book indicates. he compares the

Such a contrapuntal

ideas of various Muslim reformers to American founding father:
reading is also provided by Anouar Majid. Director of the Center for Global Humanities

ociate Provost for Global Initiatives at the University of New England. Majid

and As

attempts to demonstrate how this might be done in A Call for Heresy where he maintains
that the value system of the reform and change in Islam complements the revolutionary

ica has been formed. In an attempt to produce a truly

cthics upon which Ame



contrapuntal discourse, Majid traces the religious beginnings of American society.
drawing correlations between its founding documents and the documents of the Islamists.
He compares the rhetoric of the founding fathers of America to the voices of various
Islamist thinkers to highlight the radical nature of their founding vision. highly

privileging the thoughts of heretical thinkers such as Jefferson, W

hi

gton. Paine. and
Whitman and the Mu’ttazilites. Abdul Ala Al Ma-arri (poet) Al Warrag. and Ibn Al
Rawandi.

Such a contrapuntal reading allows Majid to universalize the Muslim message for

freedom of eritical thought and freedom from oppression. which he maintains has always
been part of the Western tradition. as well. In a truly creative refiguring of history. in

Freedom and Orthodoxy. Majid maps a post Andalusian world where. afier the collapse

of Muslim Spain. the colonization of the world began, with a complex process of wiping

Arabs and Muslims out of the history of the West and constructing a new Greeo lincage

that asserted the White Eurocentricism convenient for colonization. But Majid also

connects the erasure of Muslimness to a direct capitalist agenda of exploitation of the
New World in which all Others were necessarily seen as the Muslim Other. as inferior in
the process of capitalist exploitation. Majid’s goal is similar to Raul™s in that he attempts
1o revive the ideas of Muslim free thinkers. to rejuvenate Islamic terminology. history
and discourse that will lead toward strong Islamic cultures. However. in Unveiling

Traditions he notes tha

while hybridity has been presented as the best alternative to
dismantle polarizations and is celebrated as a cultural achievement by intellectuals. it

does little for the cause of seriously questioning the relations of global capital. In fact. he

140



notes the secularist bias of the hybridity project, indeed of posteoloniality itself. which
has excluded religious traditions. including Islam. from the debate, has disallowed grand

. such as Islam, which have been replaced with theoretical

causes and utopian projects

resulting in an absence of Western intellectuals to mount a significant

playfulne:

focuses on the right to

resistance. Arguing that Islamic discourse on human rights

freedom from economic exploitation Majid extends the cultural debate to economic
territories. and places the whole issue of resistance. jikad. in context of a Third World
narrative, of the reclaiming of economic and political rights from foreign occupiers
(Unveiling Traditions 39-42). Thus. for Majid. the challenge of the jihadist. though he

¢ to military occupation of

does not refer to the jihadist specifically. is not only a respor

foreign power. but a Third World expression of dissidence to economic exploitation

Majid posits as a solution a polycentric world that can accept various cultures, including
Islamic ones. However, an integral part of this process involves a strengthening of

s of offering solutions to global capital. within

Islamic cultures. through an active proce:
an Islamic framework:
If delinking the Islamic social imaginary from the capitalist driven process of

expand or even reclaim noncapitalist spaces

Westernization could help maintain,
of social relations. then Islam would be re-imagined in more utopian terms and
become a founding bloe in a multicultural world governed by a strong ethic of

reciprocity. (Unveiling Traditions 63)

T'o elaborate upon this idea, Majid extrapolates a system of Islamic ethies that is opposed

s created the polarization of the world

0 global capitalism. Arguing that capitalism ha
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through various peripheries. he hypothesizes how these peripheries can strengthen their

indigenous economic. social. and cultural systems to confront a homogenizing global

buth

as Native Americans.

capitalism. These peripherics. including such communities
Americans, Asian farmers, Muslims. and so on. need to develop their own indigenous
systems, many based on tradition and faith. to challenge global capital. Yet. Majid

believes that Islam still lacks the universalistic view necessary for the project of

polycentricity. While he notes that the Islamists are right in their arguments about

Western hegemony, he argues that they have been unable to articulate a world view that

meets is is the al role of ijtihad. or creative

global challenges.

ation of texts, which he argues must expand outside a purely textual and

reinterpr

a cultural practice to revitalize Islam. to delink it

theological framework to encompa
from the capitalist system, and launch a new dialogue based on reciprocity. not

hegemony. similar to the way liberation theory of Latin America has developed. Majid

gues that “liberation theory and a progressively defined Islam could address the
injustices of the modern capital system and provide alternatives to failed Eurocentric

maodels for social, cconomic and political arrangements™ (Unveiling Traditions 150). In

connected to Third World

this way. the Islamic revival which Majid envisions is

s. where Islam serves as critical leader. To realize

resistance. an alliance of peripheri

s must include religious world views

such polycentricity. he argues that secular academi
and Islamic thinkers must rethink their attachment to texts that veil the liberationary role
of Islam (Unveiling Traditions 153). Unlike Rauf, the goal of ijtihad for Majid is not to

reclaim an authentic Islam. and build Muslim neo-liberal societies that are compatible
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with American values. but to offer Islamic alternatives for a serious Third World
challenge to global capital. Rauf's position remains that of a “moderate”™ Muslim intent
on reclaiming an authentic Islam. disassociating himself from “bad™ Muslims. and

instructing American policy makers on what needs to be done to win over the Muslims.

Instead. Majid’s migration from jihad to ijtihad demonstrates, as does Said’s reading of
Fanon discussed in “Travelling Theory™ at the beginning of this chapter. a recognition of
both a politics of resistance. never named as jihad. and a process of indigenous self-

reelection, i and d

which Majid assigns as ijtihad and

Fanon would have described as a new consciousne:

Similarly. in his two works pos

9/11. Ziaddiun Sardar attempts to address how

ijtihad can transform the world. In Islam Postmodernism and Other Futures he calls for

fjtihad and pla

s responsibility on Muslims,

as do Rauf and Majid. o transform their

internal systems, arguing that ethical statements need to be transferred into policy

statements o produce Islamic alternatives that are complete models (107). In this act of

fjtihad. Sardar authoritatively rej

s jihad and opts for reform over revolution. claiming

that “the zeal of the righteous and the f

naticism of the revolutionary end in tyranny™ and
“a reformist is not a revolutionary: he or she is not foolish enough to believe that the
world can be put right by a single act of political violence™ (Postmodernism and Other
Futures 108). Change. for Sardar, has to be systematically implemented in achicving the
goal of a multicivilizational world. not unlike Majid’s polycentric world: “Such a multi
civilizational world offers hope if it is based on a God-centered ethies™ (Postmodernism

and Other Futures 179). These thoughts are developed further in How Do You Know? in



which Sardar argues that rather than harmonizing Islamic thought with Western norms
and values, Muslim intellectuals should scrutinize all modern scientific culture through
the discriminatory eye. Thus. as Majid divides his world into First and Third. Sardar
divides his into West and non-West. both advocating for serious challenges to the

and liberal market ies. For both,

Western mode of scientific

Islam provides a direction for the way ahead, a way out of the crisis of modernism and

postmodernism. But in order to do this it has to distance itself from the terminology of

jihad and replace it with ijtihad. as they both do.

Tariq Ramadan learned his lesson well, as to what happens when a Muslim uses
the term jihad forthrightly as an agent for social change. The Department of Homeland

Security revoked Ramadan's visa in July 2004, preventing him from taking a teaching

position at Notre Dame University in South Bend. Indiana. stating as its reason that

Ramadan onee made a financial contribution to a French charity "Comite de Bienfaisance
et de Secours aux Palestiniens” (CBSP). which was blacklisted by the US Department of

the Treasury in 2003, Ramadan has become a highly controversial figure in Europe and

America and is treated with suspicion. particularly because of his family history—a direct
lineage to the Muslim Brotherhood. More than other theorists, Ramadan confronts the

role of jihad in radical reform. He explicates the now familiar differentiation between the

greater inner and spiritual jikad and the lesser outer one for social justice:

nan detailed the cr
d of Tariq Ramada

*n a lengthy article in The New Republic. liberal professor Paul Ber
Ramadan's views and the criticism they foster. See Paul Berman, "Who's Al
New Republic. 4 Jun. 2007. Web. 28 Oct 2008. < http://www.tnr.com;
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ary

Jihad is the expression of a rejection of all injustice. as also the neces

for a nonviolent struggle.

ssertion of balance and harmony in equity. One hopes

far removed from the horrors of armed conflict... Resisting the very violent
expression of this tendency and trying to implement the necessary balance of
forees seem to be the conditions for an order that looks human. The latter being
the only situation whereby violence is given legitimacy: situations whereby
violence is sustained. repression imposed or rights denied. to the extent. that if’

one succumbs, one loses one’s dignity. (Islam, the West. and the Challenges of

Modernity 65)

T'here is a critical argument here which differentiates Ramadan from other Western

Muslim scholars, namely his acceptance of the legitimacy of violence through jihad in
cases where nonviolent means have been exhausted as a means (o resist the repression of

While Majid focuses on polycentric economic and cultural configurations in a

rights

Third World setting and avoids the issue of jihad. and Sardar firmly migrates from jihad

ation, and uses the explicit

10 ijtihad. Ramadan asserts the right to violence. under qualifi
and controversial term of jihad to describe this violence. He argues for an understanding

of the reasons behind jihad:

Fivery day that passes. entire peoples sustain repression. abuse of power, and the
most inhumane violations of rights. Until when will these peoples remain silent or

see themselves deemed “dangerous.™ by the West, whenever they dare (o express

their rejection? Here. it is not a question of defending violence but rather of!



s

understanding the circumstances wherein it takes shape. North-South imbalanc
and the exploitation of men and raw materials. combined with the resignation ol
the peoples of the North. produce a much more devastating violence than that of

armed groups, even if the latter are spectacular. As the end of the 20th century

towards more social.

draws close, can we call all men to mobilize themselve:

political and economic justice. for it seems to us that this is the only way to give
back to men the rights that will silence arms? Such an effort would be the literal
translation of the word jihad. (Islam, the West, and the Challenges of Modernity
66)
While explaining the reasons for jihad as residing both in economic imbalance and the
need for a wake- up call of sorts to the cultural and political resignation of the
populations of the West, Ramadan calls for a common mobilization of peoples. “a social
jihad " (66). Thus. Ramadan asserts the revolutionary terminology of Islam, refashioned
o move away from its connotation of violence toward the vocabulary of international
social mobilization. Interestingly. the social jihad of which Ramadan writes includes

s: of fighting

ijtihad but is not confined to it. For Ramadan, resistance is a dual proce:
outward repression on one’s rights (social jikad) and of internally reforming Muslim

societies themselves (ijtihad). For Ramadan. jihad does not belong to Muslims only: he

seeks to internationalize this terminology as a fight against injustice to be held by all

people:

T'his situation necessitates an urgent response and a general call for jilad. Here, it

on and property. calling all the forces of a

iss about giving from one’s own pers
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and engaging in the work of reform. We will not deny that there

diverse societies
are struggles wherein circumstances lead us to direct confrontation. in order to
oppose a purge here. a military occupation there. or another type of aggression

However. it cannot

ed in Bosnia and Chechny

such as the one we have witn
simply be a question of focusing our attention on these events alone and
forgetting the broader type of fight which occurs daily and it is. therefore. so

. in the path of God. are oppression.

much more urgent. Nowadays. our enemics

hunger, unemployment, exploitation. deli v and drug addiction. They

require intense efforts. a continuous fight and a complete jihad which requires
cach and everyone's participation. (Istam, the West, and the Challenges of
Modernity 68)

Ramadan explicitly notes whom he hopes will engage in this redefined social jifad.

which to him. as for Majid and Sardar. is a liberationary of the economically

dispossessed and those faith-based communities who place their resistance on liberation

theology:

The Pope calls for a general mobilization against poverty and the imbalance of

sense. The jihad of

stians o act in this

s the duty of Chi

erts that it

wealth and
Muslims is. of course. part of this engagement in the West. but it is equally so in
all the countries of the South. It is a wholchearted jifad engaged by South-

American communities who express it in the form of liberation theology. or as it
is manifested in the popular and trade unionist forces in the Near Fast and Asia.

(Uslam. the West. and the Challenges of Modernity 69)
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However, Ramadan’s posited universal social jihad. which is international. does
not mean he does not focus specifically on the responsibilities for Muslims living in the
West who. he sees. must perform a twofold work of deconstruction and reconstruction

(What I Believe 43). This i

the nature of ijtihad for Ramadan. This deconstruction is not

focy

ed only on a critique of secular liberalism. as is emphasized in the work of Majid

and Sardar. but of Islamic sources themselves. Perhaps, it is his distinctive qualification

as a graduate of Al Azhar University. with in-depth knowledge of Islamic excgesis and

terminology. informed by a PhD dissertation on Nietzsche, that allows Ramadan to

occupy a unique space from which he can offer this kind of sustained critique. Using

amic terminology, Ramadan theorizes an “abode of testimony™ for Muslims. He
argues that the old binary division of dar al islam (abode of Islam) and dar al harb
(abode of war) must be broken down, and suggests the term dar ash shahadah (abode of
testimony). which means Muslims and all people of faith should strive to be living

witnesses of their beliefs through their presence and behaviour (What I Believe 51-52).

Importantly, for Ramadan, the "Islamic me:

ge" to which Muslims are expected to bear
witness is not primarily the particularistic. socially conservative code of traditionalist
jurists. but a commitment to universalism and the welfare of non-Muslims as well as
Muslims: it is also an injunction not merely to make demands on un-Islamic socicties but

to express solidarity with them:

‘The Furopean envi iis a space of responsibility for Muslims. This is

exactly the meaning of the notion of "space of testimony" [dar al-shahada| that

We Propos

here. a notion that totally revers

's perspectives:

148



have, for years, been wondering whether and how they would be aceepted. the in-

depth study and evaluation of the Western nment entrusts them. in light of

their Islamic frame of reference. with a most important mission. ... Muslims now

attain. in the space of testimony, the meaning of an essential duty and of an
exacting responsibility: to contribute. wherever they are. to promoting good and
¢quity within and through human brotherhood. Muslims' outlook must now

change from the reality of "protection” alone to that of an authentic

"contribution." (To Be a European Muslim 150)

In order for European Muslims to achieve this goal of

jtihad. the challenge for Ramadan

is to deepen the understanding of Islam among Muslims. understanding their own terms

such as figh ijtihad. fatwa, jihad and shariah. as well as secularization, citizer

ship.
human rights and democratic models (7o Be a European Muslim 56). Clarifying
terminology is critical before a dialogic debate can take place across civilizations. He
argues that he wishes Muslims to belong as citizens who are aware of their own
terminologies and can negotiate change by engaging with them. To do this, Muslims

must be interested in all issues that other citizens are interested in: rac

. ccology.

education. urban violence: in other words, arguing for a post integration approach.

Likewi

se. he notes that the West requires a real dialogue with itself and cannot go on

defining itself by what it is not. with Muslims as its Other.

Ramadan’s d

ription of how familiarity with Islamic concepts can transform

global society is mapped out in Radical Reform where he draws up an agenda for radical

reform which is a transformative process. rather than an adaptive one. He insists that his
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argument is not to modernize Islam or Islamize modernity, but that Islamic ethics have
universal implications. Ramadan laments the lack of interaction in social studies with

Islamic scholars outside their own field. as well as lack of consultation with ~The Real.™

s of Mus

meaning the real communi ims (176). For Ramadan. a dialoguc of

s one must insi

civilizations is not enough. t that a priori conditions be set in order for

the goals of the dialogue to be achieved (308). These conditions necessarily lead to
reflections on the relationship between Islam and capitalism.

Ramadan applies his (¢ i approach to capitalism on two levels: first,

to question the Islamicity of capitalism. and, second. to question the Islamic nature of’
capitalism itself. Ramadan points to the growing market of Islamie products and argues
that by merely putting an Islamic label on products that are produced by an oppressive
system, outside of Islamic ethics, cannot make them Islamic. The means of production of
commodities through the use of poorly waged workers. the destruction of the

environment, unfair trade. and the exploitation of the environment is often left

unchallenged by contemporary Muslim scholars who are content with Islamic labe

such as in Islamic banking. or salal food.” In fact.

labels of superficial Islamicity have

opened up a new market for capitalists in Islamic countries. particularly the Islamic

banking industry which operates with a capitalist ethics by merely integrating a few

Muslim terms, such as rejecting interest and risk sharing and providing zakar."" In this

" Quranic term used to indicate what is lawful or permitted....often used in conjunction with
established ary restrictions™ (John L. Esposito, The Oxford Dictionary of Islam 105).

" Required almsgiving that is one of the five pillars of Islam. Muslims with financial m,
required to give 2.5% annually of their net worth in zakar"( John L. Esposito The Oxford Dictionary of
Islam 345).

s are




way. capitalism has been superficially Islamized for the consumption of its commodities.

ives to

Second. Ramadan argues that Islamic thinkers have offered no alters nd neither

have they been engaged in a sustained critique of capitalism. Muslims have not

participated. metic wi ins

exeept in co

carching for better models of overall human

development and instead deal with the issues of global capitalism by integrating into it.

Ramadan concedes that at present there is no Islamic alternative to the neo-liberal

an ethics

cconomic model, but there is upon which a new model can be built. Global

“Islamized capitalism™ must be resisted because “the capitalist system has managed to

efficiently

take over an ideational frame of reference that was supposed to resist it. with

the collaboration of its operators and of Muslim consumers themselves™ (250). Ramadan

notes that the ideational frame of Islam provides the resistance and Muslims should not

allow it to be appropriated. He calls for Muslims to work with non-Muslim eritics of

capitalism to develop new critiques and new economic forms that engage with other

mivers

of resistance to the dominant economic order.™ even engaging with Marxist

and atheist thinkers to work out a critique of a system from within (248).

Are there any likely candidates to assist Ramadan in this radical reform. the social

jihad and ijtihad for which he calls? He explicitly notes that this work must be carried

out by Muslims and others. particularly lefiist critics and atheists who are engaged in a

radical critique of capitalism. His call for radical reform directly synchronizes with the

theological turn in theory as represented in the work of Terry Fagleton and Slavoj Zizek




hadist in the previous chapter

I have already dis
and so will not repeat it here. In Welcome to the Desert of the Real. he sees in the jihadist

onomic and political system.

a willingness to sacrifice herself for change to the existing c

with an eye on the objectives of the other world. The Western response to this excess is.

of course. excess— the reassertion of conservative dialogue about the Other and the
construction of administrative functions to contain dissent. Instead of taking the
opportunity to change the system from which the jihadist is being produced— global

capitalism— there is an active attempt to either villainize the jihadist. or Islam in general.

of dissid by dating it to liberal multiculturalism in

or restrict the exy
ssiveness.

naive gestures of superficial inclusion. Thus, for Zizek. the jiadist. in his exces

may serve as a hope to start from a “completely alternate position which changes the very

about the nature of ijtihad and notes

" (40). Zizek also theorizes

coordinates of discourse

that
: neither a spontancous immersion in old

Jjtihad is a properly dialectical notio

traditions nor the need to adapt to new conditions and compromise. but the urge to

reinvent eternity itself in new historical conditions. (Welcome 1o the Desert of the

Real 53)

In jihad he sees a similar Kind of hops
I'he basic meaning of jikad in Islam is not a war against the external enemy. but

against one’s own moral failure

the effort of inner purification. The struggle is

ms should more actively practice the p

. So perhaps Mus

and weaknes




from the publicly best known meaning to the true meaning of jihad . (Violence

126)

milar to

In fa s that Zizeks appropriation of ijtihad and jihad are remarkably s

. it appears

Ramadan’s vision of both concepts in his radical reform project

However. the question remains as to how far a contrapuntal relationship with
Ramadan and Zizek can be extended to create an authentic partnership in radical reform.
The way ahead for Zizek is. in fact. quite different than it is for Ramadan. Muslims can
help. according to Zizek. if they can engage in a proper ijtihad to reform their socicties
and a redefined jihad. For Zizek. the hope to move out of a post political society lies in

the excess as represented by the jihadist, not in an accommodation to multiculturalism. or

into multicivilizational or polycentric models as

a ion of
propagated by Majid and Sardar. Though Ramadan would claim multiculturalism is a
reality and that a proper framework has not been developed to manage this reality. Zizek

diversion

posits it as a mere illusion with identity politics itself as a dead end. for it i
from the real class struggle. Zizek sees multiculturalism as incapable of escaping the
model of victimhood. and unlike the Muslim writers discussed in this chapter. offers no
hope for an inclusive truly multicivilizational model. Instead. he argues “postmodern
identity politics of particular (ethnic. sexual and so forth) lifestyles fits perfectly the
depoliticized notion of socicty.” one “in which every particular group is accounted for

specific status (of victimhood) acknowledged through affirmative action or

and has i

sm™ 1006). Rather than

other measures™ (“A Leftist Plea for Eurocentri

multiculturalism which contains the Muslim as Homo Sacer. Zizek argues for a move to



d Other Monsters: A Plea for Ethical

the status

of “neighbor.” In “Neighbors

hat if one sticks to “love thy neighbor.™ one tries to develop an

Violence.” Zizek argu

cthics without violence. instead of recognizing the “alien traumatic kernel™ that forever

stericizes

s in the neighbor. the “inert, impenetrable. enigmatic presence that hy

persi:

me” (140-41). for beneath the neighbor. “one’s mirror image. lurks a radical otherness
(143). Perhaps, this is where the Homo Islamicus lurks.

This becomes more evident in Violence where, in referring to the Paris riots of
2005. the 9/11 bombers, and floods of immigration to Europe, Zizek articulates the
difficulty of global capitalism and multiculturalism in dealing with the neighbor. or

s as the Homo Islamicus. The Muslims in France,

perhaps what I have argued in this th
for example. did not protest because they wanted to be recognized as Muslims. but
because they wanted to be French: an argument with which Ramadan would agree.
Likewise. the walls in Europe against immigration are a signal of the failure of global

m that does not allow people to stay at home (where they belong. perhaps). The

capitali
bombing of the Twin Towers had no other goal. like the Paris riots. other than a
performative one of getting noticed. All these acts of violence are attempts of the Other.
or Homo Islamicus, 1o break out of the alienation or the indifference shown to her. to be
seen, not as a neighbor, but as a citizen. But global capitalism has no citizens. Zizek
would argue: in a sense they all are at a “zero level protest™ (81). meaning they want

nothing but recognition. Liberal multiculturalism cannot contain these aimless acts.

Zizek argues. and liberal platitudes will result in a society that is “regulated by a

perverse pact between religious fundamentalists and the politically correet preachers of



tolerance and respect for the other’s beliefs: a society immobilized by the concern for not

hurting the Other™ (130) The same people who call for the building of mosqu

in
Furope. for example. also call for the right to print the Danish cartoons to demonstrate
liberalism. therefore creating an-irresolvable knot. Ironically. Zizek concludes. those
who reprint the cartons are the Muslims” only real allies. Such a paradox for Zizek means
that Muslims are showing us the limits of secular disenchantment (133)

Interestingly. we have noted that Ramadan has noted the same dilemma. placing
faith in the atheist left to accommodate a space for the vision and cthics of Muslims.
while Majid and Sardar. on the other hand. have placed a faith in parallel faith-based
communities. But if the atheist lef is represented by Zizek. can a multicivilizational
polycentric world exist in his Furope? Zizek puzzles why Muslims bother with the

cartoon i

sue. for example, instead of attacking their real enemy-—-global capitalism. For

Zizek. if both jihad and ijtihad turn Muslims inward to reform their own moral

weaknesses, they are left with basically only one ethical choi

T'his means the choice for Muslims is not either Islamo fascist fundamentalism or

the painful process of Islamic Protestantism which would make Islam compatible
with modernization. There is a third option, which has already been tried

Islamic soci:

ism. The proper politically attitude is to emphasize. with
symptomatic insistence. how the terrorist attacks have nothing to do with real
Islam, that great and sublime religion—would it not be more appropriate to
recognize Islam’s resistance to modernization? And. rather than bemoaning the

fact that Islam. of all the great religions. is the most resistant to modernization. we



should. rather. conceive of this resistance as an open chance. as “undecidable™

scism. it could also be

stance does not necessarily lead o Islamo f

articulated into a socialist project. Precisely because Islam harbours the “worst™

potentials of the Fascist answer to our present predicament. it could also turn out

to be the site for the “best.” (Welcome to the Desert of the Real 133-4)
In the end. Zizek, believes that Islam itself may contain the element of radical energy

that is required to lead a socialist revolution of sorts, but the dangers of a pact with right-

wing fundamentalist cultural values is quite high. Thus, Zizek argues that ins

renouncing violence and saying religion is good, we ought to renounce religion and
continue violence (Violence 134). And in this, Islam. as a pool of mad energy and

Nt crvice in providing

violence, in the tradil che and Foucault, may be of some s
the Homo Islamicus as sacrifice required for the revolution—the sacrificial violence that

ideological society cannot seem to mobilize its

atheism cannot offer since an atheist post

masses for killing and dying. Islam can be employed in a pragmatic manner to spearhead

a Furocentric revolution. which is suspiciously empty of real Muslims. In Zizek's view.

even this is a harsh compromise since the atheists have a more highly developed sense of

after all. do good deals to gain God’s

morality than the Homo Islamicus—the religious.

approval while atheists do them because they believe they are the right thing to do

(Violence 138). For Zizek. only Europe is capable of using atheism as its moral principle.

“This is why the only possibility for the new society is constructed from a European

model. as he posits a unificd Europe as the only hope against an American-led global

edy, Then as Farce, 7i7ek’s anxiety with Islam is obvious. as he

capital. By First as Tr
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claims that no matter how anti-imperialist the Islamic movement appears. it lacks the

dimension of a “communal utopia™ (71). Itis only worthy of short term consideration:

Although in the long term. the success of the radical emancipatory strugg

le

depends on mobilizing the lower classes who are often today in thrall to

fundamental

st populism. one should have no qualms about concluding short term

alliances with egalitarian liberals as part of the anti-sexist and anti-racist struggle.
(73)

I'herefore, Zizek can become a rather untrustworthy partner in Ramadan’s radical reform.

if Ramadan, Rauf, Sardar, Majid and others can prove themselves as “cgalitarian

liberals.”™ who are not sexist racists. and then this partnership will be for the convenicence

¢ in the communis

of mobilizing the Homo Islamicus who can be of us struggle

Ultimately. Zizek's Muslim partners remain unnervingly dehumanized Homo Islamicus.

10 be used a

crifices in the communist struggle. Zizek

theological turn is not quite

sustained but diverted back to European atheism and communism. Perhaps Terry

agleton might be a more appropriate accomplice?

T'o his credit. I es in Reason Faith and Revolution that he knows

gleton confe

little about theology. and the little he knows i

about Christian theology. and so he will
confine his work to that for “it is better to be provincial than presumptuous™ (3). While

acknowledging that he may be accused of universalizing Islamic principles about which

he knows little. he continues to make various

ssertions about the role of jihad in the
contemporary debate and the attack on multiculturalist capitalism. Playing the middle

round.

gleton surprisingly places himself in a position as interlocutor: “1 also seek to




strike a minor blow on behalf of those many millions of Muslims whose creed of peace.
justice and compassion has been rubbished and traduced by cultural supremacists in the
West™ (34). He dircctly aligns himsel with Muslims: “good.™ moderates whose religion

has been high-jacked by the Western right and a “bigoted and benighted Islamism™ (35

Eagleton’s attack on Islamic fundamentalism, while aligning itself with Muslim
moderates, is similar to those positions taken by Rauf and Sardar, but. in Reason, Faith
and Revolution. it is to fellow Marxist Aijaz Ahmad that Eagleton refers to develop his
explanation of Islamic radicalism. Eagleton’s recourse to Ahmad allows him to place his
own discourse within a leftist and secular, but also Muslim. eritique. ' He aceepts

Ahmad

argument that, being betrayed by their rulers who are seduced by capitalism,
with no army to join in to protest, and secing countless civilians killed by Americans and

Isracli

ilians as terrorism. or even

the jihadists do not deem their own Killing of
comparable to what their own people have suffered . Ifanything. they would consider

themselves counter terrorists. Eagleton elaborates on Ahmad's point that a combination

of domestic. anti-left and mostly autocratic right wing (Muslim) regimes on the one hand.

and. on the other, dete

mined imperialist Zionist policies (by the West) have created the

for ism (101-6). Such allows Eagleton to conclude that it

rather that. without the vast concentration camp known as the Gaza Strip. it is not at all
out of the question that the Twin Towers would still be standing™ (107). Fagleton,

however, does not claim that without W

tern imperialism there would be no Islamic

fanaticism, leaving the door open for further reflection on the radical nature of Islamic

"' Eagleton’s references are to Ahmad’s “Islam. Islamism and the West. Socialist Register 44

(2008): 1-37.



cance of Islam has brought the

theology itself. For sure. he argues, the global signi

West's own internal questions to the forefront. as witnessed in the aggressive new

Further. Eagleton argues while

atheism of Christopher Hitchens and Richard Dawkins.
the West is in the throes of late capitalism and postmodernity. undermining its own

metaphysical foundations, building itself on practical materialism. it is now confronted

with another vision which believes in universals and truths (141-42). Therefore. the West

Al foe—Islam. But Eagleton goes no further. He

s now confronted with its metaphysi

does not theorize exactly how Islam is the metaphysical foe of the West. but merely

self reflection and thus progress for the

the West's Other. which can facilitate

asserts it a

West:

If the British or American way of life really were to take on board the critique of

m. hedonism. and individualis

materialis m made by many devout Muslims.
Western civilization would most certainly be altered for good. This is a rather
different vision from the kind of multiculturalism that Icaves Muslims and others

fing them from a safc

alone to do their gly esoteric stuf

distance. (154)
But what should the West do when faced with, in Eagleton’s view. the universals of
Islam which Ramadan advocates for in his Radical Reform? Eagleton answers.

Either it trusts its native pragmatism in the face of its enemy’s absolutism. or it

falls back on metaphysical values of its own-—-values that are looking

increasingly tarnished and implausible. Does the West need to go full-bloodedly

metaphysical to save itself? And if it does, can it do so without inflicting too



much damage on its liberal s

ular values, thus ensuring there is still something

worth protecting from its illiberal opponents? (166)

Eagleton is. of course, aware of the risk of facing the dilemma from a purely theologi

view. which is why he depends on a materialist like Ahmad o prove the point. He notes
that while theology is part of the problem. it also fosters a Kind of critical reflection that

might offer some answers. However, the core of Eagleton’s dialogue is not with Muslims

themselves but with theologians and leftists in the West. If

izek’s objective is to save

the world with communism, Eagleton’s is to save the West by propagating a form of
tragic humanism: *Tragic humanism whether in its socialist. Christian, or

psychoanalytical varieties holds that only by

a process of self dispossession and radical
remaking can humanity come into its own™ (167-68). Surely. this is a rather obscure

agenda and so difficult to a; dmitted:

s as an i ion to Ramadan’s a

rather scattered radical reform. However, it was in his denser earlier work. Unholy
Terror, that Eagleton’s clarified his view of the role of the jihad including Ramadan’s
social jihad. in the making of “tragic humanism.”

In Unholy Terror, Fagleton posits the figure of the modern tragic protagonist. not
unlike the Homo Sacer, caught between desire and consumption, struggling as a Christ-

like scapegoat. suffering the sins of global capitalism. Our contemporary tragedy.

according to Eagleton, is that we have lost one of the two main components of tragedy.
fear and pity: we feel fear but not pity (133). When we see the face of terror only in the
Other we are unable to see it in ourselves. and so we must dehumanize and exoticize the

Other in order to fear him. Because we cannot see oursely

complicit in terror, we
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further terrorize the other, even at the cost of limiting and terrorizing ourselves. in order

iagleton concludes that

. Like Butler,

to try to prevent the terrorist from terrorizing u:
unless we can feel pity for the Other. those oppressed for whom the terrorists are

gleton explains terrorism not ina

clivities. E

speaking. we are doomed to repeat tragic
socio-political context as he opts for in Reason, Faith and Revolution but within a

metaphysical framework. Unholy Terror does not deal with reasons for terrorism or

nto metaphysics with

to extend the language of the le

jihad. per se. but merely secks

capable of sacrifice as

concepts such as sacrifice and evil (v). The jihadist for Eagleton i
a way of articulating his allegiance to the divine. not as a sacrifice to redeem a
community. Specific references to Islam in Eagleton’s work are abstract and it is unclear
as what kind of worldliness the jihadist and the tragic humanist should work toward. or
even if their aims are compatible.

As I have demonstrated in this journey through Muslim and non-Muslim

discourse concerning the intentionality of the jihadist. there has been a considerable

migration to the nature of jihad and its relationship to ijtihad. These migrations are
similar to the migrations noted in Fanon by Said, as discussed in the beginning of this

id argued that when theory travels it is often emptied of its revolutionary

chapter.
urges, but it can sometimes become re-radicalized. He also noted that the consciousness
for which Fanon was advocating. which I have highlighted contained definite jihadist

istic struggles. such

components, was far ahead of the revolutionary impulses of particula

tions of jihad. An

as nationalism. Al of Said’s arguments can be applicd to the migr

reful engagement with the radical

essential part of the jihad s travels has involved a
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dangerous terminology of jtihad or

terminology of jihad. often replacing it with the |

social jihad which navigates away from the contentious issue of violence. There is a

contradictory tendency here, perhaps because jihad has developed such a negative

connotation as a manic form of terror. There is a desire to explain the socio-political

and at the same

aspects of jihad. a desire to de-radicalize it by replacing it with jtihad.

ance for a more ethical global

time a desire to reinsert jihad as a universal form of resist:

it travels the full semiotic circuitry. jihad re-emerges.

community. Therefore. a

its and violent particularity. as well as its

universality. It is situated in a particular historical situation but arises as a possible global
form of futuristic resistance.

fon, particularly by Majid

In its travels. jihad is transformed into ijtihad on oc:

and Sardar. exoticized with various degrees of caution. by non-Muslim writers such as

lobali lity. as in the work of’

agleton and Zizek. and 1 with universal

Ramadan, Sardar, Majid and Roy. lis Islamic particularity is emphasized by some as a
starting base. for example Esposito. and its universal application highlighted by others.

I remains a troublesome

such as Ramadan. In all cases, the figure of the jihadist hims

cton): a Homo Sacer (7izek). a heretical Homo Islamicus

one: a pitiful scapegoat (E:
marginalized from the body of “good™ Muslims (Sardar. Rauf. Esposito): and possibly a
developing global humanitarian (Ramadan, Majid).

circles are deep and

Because the discus

ions of intentionality in academi
intensive. the curiosity regarding the intentions of the jihadist has also become

stitutionalized in popular culture. Numerous films and nonfictional accounts of the lives
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of the jihadists delineate the spectral world of ths figure which has exploded into popular
culture: from the political explorations in The Kingdom. Syriana. and Unthinkable. the

debut of the jihadist in rap music’s Al Qaeda Unit and the work of Immortal Technigue.

to the numerous television serials, such as 24 where the jihadist serves as the perennial
Other. In addition to these examples. is the huge amount of attention paid to the letters.
audio recordings and videos of various jikadists . no doubt which will grow exponentially
after the May 2011 assassination of Osama bin Laden. and the gruesome beheading
videos aceessed on numerous radical websites.

T'hese diverse representations of the jihadist are particularly evident in fiction.

hadist himsel( in

which. to a certain degree, competes with the self-representation of the
the videos and speeches which serve as testimony to his act. Writers construct the
Jihadist as a full-fledged character. acting as a mediator through which to describe his
intentions to a largely Western audience. At the same time. the jihadist speaks for

lar and

himself. s

serting his i y in the form of a

contradictory universal ethics. The mediation of these enunciations of the jihadists. real

and fi

fonal. is particularly problematic. as I will examine in the following chapters

through a comparison of representations of fictionalized and real jihadists.
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Chapter Four

Fictional Jihadists

In the previous two chapters. I have explored two essential characteristics of

cultural criticism and fiction by Muslim writers as related to the figure of the jihadist: the

ina Western intellectual tradition where they have credibility

desire to place themselv
as interpreters. and the need 1o offer indigenous. inside information regarding the current
perceived confrontation between Islam and the West or globalization. | have also
demonstrated a multiplicity of subject positions: some writers are deeply attached to the
Orientalist narratives of the inherent violence of Islam and assist. perhaps inadvertently.
in justitying the militarization of Muslim countries: others are cager to disassociate
themselves from “bad™ Muslims, reclaiming an “authentic™ Islam and positioning
themselves as the most viable interlocutors: and yet others insist on positing the current
debate on jihad as a moment of significant interjection from Islam on the state of
capitalism and globalization. My approach has been contrapuntal to the extent that it has
demonstrated how the works of Muslim writers and critics are contained within a fairly
rigid public discourse on Islam and globalization. Through an in-depth analysis of
cultural theory. I have demonstrated that the mythology of the jihadist has permeated
academic consciousness. allowing the jikadist to transcend the Islamic field to become a

spokesperson of different sorts for global causes.
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This

phenomenon does not only apply to theory. but to literature as well. In

e

popular literature and film. particularly. the jihadist pe an oscillating strangeness

and familiarity. Familiar motives. such as personal despair at the loss of a parent,

unemployment. humiliation. and alicnation. are assigned as possible intentions for his
violent act. At the same time., foreign unknowns, such as Quranic incitation to violence,

Bedouin codes of family honour. or the politics of far-away countries. also inform these

portraits rendering the jihadist as strange. and alien. Depending on the depiction and even

nuances within the

ame depiction, the portrait of the jihadist resonates as a familiar
neighbor. while remaining forcign and unknowable.

Further. the line between fiction and nonfiction is consistently blurred in this
process of construction. as popular knowledge on actual jikadists finds its way into the
fictionalization of jihadist characters. Indeed. the critics | have discussed in the previous

able time in claborating upon specific profiles and portraits of

chapter spend conside
individual jihadists, and drawing conclusions as to the intentionality of the jifad itself.

through the lives of Osama bin Laden. the various 9/11 bombers. and the culprits in the

Madrid and London bombings. This analytical approach to the individual lives and

motivations of these real-life characte generated a certain narrative consistency in
presenting the jihadists " intentions to a Western audience, an approach derived from

critical commentary and fiction and ceaselessly reproduced. Interestingly. fictional

accounts of jikadists mirror the nonfictional analysis. in this sense clearly illuminating

the historicity of texts. Of course. it can also be argued that these fictional accounts

generate, rather than reflect. current popular knowledge about the jihadist. One can argue
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that the fictional imagery of jihadists presented in contemporary film and novels. for

s does academic

example. does as much to generate popular knowledge of jihad a
analysis of the roots of jihadist motives. In either case. the important point is not whether
fiction informs cultural criticism or cultural criticism informs fiction. but that both are

intricately tied up in ing a logy of terror ina | an sense.'

Various Muslim fiction writers have played an important role in describing this

genealogy by izing the i i y of the jihadist as a major theme connected to

for identity and honor. In

numerous veetors. such as religion. politics. and personal ques

Plotting Terror: Novelists and Terrorists in Contemporary Fiction, Margaret Se;
noted that terrorist themes have been prominent in numerous novels from the birth of the

. n au . ) . -
genre in the 19" century as “writers seem increasingly drawn to presenting their socictics

iberian wastelands of

le blank like the

as a Foucaultian nightmare. a formi

Dostoevsky and Conrad depict. or the vast impersonal city that overwhelms James®

uicide™ (4). Many of the works examined in this

and ignores hi

would- be terroris

“novel. Further. there are both

chapter fall into this genre of the popular “terroris

similarities and differences in the presentation of the jihadist between Muslim writers

writing for a Western audience in European languages and non-Muslim writers writing to
the same audience. While some of the most noted non-Muslim fiction writers. who have

written about terror, such as Don DeLillo and John Updike. accentuate the role of Islam

alogy refers to how human practices and interpretations change. See
particularly Language, Counter memory, Pracice, ed. Donald Bouchard (Ithaca, New York: Comell
University Press, 1977). The contemporary emphasis on both the genealogy of terror and the intentionality
of jihad counteract the purely culturalist arzuments of Huntington and Lewis who ascertain that there is
herently violent and irreducible in Islam that perpetrates terror.

something
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sa. Mohsin Hamid. and Orhan

in the process. Muslim writers. such as Slimane Ben:
Pamuk situate terror in political and personal circumstances. This chapter argues that the

interventions of Muslim fiction writers deconstruct the culturalist argument about the

intentionality of the jihadist as being fully shaped and informed by Islam. While these
writers do follow certain novelistic formulas. they simultancously offer alternative

reasons behind the inspiration for jihad.

itical work, Muslim Narratives and the Discourse of English. Amin
Malak offers a fresh look at fiction by Muslim writers and notes that they “project the
culture and civilization of Islam from within™ (2). emphasizing that their engagement
with Islam is “a dimension worth probing and deconstructing™ (151). While useful.
Malak’s innovative introduction to modern Muslim classics does not offer a contrapuntal

reading by comparing the contributions of Muslim and non-Muslim writers within a

thematic and historic framework. or of the intersections between disciplines on certain

Thi:

Muslim them chapter builds upon these excellent contributions of both Scanlon

and Malak in examining some of the divergences between Muslim and non-Muslim

portrayals conform to or

fictional portrayals of the jihadist figure. and how thes
counteract conventional academic wisdom.
John Updike’s 2007 Terrorist. a New York Times best seller. manipulates

Or to present the paper-thin and pathetic character off Ahmad. son of

an absent Egyptian father and an Irish-American nurse’s aide. who prepares to blow up

the Lincoln Bridge. but fails. The critics are merciful with the book when they note that

when faced with a plot relying heavily on coincidental connections and undeveloped
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heroes “it scems meant as a fable. and any good fable requires some derring-do (Stone

n.pag). Updike is praised for giving the reader the terrorist’s point of view (Iconard
n.pag). with the failure of the character Ahmad being due to the fact that he is too

to be a real suicide bomber (Adams n.pag).

Updikean a character, too aestheti

Jihadist, Ahmad. is drawn to Islamic radicalism afier being bullied in

Updike
high sehool and brainwashed by a neighborhood Sheikh. He interprets his world through
a distorted Quranic text which Updike intersperses throughout his novel and which he

confesses in a 2006 interview for the New York Times was translated for him by a

ates his intention in creating a

graduate student. In the same interview. Updik
humanized jihadist.

and the animosity and hatred which an Islamic

I think I felt I could underst
believer would have for our system. Nobody's trying to see it from that point of’

s. but that's what

out here in a number of way

view. I guess I have stuck my ne

writers are for, maybe....1 sometimes think 'Why did I do this?' I'm delving into

what can be a very sore subject for some people. But when those shadows would

cross my mind, I'd say. "They can't ask for a more sympathetic and. in a way.
more loving portrait of a terrorist.'(n.pag)
Unfortunately. Updike does not suceeed in drawing this “loving portrait™: Ahmad

remains undeveloped and unconvineing as a character. The hatred he feels for the society

around him is never fully crystallized except through the clumsy Quranic translations
which seem (0 be echoing permanently in his head. Ahmad also has no transformation of

any sort. In the beginning of the novel. he notes. “These devils seek to take away my
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God™ (3): at the end. he utters, “these devils have taken away my God™ (310). Ahmad

. as does Khadra’s nameless narrator

does not succumb to a sentimental jolt of awarenes

in The Sirens of Baghdad. as examined in Chapter Two. On the other hand. his plan is

subverted by his mother’s lover and high school. Jewish counsellor. Mr. Levy. perhaps
the most memorable character in the novel who. in an unconvincing heroic moment. foils
Ahmad’s plan. In fact, Ahmad even remains unmoved by Mr. Levy’s arguments to

circumvent his act of terror. just as he is unmoved by the children looking at him. soon to

be his victin

in the next van. Ahmad aborts his act only when faced with his arch
enemy’'s attempt to foil his plan. Updike constructs no transformative moment for his,
character. nor does he succeed in humanizing him. Ahmad is left unredeemed. foiled by a

Jewish antihero. If the novel is indeed intended as a fable. the old Orientalist argument

here i very thinly veiled: there is no hope of redemption for the jihiadist: the solution lies

in intervention. perhaps by a Jewish neighbor.

Though definitely a much more successtul novel than Updike's. Don DeLillo’s

multilayered Falling Man, which refers directly to 9/11. also stops short in humanizing

the character of the jihadist. Critics cagerly awaited DeLillo’s intervention as a long-time
chronicler of the relationship between the terrorist and the writer, with many praising his
insightful reflection on the victims of 9/11. while noting the decline in his writing when

he writes about the jiladist himself (Litt n.pag). As Frank Rich notes in his 2007 New

York Times review: “When “Falling Man “sporadically leaves Keith and Lianne behind

to retrace 9/11 from the point of view of the hijackers. that spell is broken. These briel’
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interruptions seem potted. adding little beyond mellifluous writing to the journalistic
record™ (n.pag).

T'he narration of Falling Man is split in perspective between Keith and Lianne. the
survivors of 9/11. and the jihadist identified only as Hammad. a follower of Mohamed

Atta, whom the novel puts on the first plane to crash into the World Trade Center. As a

fictional character, Hammad. like Updike’s Ahmad. is not particularly persuasive

DeLillo's account of his actions in the period leading up to 9/11 follow the same formula

as Updike’s with the same process of radicalization being articulated: the long political

conversations, the dull monotony of rituals, and the dehumanization of the victims.

Below is one of these typical Hammad reflection:
There was the feeling of lost history. They were too long in isolation. This is what
they talked about. being crowded out by other cultures. other futures, the all-
enfolding will of capital markets and foreign policies. (80)

When Hammad has a temporary attack of conscience about his victims. he quickly

resolves his conflict

“The others exist only to the degree that they fill the role we have

destined for them. This is their function as other. (176)

Perhaps. one of the most interesting achievements in the novel is that DeLillo
presents a near nihilistic view of the relationship between the jihadist and the victim,
cach caught in the mad meaninglessness of the present. cach dependent on the other for

its nece:

ry implosion. This becomes evident in the last chapter when the attack itsell'is

recounted through the eyes of both Hammad. the jihadist, and Keith, the vietim. so that

the reader has to discern where Hammad's narrative stops and Keith's begins:
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atbelt.

sle. and he

A bottle fell off the counter in the galley. on the other side of the
watched it roll this way and that. a water bottle. empty. making an arc one way
and rolling back the other. and he watched it spin more quickly and then scatter
across the floor an instant before the aircraft struck the tower, heat. then fuel. then
fire. and a blast wave passed through the structure that sent Keith Neudecker out
of his chair and into the wall. He found himself walking into a wall. He didn’t
drop the telephone until he hit the wall. The floor began to slide beneath him and
he lost his balance and cased along the wall to the floor. (239)

DeLillo's most explicit connection between the two men. but the similarity in their

aviour is already present throughout Falling Man. Both discover blood on their
clothes without knowing where it came from: both seek solace in ritualistic acts——for
Hammad. the physical preparations he makes for the attacks. for Keith, the arbitrary rules
that govern his poker playing and the physical therapy exercises he compulsively repeats.
Both distill their lives down to the essentials-Hammad prays and sleeps. prays and cats:
Keith reduces his sleep to five hours to have more time at the poker table. DeLillo. like

Updike. seems to be suggesting that the jihadist and the victim are caught up in one

ation. In many ways. DeLillo’s fiction articulates the message of

of self annihi

proc
Baudrillard and Zizek regarding the jiliad’s response to the consumerism of globalization

and the alienation of the individual. Yet. the reader does not get a fully developed human

jihadist from cither DeLillo or Updike. Certainly. the jihadist is made more familiar



simply because he lurks in a familiar landscape. but he still remains largely foreign.

exotic. and not quite human enougl

for it disrupted

Perhaps this is why the film Paradise Now made such an impa

the Orientalist narrative consistency. prevalent in even America’s most heavyweight
writers. with a fully humanized fictional account of the jihadist on the big screen.
Paradise Now. directed by Hany Abu Asad and released in 2005 after the London

2005 Berlin Film Festival and of the Oscar for

bombings. winner of multiple prizes at th
Best Foreign Film of the year. played a seminal role in humanizing the intentionality of

being pro-

the jihadist. The film was condemned in some quarters in Hollywood
terrorist, while conversely, and typical of the way extreme reactions vie for attention in

nian

the popular imaginary. there were rumours that the culture minister for the Palest

government considered banning the film for being too critical of the suicide bombers
(Bradshaw n.pag). Paradise Now problematizes the intentions of jihad through two

friends. Said and Khaled. who are not particularly religious. not apparently very political
(though politics turns out to be an important looming force in their background). but they

aceept a “suicide bombing ™ mission in Tel Aviv. While the terrorist network propelling

Said and

the young men forward is presented as cold. exploitative and bureaucrati

ry they

Khaled are quite likeable: in fact. their lives are remarkably ordinary. as ordir

can be in the occupied West Bank. and both are motivated by reasons outside the

neoconservative debate. Said is motivated by a desire to prove himself. to repay the

crime of his absent father who was a

ccused of being a collaborator with the Israclis.
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Khaled merely follows Said. out of despair. boredom. and hopelessness. and the desire to

make hi;

amily proud of him.

A particularly illuminating achievement of the film is how it makes the life of the

jihadist ordinary. even though it is set in the foreign landscape of oceupied Palestine. For

example, the sombre filming of the s

jcide bombers™ last message is given a comic tumn

when both the audience watching the filming of the video. fellow radicals. and the

ssages which have

are unmoved by the prewritten me:

camera man, cating sandwiches

become almost mundane to them. The construction of the video itself becomes the

nd humour. with its staging, nonworking cameras. eruptions and

subject of commentary

interventions of daily life. such as when Khalid remembers to interrupt his video and
mention to his mother about the best place to buy water filters.  The shock at the end of
the movie oceurs because the audience has become accustomed to secing the jiladist as a
normal person. Ironically. it is Said who turns away from the act and Khaled. who was
never as committed to itas Said. who goes through with it——-demonstrated by a suddenly
blank. black sereen at the moment of the attack.

What makes Paradise Now unusual and controversial is that it presented the

ndscapes as mere backdrops for the personal landscapes of

political and religiou

despair and honour in the two central characters struggling to survive in occupiced

Palestine. The film succeeds in making the characters both human and exotic. The two

ction.

young men are both likeable and understandable. and thus familiar. though their

“suicide bombing.” is forcign and unfamiliar. The very attempt to explore the

intentionality of the jihadist. outside of a purely religious and culturist narrative. to make



him human, is indeed an effort at building a counter narrative to the dominant discourse

of jihad and of contemporary power relations. This effort is also evident, with varying

degrees of success. in numerous works of fiction by Muslim writers. Three novels

The Last Night of a

contributions: Slimane Benai

particularly demonstrate thes
Damned Soul, Mohsin Hamid's The Reluctant Fundamentalist. and Orhan Pamuk’s
Snow.

a is most well known for his plays. Following the eruption of the

Slimane Benai

to France from Algeria permanently. Benaiss

Algerian Civil War he exiled hims

ACD in 1993 and his work has won the

received the Grand Prix Francophone de la

the

of instit such as the C ission Internationale des Francophoni

ind the Maison du Théitre et de la Danse d”Epinay-sur-

sociation Beaumarchais,

cine. In 2000. French President Jacques Chirac named him to the Haut Conseil de la

Francophonie."” firmly ishing him as an influential figure in the French culture

industry. Les fils de I'amertume (“Sons of Bitterness™). created at the Festival d*Avignon.

amist and a journalist whose life was under

narrated the parallel lives of a radical Is

himself played the character of journalist Youcef. His play

threat. At Avignon, Benaiss
Prophétes sans dieu (“Prophets without a God™). which depicted a conversation between

and the author as they await the absent Muhammad. presented at the

Mos:

" See <hutp://encyclopedia jrank org/articles/pages'594/Bena-ssa-Slimane- 1943 him!
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I'héatre International de Langue Frangois (TILF) in Paris, also met with worldwide

sue

His novel La derniére nuit d'un damné (The Last Night of a Damned Soul).
written in 2003 in the aftermath of the 9/11 attacks and released in English in 2004,

explores the psychological,

spiritual. and religious dimensions of the jihad, and carned

recognition in France, winning the Prix Méditerranée 2003. Perhaps even more critically

valuable than the novel it how Benai the value of his Muslimness to

interject his own intentions in the Foreword of the book. which reads like a personal

manifesto. In the Foreword. he positions himself firmly in a Western intellectual

tradition, citing the influence of Victor Hugo's The Last Day of a Condemned Man and

Solzhenitsyn’s One day in the Life of Ivan Denisovtich. He writes.

I feel connected to both these writers, first because they are my literary masters.
but especially because of the present historical context. As in their case. | feel
history forces me to speak out responsibly against certain unjust. inadmissible and

inconceivable deaths. My response as a Muslim is dictated by my personal

experience with religious extremism. which forces me to speak out. and. like Tom
Thumb. to place the third stone in the way of ogres in order to point the way

toward humanity. (vi)

Benaissa then god

on to speak of what he believes to be the plight facing Muslims: to

live out “an Islam that is expressed through all manner of violence™ or be silent.

positioning himself as one of the rare who refuses to be silent (viii). No doubt. like his

did suf

fellow Algerian Khadra, Benai fer personal trauma. specifically self-imposed



exile in France. where he. like Khadra. became a literary star after writing about the

Algerian civil war.

continues

After assigning value to his literary talent and personal voice, Benai:
to explain what he believes are the various reasons for terror, including those cited by

at in the global

Esposito and Roy: globalization, poverty. and the need to belong. noting th

Ias a way 1o fill a vacuum

system of domination “religions are becoming more politica
and construct, cach in their own way. an opposing position™ (viii). In this way. Benaissa
attempts to place his novel. though fiction. within the dialogue of contemporary historical
academic discourse. But. unlike Esposito or Majid. for example. he does not attribute

Islam with the capacity to speak to any of these problems: “The solution to all of these

problems, admittedly significant. is. in my mind. to be found outside of the realm of

Muslim.

ingly sentimental appeal as

). He also made a rather embarra;

taking it upon himself to speak for all Muslims in asking for forgiveness: “Speaking a

Muslim. I ask for forgiveness from all the families who have been victims of religious
extremism across the globe, regardless of their faith™ (ix).  This rather unusual plea

allows Benaissa to position himself as a “good™ Muslim and distance himself from the

d™ ones.

an affinity to Hugo, Hugo he most definitely is not. The novel is

If Benaissa fee
a cumbersome read. adapting a familiar and tired formula, not unlike Updike's: a

symbolic, missing father, a sense of exile and dislocation. a process of de-culturation.

faith. the

al radicalization behind the jihadist. codification of

s on the polit

emergence of a new ethics focused on righting present wrongs. symbolic impotence and

176



an aborted act. Despite the failure of the novel as a literary work. it is worth exploring to

claborate upon how Benaissa. certainly more effectively than Updike and DeLillo.

the noveli:

inventively employ icc form to explore the issue of exile and its connection to
the formation of the Western jihadist.
The Last Night of a Damned Soul is heavily peppered with Quranic quotes. as in

Updike's Terrorist, at times to justify jihad as the jihadists do. at other times to

discourage violence, as “moderate” Muslims do. Strangely enough, the quotations from

own French

the Quran are not taken from standard translations but from the autho
translation from Arabic. which is then rendered into English. So it is that the original
Quran is twice removed in the text. displaced and yet heavy with authority. as cach verse

is identified for casy access. The identification of the sections of these twice-removed

Quranic references exemplify the plight of the exile. who is also twice removed from

culture. the culture of his origin and the culture he has adopted. This is. of course. a

central theme in the novel and various narrative strategies are deployed to demonstrate

this state of dislocation and to reflect on the location of jihad. perhaps as being in a de-

¢ strife. Benais

culturated zone of personal and exil ssa emphasizes repetitively that as the

Quran and /adith (traditions of the Prophet) all become removed from their historical
period and reinterpreted for political objectives, they too are exiled from their

exiled from his culture.

metaphysical roots. just as his character Raouf is

Benaissa’s characters are not Saidian metaphoric exiles. blending hybridity to

lis. a secular criticism. To the

locate a new ion in the

contrary. they are radicalized and dislocated individuals who are merely symbolic
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hpi for various ideologies. The two central ch Raouf and Athman. are

software engineers living in the Bay Arca of California. who join a team of five. ready to
hijack a Boeing plane and crash it into a building. The characters refer direetly to what is
now well known about the 9/11 bombers: like Atta, et al. Raouf. the narrator. grew up in
a comfortable middle-class Muslim household (both parents are professionals) and

ct that several of the 9/11

(which parallels the fz

benefited from an education in the W
bombers seemed to be long-term graduate students in Germany). Athman himself has
even completed his PhD studies in Germany.

Itis under Athman’s firm tutelage that Raouf begins his descent into jilad.
involving an in-depth process of deconstruction. Raouf notes about Athman. “1e likes to
say that by destroying logic. a new structure of meaning could result. and those new
meanings could undermine the logical structure upon which they are based™ (10).

rip Raouf of the adopted culture in which he had wrapped

Athman’s objective is to s

s Raoul notes.

himself. by merging the historical past of the Quran with the present.
Athman uncovered my true identity. the one | had always kept in cheek so 1 could

finish my studies. not upset my parents. maintain a certain distance from the

country of my roots. and question the country of my birth still in keeping with my

parent’s principles
Athamn . having made the transition from Marxist to Muslim. has his own Islam with its
own Machiavellian ethics. He rejects the notion of the jikadist as a tragic figure.
Fageleton's scapegoat for globalization. or Zizek™s Homo Sacer. In fact. Athman rejects

the notion of tragedy in general:
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I'miin the divine, you're in the tragic. I 'stand up vertically: you lie

down horizontally. Nietzsche said™ “Tragedy is when those below

don’t know. and those above ca

't 2o on anymore.” For us Muslims,
the one above can always go on: it’s God. Those of us below must

always know that. There is no such thing as tragedy in Islam. (74)

If the jihadist is not a tragic figure for Athman, neither does he completely
identify himself with the politics of anti globalization, though he does recognize the
nature of implosion inherent in globalization. Noting that America needs to be attacked at
the heart of its contradictions—You have terrorize those who terrorize you™ (67)
Athman highlights the difference between the jihadists and the activists of the
antiglobalization movement, whom he believes lack a coherent intentionality because

their ides

re based in worldly politi

like the anti-globalization militants who don’t
really know how to destroy the system. 1t’s up to us to do it for them™ (118). Athman

philosophizes his own form of Islamic politics. outside Marxism and the antiglobalization

movement: “Politics is the art of ereating a structure for your expansion. In order to live
your religion fully you need this structure. and as long as you dont have it you're just
plain political period. T am really a politicized believer™ (119).

I'he difference between the political activist and the jihadist. then. lics in utopian

belief. not in changing the current s

em but in creating an entirely new one. an

argument with which Zizek would not disagree. Athman also elaborates on the

exhibitionist nature of the jihad in this utopian proj

ct when he recounts a story of how
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he discovered terror as a child by breaking dishes in order to get the attention of his

parents who were not listening to them. The breaking of the dishes had nothing to do
with what he wanted to say. but it did get him attention. . Thus, Athman claims that the

“terrorist act is the one that has nothing to do with reality. But one that gets listened 0™

(121).

In opposition to the political treatises of Athman, the jihadist recruiter. Bey

develops the sensitive character of Raouf. who is often uncertain of his own
transformation. Unfortunately. he employs some awkward narrative strategies to
humanize the character of Raouf: the first person narration through which he accounts his

s of transformation is the most effective. while his verbatim memories of

own proce:

culogies and letters are less so: the recalling of his mother’s eulogy at his father’s

serve as treatises

funeral, a letter from his dead mother. and his letter to his mentor Jar
that counteract Athman’s and give a voice to the opposing view of the moderate Muslim

Like the Quran in the text, these treatises are twice removed. dislocated. and though

s. function metaphorically to express exile itself.

unconvincing as literary strategies

Raoul®

first person account of his descent into terror is centred on identity and

basic existential questions arising from his sense of dislocation, rather than on Athman’s

a downplays description in the novel and the reader lacks a

radical post politics. Bena
strong sense of place: the story could happen anywhere. The location is the narrator’s

own consciousness. at the centre of which are his parents, symbolic of a distorted

homelessness, removed. exiled. and deformed in some way. The only description of

Raoufs father is of a dead body embalmed in his casket. against Muslim tradition.
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bloated and distorted so much that Raouf throws up when he sees him. the object of a

cross-cultural debate between Raouf™s mother and his father’s relatives as to the proper

mode of burial. The dead. absent father is remembered only in relation to the exiled

specches on exile. including the

Lebanese mother who serves to deliver various

unconvincing eulogy at her husband’s death Benaissa retrieves only when he is

hypnotized. and the letter she writes for her son before her death and after his arrest.

sense, the litanies are s

delivered to him by his girlfriend. In this eparated in the novel as

expliqués on exile. rather than integrated into the plot. As such, they are always removed

from the narrator himself. either by his own unconscious, or through the i ofa

woman.
Throughout the novel the mother serves as an acculturated Muslim. echoing a

secular belief in i ism and ¢ itani: She chooses the rather

unconvincing oceasion of her husband’s death to give the following philosophical
reflection on exile:

I am an exile from a utopian country. I am exiled from a utopia which would be a

fusion of my country of birth and my adopted country. But what saves true exiles
is that they develop an extraordinary energy. and if they are talented. they will be
exceptional. (186)
She echoes Said’s sentiments on the privileged position of those between cultures.
believing that exile leads to a kind of universalism. a kind of disinterested space: “we

become unfettered observers of others. of ourselves™ (186). This worldliness allows the

ative connections (o a

metaphorical exile. the intellectual. to escape both filiative and af
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a Lebanese and an American to conjure

certain degree. The mother escapes her bonds as

Test

up her version of a cosmopolitan Islam. Her last letter to her son after his

nthesizes her seeular approach. positioning her as a metaphor for a moderate and

genuine Istam which has given birth to a deformation. her son. Tellingly. she feels

she has had a miscarriage. drawing an analogy (o jihad as a miscarriage from Islam

fieel all the changes a woman's body feels in the beginning of a pregnancy as it gets ready

for a baby. except that in mine they are occurring in a vacuum™ (239). She hopes her son

“did our history

would be her father. the carrier of a new vital Islam, and wonders

2" (242). The

... Are we capable of becoming adult Muslims

transform us into sa:

A
letter resembles Said’s musings on exile and raises all the questions that moderate

interlocutors raise about the role of Islam in terrorism: the relationship between Islam.

e. and the role of the international community in

modemity. socialism, and
negotiating current conflicts. While it is hardly a letter a dying mother would write to a

: “the solution is

exhort a basic premise upon which the novel ends

suicidal son. it does
not to fight violence, but to eradicate the causes that created this violence in the first

place™ (252).

If both Athman and the mother are representative characters, exhorting opposing

political treatises to explore the issucs of jikad. Raouf'is the site for the collision of these

and for the process of de-culturation and codification so aptly deseribed by Roy.

conflict

as discussed in the previous chapter. The detailed description of Raouf™s process through

tive follows

formulaic approach. First. Raou’s engagement is an

first person narra

separation from his past. In his

emotional and an intellectual one which requires
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repentance. he says, T give up my former life as I gave up the milk of my mother™ (80).

Onee he becomes a born-again Muslim. Raouf cannot remember how he had organized
his world before: “When I try to remember how I thought before and about what. 1

haven’t the slightest idea. no memory whatsoever. | became an amnesiac of the void that

used to be inside me™ (94). The process of becoming a jikadist is equated o the process
of being in exile: *1 had to exile myself by naming my country of origin. by inventing my

adopted country™ (136).With this separation from his previous life. including his lover

of politicization takes hold and he intellectualizes the position

and his mother, the proce:
of the middle class Western jihadist: ~1f real minds don’t die for Islam. martyrdom will
remain an idiotic idea for idiots. I think the fact that people like us agree to do it will
change the scope of the problem™ (108). By people like us he means thinkers.

" (109).

“those trained in their universities

The period of isolation leading to the event reads almost exactly like the letter of
instruction from Atta. as fictionalized by both Updike and DeLillo. Raouf and his fellow
Jihadists live in a house. isolated. hooded when they are together. with a life of ritual.
deprivation and purification of the body. and prayer. During this time. the erasure of self

reated me for another world. T was no longer the

i supposedly completed: “They

same. and in my eyes, the world was no longer the same cither™ (160). This period of

through codification, is described in pail ing detail by Raouf who

outlines the supplications and codes to ensure paradise. and the ritual of the event rather
than the spiritual meaning behind it: shaving. ablutions. and the recitation of certain

words at every step.



Perhaps one of the most interesting aspects of the novel besides the close
correlations made between jihad and exile is that Raouf remains both guilty and innocent

If. The event does oceur and he does watch it on television screens

of the act its.

among
many other spectators. His calculations led to the event: however. he did not board the

planc. Again, as in Khadra's The Sirens of Baghdad and in Updike’s Terrorist. the logic

en

of the failed jihadist is never really made clear. When asked why he had chos

s his

e

martyrdom, Raouf connes on 1o the death of his symbolic father. which had left

him alone spiritually, and with a need to redeem his father’s sins which he suffered due to
exile. and to right the wrongs done against him. The father. at once a real and personal
figure. representative of the failed Muslim community. becomes Raouf™s major reason
for jihad. However. the reader is never quite sure of why Raouf did not go through with

the act of terror except that he aborts his act when he stops taking his pills. and finds

. then. the codification of the jihadist experience is a kind of

clarity. For Benais

hypnotic and drug induced state. from which his character emerges. if not totally. The

conflicted Raouf is remorseful. but as he watches the event on television. as a member of’

contribution:

on

an unsuspecting audience. he is also proud of his he rapidity. pret

and acrobatics of the manoeuvre intensified the violence of the act to the extreme.

Maybe that's the one divine aspect of it all .I'm really proud of my caleulations™ (224). In

contrast to this pride. Raoufs reasons for not going through with the act. as with the letter

of his mother. become a mantra for a new-found moderate Islam. The moment of!

illumination is left open. as if it is unexplainable. except for the knowledge that

fundamentally against all extremes and immoderation™ (232).
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If the character of Raouf'is conflicted and neurotic, it is at least human. The

face of the results of his actions.

inarticulate in the

character is left disoriented and almos
Though the novel is of questionable literary merit. it does raise some interesting
interventions on a “real” fictional character. trying to explain the process which led him
to terror. The awkward. but politically effective. counter narratives of the mother and

lace the text firmly in the counter discourse about jilad and its intentionality.

Athman p

T'his counter discourse forefronts the role of exile and dislocation in producing the

Western jihadist. and presents various arguments for placing the phenomenon of the

centuates the urgencey for reclaiming a

jihadist in the exilic experience of globalization,

ated by moderate Muslims.

more authentic and nonviolent Islam as advo
The Reluctant Fundamentalist by Mohsin Hamid. short listed for the 2007 Booker

cha

ul at humanizing the jihadist. but does not leave open s

Prize. is much more suc:

ibilities. The novel recounts a dramatic monologue between Changez.

wide range of pos
a young Pakistani man who had studied at Princeton and works for Underwood Samson.
and an anonymous American at a coffiee shop in Lahore where Changez tells the story of

his transformation from Wall Street executive to a “reluctant fundamentalist.™ The

ics of the growing

narrative of disenchantment with the West is reminiscent of the ¢!

uch as Tayeb Salih’s 1968 Season of Migration to the North

canon of Muslim literature.

nd Taher ben Jelloun’s 1988 Solitaire. Ben Jelloun’s Paris and Salih’s London are

reflected in Hamid's New York, particularly as women and cities become metaphors for

the violence of colonization and posteolonial responses (o it.



In The Reluctant Fundamentalist. there are no political treatises or ritualistic
hypnotic religious experiences. Instead. Changez dispassionately recounts his
disillusionment with the world of global finance with which he had become embroiled

and his failed love affair with the inaccessible Erica. who serves as a metaphor for the

West.  In the beginning, when Changez recounts their trip to Greece, Erica is

introduced as the fragile, slightly detached girl who shows an interest in him as a friend
and whom he entertains with ancedotes of Pakistan. Symbolic Greeee serves as a

ince Greeee

location to open the relationship between the New Yorker and the Pakistani

has always stood between the West and the Muslim world, a space mediated to the West

nterlocution has been erased

through Muslim translators, and a space through which tf
10 form a direct lineage between Greek and Western cultures,' Symbolic Greeee allows
the novel to be read allegorically as a sustained commentary on the nature of the

Muslim/West relationship.

ica demonstrates the violence of this encounter. Frica is a

T'he relationship with E

inced and scarred because of the death off

neurotic and hysterical West, emotionally unbal;

her fiancée. Chris. Meanwhile. it is significant that Changez. who feels protective of her.,
can only have sexual relations with Erica by reminding her of Chris. actually taking on

is frigid: “it

identity during the sexual act, for without this performance. Eric

reminded me of a wound., giving our sex a violent undertone™ and afier 1 felt at once

both satiated and ashamed™ (106). Thus. only by taking on the identity of a dead lover

can the physical relationship between Changez. the Muslim. and Erica, the West, actually

" This erasure has been commented upon extensively by Anouar Majid in Unveiling Traditions
and Akbar Ahmed in Islam and Postmodernism.
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irica’s self destruction: s arves.

ilitates he s

relationship

oceur. At the same time. thi;

ince her death is not

herself to death and then commits suicide (or at least disappear:

conelusive in the novel). Changez. then. the Muslim. brings on the suicide or

disappearance of the West itself.

Read allegorically. the novel presents a familiar narrative in posteolonial Muslim

fiction. The metaphoric relationship between White women and Black men.
representative of a larger relationship between the colonizer and the colonized. was

theorized by Frantz Fanon in Black Skin, White Masks: ~When my restless hands caress

sp white civilization and dignity and make them mine™(63)

these white breas
Likewise. in The Season of Migration to the North. Mustafa Saced, a Sudanese cconomist

also known as the Black Englishman. is put on trial

at the London School of Economics

n Morris. and for contributing to the suicides of three

for murdering a woman, his wife

other women. In his trial. Saced articulates, I came as an intruder into your very homes:

adrop of the poison that you have injected into the veins of history. Tam no Othello.
Othello was a lie™ (95). In Solitaire. ben Jelloun’s North African immigrant murders or

the murder of. (the reader cannot be certain). an imaginary White woman whom

imagines
he has constructed from images in magazines. In fact, murder. real or imaginary.
becomes a seene for the reconstruction of the self and nation in ben Jelloun and Salih
Hamid's book can be placed in this postcolonial Muslim literary tradition as it reflects on

ims and the West and on the role of

the impossibility of a conversation between Mus

violence in such mediation in a post-9/11 world.
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Yet this simply written but complex narrative can be read on another level by
focusing on the relationship between Changez and the nameless American whom the
reader knows only as Changez’s silent audience. The novel is narrated as a monologue in
which a nervous American listens to Changez’s story at a coffee shop and then follows
him in a walk through Lahore. The conversation between the two men is based on a
shared paranoia and suspicion, yet bound by a certain intimacy and even moments of
trust. perhaps representative of the relationship between Islam and the West. Throughout

the conversation. only Changez speal

the American speaks only through body

language. Strangely. at the end of the novel. the American and Changez find themselves

in an alley being approached by two ominous looking men. The reader does not know i

cither one of the ¢h

cters will be a victim or not. and if so which one of them will
become the vietim. Has the American brought Changez to his capture or has Changez

brought the American to his demi:

T'he question is left unresolved. As Hamid himsel

notes ina 2009 interview with Harcourt Books.
T'he form of the novel. with the narrator and his audience both acting as

charac

s. allowed me to mirror the mutual suspicion with which America and
Pakistan (or the Muslim world) look at one another. The Pakistani narrator
wonders: Is this just a normal guy or is he a Killer out to get me? The American
man who is his audience wonders the same. And this allows the novel to inhabit
the interior emotional world much like the exterior political world in which it will

be read. The form of the novel is an invitation to the reader. If the reader accepts.
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then he or she will be called upon to judge the novels outcome and shape its
ending. (n.pag)
Further. in “My Reluctant Fundamentalist.” Hamid discusses his choice of monologue as
a form appropriate to the rich postcolonial tradition of Muslim fiction:
The frame of a dramatic monologue in which the Pakistani protagonist speaks to

an American listener. and a voice born of the British colonial inflections taught in

clite Pakistani

schools and colored by an anachronistic. courtly menace that

resonates well with popular Western preconceptions of Islam.(n.pag)

Thus Hamid’s novel uses narrative techniques much more discreetly than the awkward

Further. the character

maneuvers of Benaissa. without the need for long political treatises

of Changez is much more believable than that of Raouf. and much more likeable and

reason for the transformation of the Western

human. Yet. both writers focus on one ba;

jihadist: the sense of exclusion from his adopted country and the reclaiming of his origins

in response. Hamid. however. adds none of the Quranic or religious references typical of’

Benaissa and Updike’s works. but. instead. situates his character and his motives firmly

in the world of Wall Street capitalism. and failed encounters at intimacy. In this way. 7

Reluctant Fundamentalist allegorizes the plight of the “bad™ Muslim. who tells his story
0 an unresponsive and silent audience.

This allows us to elaborate on an issue discussed in the beginning of this chapter: the

audience of the jihadist which in all the novels discussed thus far is a Western audience.

With the sometimes Islamophobic debates on the possible inclusion of Turkey in the
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European Union." Orhan Pamuk’s work. particularly the post-9/11 novel. Snow. provides
an example of critical intervention into the concerns regarding the jihadist among us. or
in other words. the possibility of Turkey with a population of over seventy million
Muslims and the second largest military in NATO becoming officially European.

T'he worldliness of Pamuk’s texts became obvious in 2005 when he complained in

aseries of interviews that Turkey had been responsible for the massacre of a million

Armenians and 30000 Kurds and. as a result, Turkish prosecutors charged him with

“insulting Turkishness.” The charge wa

ventually dropped following an international

outery. but had hit international headlines just weeks before talks about Turkey's entry
into the EU. Pamuk. who has always argued for Turkey's entry into the EU. was used to
demonstrate that Turkey. with its human rights violations. was not ready to join the
democratic EU. Pamuk commented directly on this scenario: “In Europe. conservative
people who do not want to see Turkey in Europe tried to abuse my situation. They
wanted to show that this country does not deserve Europe. which put me in an awfully
awkward situation™ (*I want to continue™ n.pag).

Pamuk’s work continued to come under even more scrutiny since he won the
Nobel Prize for Literature in 2006. Since then, Pamuk. who writes in Turkish. has

become known to a larger international audience, politicizing his work in the debate over

Turkey"s negotiation for EU membership. Pamuk . ing on his Nobel win. noted

'* Public opinion in EU countries generally opposes Turkish membership. tho
s of intensity. The Eurobarometer September- October 2006 survey shows that
zens are against Turkey joining the EU, while only about 28% are in favor. Furopean Commission
Furo srometer 66 - Public Opinion in the European Union, Sep-Oct 2006. Web. 25 Oct. 2010
hitp://ce.curopa.cu/public_opinion/archives/eb/eb66/ch66 en.pdf
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is own value in this situation: “Well. unfortunately. that maks

s the thing very precious

in Turkey. which is good for Turkey of course. getting this prize. but makes it more extra

sensitive and political and it somehow tends to make it as a sort of a burden™

(“Interviews.” nobelprize.org n.pag) . It is in this context, read against the ongoing debate

on Turkeys entry into the EU. that Snow offers a direct commentary on the jihadist
among us. particularly on the political tensions in Turkey. notably among secular

nationalists and Islamis

st political movements. Although Margaret Atwood’s 2004 New

-9/11 literature, Snow is

York Times review of Snow places it firmly in the tradition of pos

more than a pos!

9/11 novel—it is also an articulation into the debate on the potential

increasing Muslimness of Europe

Pamuk has commented that the novel was intentionally written as a political novel

since he wanted 1o write “a political novel in which I explored my own spiritual

dilemmas—coming from an upper-middle-class family and fecling responsible for those

who had no political representation?”(*The Art of Fiction™ n.pag). Snow became an

exploration of the political conflict between s

ularism and Islam in Turkey. as well as a

y of the medi

of the novelist and poet in representing

others. Pamuk noted that neither the secularist nor the Islami

ts were happy with the

novel:
“The secularists were upset because I wrote that the cost of being a secular radical

in Turkey is that you forget that you also have to be a democrat. The power of the

secularists

in Turkey comes from the army. This destroys Turkey's democracy

and culture of tolerance.... They also didn’t like that I portrayed Istam
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human beings. The political Islamists were upset because I wrote about an

Islamist who had enjoyed sex before marriage. It was that kind of simplistic thing.

Islamists are always suspicious of me because I don’t come from their culture.

and because [ have the language. attitude. and even gestures of a more

Westernized and privileged person. They have their own problems of

representation and ask: How can he write about us anyway? He doesn’t
understand. This I also included in parts of the novel. (“The Art of Fiction.”
n.pag)

s debate on the secular versus Muslim nature of Turkey that permeates
many of the debates of Turkey’s entry into the European Union.
In Snow. Orhan, a novelist. goes to Kars, snow in Turkish. in Anatolia years after

his now dey

arted friend Ka. short for Kafka. had returned there after a decade abroad in

Germany (Stoda n.pag). Orhan wishes to retrace Ka's journey to find out why girls were
committing suicide and to rekindle his lost love with Ipek who has recently divoreed her

Islamist husband. The conflict between the Islamists and the aggressive secularists

provides the political argument of the novel and Pamuk problematizes the binaries of

amists the victims of violenee rather than

Islam and secularism. often making the Isl;

perpetrators of it. Pamuk’s art in this novel is ultimately to de:

tabilize the image of the

potential jihadist and the modern secularist. the religious and the secular, as two separate

and self contained entities. For example. even the motives of the girls who are

committing suicide. supposedly out of religious conviction. are not what they appear

there are rumors that the first girl committed suicide. not as a political statement about
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her right to wear hijab. but because her father was planning her marriage (o an older

ringleader of the headscarf

gentlemen. not allowing her to marry for love. Kadi
movement, is also having an affair with the Islamist leader. Blue. and her sister. Ipek. a
secularist. did not divoree her husband for his new-found fundamentalism. but because

of a love affair, like her sister’s, with Blue. These contradictions destabilize the world of

zed. and sometimes private

appearances: nothing is as it appears: private acts are polif
acts compete with ideology for the identity and allegiance of the individual

< all of Pamuk’s Islamists are

Unlike Updike. De Lillo and Benaissa’s characters
multifaceted. articulate and aware of their contradictions. Every character is shown
wrestling with belief and all characters go through believable transformations in their

thinking about God and the roles of Islamic and secular symbols in society. Blue. the

potential and suspected jihadist. is a rich and complex character. fully aware of and

first introduced. Ka (and the reader) is

s. When Blue

articulate about his complexiti

aware of his mythological status. as a shadowy figure in hiding whose history has been

s a performer and activist who has taken

ed. He

he was such a hit as the “wild eyed

the opportunity of numerous media appearanc

scimitar wielding Islamist” that he was invited to repeat his performance on other

meets Blue, he is amazed at his grace and handsomencess

channels™ (69). Yet when
and how different he is in reality than the image presented in media: “in his manner.
expression and appearance there was nothing of the truculent, bearded. provincial
fundamentalist whom the secular press had depicted with a gun in one hand and a string,

of prayer beads in the other™ (72).
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Blue is interested in Ka because he sees him as

alink to the West. as a possible

journalist and mediator. In order to convince Blue of his fz

alse s

tus . Ka

as journalis

invents a German whom he a:

sures Blue will publish his “Statement to the West.™ The

conversation between the two becomes a fine example of the ironic

stance of mediation

between the scribe and the jihadist. For example. as Ka edits Blue’s statement he focuses
on the role of language in winning sympathy from a Western audience. It begins when
Ka attempts to explain the discomfort the fictional editor might feel at the terminology

“the West™ itself:

“He takes offense when people dis

s the West a

u;

ingle person with a

single point of view.” Ka said carefully

“But that’s how it is™ Blue said. afier another pause. “There is. after all. only one

West and only one W

stern point of view. And we take the opposite point of

view

“The fact remains that they don’t live that way in the Wes

id Ka. “It’s not as

iffit is here: they don’t want everyone thinking alike. Everyone. even the most
ordinary grocer. feels compelled to boast of having one’s own personal views. If
we used the term Western democrats instead of the West, you'd have a better

chance of pricking people’s consciences.”™ (228)

Blue concedes to Ka's analysis and recognizes the power of language and articulation in
representing oneself. In short. he plays the game. This is evident later, when Blue asserts

his exhibitionistic and individualistic stance and chooses

10 be executed rather than

compromise:
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There’s a word Europhiles very commonly use when they denigrate our people.

T'o be a true Westerner. a person must first become an individual. and then they

2o on to say that that in Turkey. there are no individuals? Well. that’s how | see

my execution. I'm standing up against the westerners as an individual
because [ am an individual that I refuse to imitate them (324).
Blue is capable of using the terminology of his enemies to turn it back on them in his

performance. and he is aware of the role of journalism in creating and sustaining his

mythological status. Blue notes the inability of the Islamists to represent themselves

under their own terms and notes the reason for it: “we’ve fallen under the spell of the

We from our

. weve forgotten our own stories. They've removed all the old storie:

children’s textbooks™ (78). The only way to reach the Turkish public. he admits rucfully.

is via the Western press. At the

same time. the journalist himself becomes responsible for

the articulation of the message. Blue. similarly. notes the complicit role of the writer. as
one responsible. in articulating the jihadist s message: “But having heard it from me. you
can’t claim to be innocent from now on™ (237).

The role of journalism in creating a community of responsible victims is explored

further by Pamuk through various conversations between Ka and Serday Bey. the owner

of the Border City Gazette. Bey writes stories before they happen. ironically noting that

1. that papers print what sells. are purely commercial

the writing itself makes the event r
enterprises run by commercial interests and that if people wanted the truth papers would

sell it: “they even come to believe the lies we print about them™ (302). The fact that all

the prewritten articles come true in the novel suggests that the audience is prepared for
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the violent enactment of the real violence produced and performed in the symbolic
system. as Baudrillard had claimed in The Spirit of Terrorism.

The beauty of art, and particularly the role of poetry. is a major subject of
consideration throughout the novel. Itis after all, Ka. the poet. who betrays Blue. the

jihadist. directly causing his death.  Ka himself is weak. romantic and frustrated: in

Germany. where he is murdered. he spends his time giving small poctry readings. living

inan apartment building and renting pornographic films. Blue, on the other hand. is

respected. mythologized and signi

ant. and also a poct. Surprisingly. Blue decides to

leave behind his poems

his “testament™ to be published after his death (322). It is not
political violence itself that becomes his testament but it is his poetry that becomes his

16
shahadah."

Nevertheless. while both characters end up dead. Ka at the hands of
supposed Islamists and Blue at the hands of secularists. throughout the novel there is an

ongoing rivalry between the poet and the jikadist. with Ka admiring and liking Blue.

despite himself. Indeed. the novel is populated with a variety of frustrated poets. Besides

there is Muhtar. an ex-Marxist and Ipek’s husband who turned to political Islamism.

Necip and Fazil. the young Islamists. and Blue himself.

When Muthar speaks to Ka about his conversion to Islam he also talks of a great

pain he felt when he could not find an audience for his poetry: “the truths in these poems

deserved to stand alongside the truths in Western poetry™ (56-7). His inability to find an

audience led Muttar to the political Islamist party “that values the spiritual side™ (57)

Like the jihadist who requires an audience for his

act of violence, Muthar the poet

Witness. Recitation of the Islamic witness of faith. “There is no god but God and Mubammad
is the messenger of God.™ (John L. Esposito. The Oxford Dictionary of Istam 229)
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an audience to make his real. This exhib Pamuk i

requires

is at the center of conversion and of political Islam itself. Likewise. Necip is a young

Islamist. caught between his world of political Islam and his desire to be a poet. who sees

in writing the ability to exert control over existence: “We could be the poets of our own
lives if we could first write about what shall be and later enjoy the marvels of what we

feared atheis

have written™ (141). It is Necip’s account of his

m that becomes one of Ka's
major poems. Ironically. Ka. a secular. exiled Turkish poet, who claims “I wanted to be a
Westerner and a believer™ (142), finds himself mediating the existential doubts of an

Islamist. Later in the novel, Necip is

shot in the head. much the same way Kais shot:
Necip the victim of secularist violence and Ka the victim of Islamist violence.

Itis worth nothing that though Necip and Ka both die. the soul of Necip

ion writer, who himself has a few

supposedly lives on in Fazil, an Islamist science
direct words of warning to the novelist, Orhan, about representation. Fazil. Necip’s
double. warns Orhan, Ka's double. that he refuses to be represented unfairly in his novel
and will only agree to be represented if he can speak direetly to his Western audience:
Your Western readers would be so caught up in pitying me or being poor that they

d | was

wouldn’t even have a chance to see my life. For example, if you

writing an Islamist science fiction novel, they™d just laugh. Idon’t want to be
described as someone people smile at out of pity and compassion. (410)

He continues, *I"d like to tell your readers not to believe anything you say about me.

anything you say about any of us. No one could understand us from so far away™ (426),
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Fazil warns Orhan that he must insert this disclaimer into his novel. making an important
point about the nature of mediation. The reason he asks for this disclaimer is not because
Fazil does not respect art. but the opposite. because he knows it often constructs a reality
that is difficult to change.

In the end. the reader is left with the novelist and narrator Orhan as the most

viable and convincing mediator. Neverthele:

the novelist competes with both the poet.

Ka. and the jihadist Blue. When Orhan discovers evidence that Ka really did betray Blue

and cause his murder, he wonders, “Could it be that the writer clerk was secretly
delighted at the fall of the sublime poet™ (419). He also recognizes something about
himself: I was jealous not of Ka but of Blue™ (414). Thus. both Ka and Orhan are
jealous of Blue. the jihadist. lover and rival. a man with whose mythology they cannot
compete. Though the poet is directly responsible for the death of the jihadist. and so in
turn dies. the mythology of the jikadist lives on while the poet becomes a broken memory
in Kars, a betrayer. Further. even though the jihadist is murdered. indirectly. by the pocet.
the poet’s own mediation. his poems. are lost and unrecoverable. In fact. Ka has no
message for the world. Only Orhan and Blue do. and Orhan is much more uncertain
about his, based on an absent and lost text of poems. and a tedious chronicling of details

of the life of a poet he wishes to be. It is the mythology of Blue. then. that remains as the

greatest work of art in the novel. a mythology so strong that the authorities dump his
body in a nameless lake to avoid massive political pilgrimages to his burial site. Ka and

Orhan are both diminished in front of Blue. Pamuk never makes any grandiose claims
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and historian, a documenter. but

for the novelist whose role is more of an anthropolog

he does make claims, for the jihadist s value. a major focus in the text.

In this way. Pamuk’s Snow has more in common with DeLillo’s Mao 11, than it

does with Falling Man. Mao 11 did not deploy any jihadists among its important

characters, but it did entertain plenty of troubled thoughts on the subject of the novelist's

T'he noveli;

jealous rivalry with the terroris cording to DeLillo's protagonist. Bill

Gray. has been superseded by the terrorist as an infiltrator of everyday consciousness. In

fact, in Mao 11 terrorists are positioned as rivals and doubles of writers, as Blue is the

rival of both Orhan and Ka. Likewise, Scott archives Bill's work as Orhan attempts to

archive Kas lost poctry. The irony in DeLillo’s novel is that when Bill gives himself up

s not accepted: he dies as a result of delayed injuries

as a hostage to terror. his sacrifice

of a hit and run accident when on a boat from Cyprus to Beirut. Likewise. Ka is

murdered by an unknown and suspected Islamist on the streets of Germany without any

publicity or fuss. In Mao /1. terrorism’s televised narrative has replaced the novel

Likewise. in Snow theatre replaces reality.

Pamuk’s use of two acts of staged theatre in Snow accentuates this relationship

between reality and performance and the complicit relationship between the audience and

the performers. The first play. "My Fatherland or My Head Scarf.” tells a tale of religious

fanatics who plot a conspiracy and are gunned down by the protectors of the Turkish

state. However, the absurdity occurs when the actors, who are real police agents. gun

down the boys from the religious school who are members of the audience. A massacre

results which is written into Kars™ history as a coup. blamed on Kurdish nationalists and
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supported by Ka. Therefore. history is reversed as the actors perpetrate violence on the

audience.

audience. a metaphoric commentary on the nature of the jihad which attacks its

However. ironically. here the attackers are the secularists and the audience. or victims.

the Islamists. In the second act of violence. a play called “The Spanish Tragedy™. Kadife.

sm. instead makes a

n 1o secula

who is supposed to remove her headscarf in a submi

seculari

deal with the actor Sunay 10 shoot him. theatrically and really, and then kill

herself. Hence, in the second play. one performer commits violence. accepted and agreed
upon. on the other, and the audience participates in witnessing and even willing this
death. since the murder-suicide has already been predicted in the paper before the act

I has occurred. In both performances. the audience has become so disconnected from

the real that it is unable to recognize it when it sees it.

In Pamuk’s world. the theatre does the very thing it seems to be representing and
as such confuses the audience that has come to expect performance to be fictional. The
audience of "My Fatherland. My Headscarf™ is baffled and unsure if the violence is real
or merely part of the performance: “a number of Kars residents out of touch as they were

with modern theatrical conventions took it for yet another bit of experimental staging™

(156). Even the admirers of theatre rise to clap for the “beauty of the theatrical ¢

(157). When someone utters that the guns are loaded “his words gave utterance to what

everyone in the hall knew in his heart but still could not bring his mind to aceept™ (157)

Liven if the real is too real to aceept. the play continues after the murders. with an

uncertainty between what is theatre and what is real. The second picee of theatre. which

a way o assert secularist hegemony over the

is clearly staged for political purpose:

200



Islamist rebellion of both the head scarf-wearing girls and Blue, makes a direct

connection between real political results and artistic performance. Kadife and Sunay

the relationship between reality and art and she tells him directly. in front of the
audience. that she will Kill him. Though the actors both tell the audience what really will

happen. Sunay assures the audience that his death will not happen when he convinees

them the gun is not loaded. When Kadife finally shoots Sunay and the audience does not

believe he is really shot, Sunay is disappointed at their inability to understand his

deception: “they know nothing about modern art(404). Even though the audience sees
the actions on stage, they only really believe Sunay’s death has occurred when they read
itin the paper. This savvy audience is so suspicious of the real that when it is performed
in front of them, murder becomes mere performance: it needs to be mediated to be
accepted as reality. Pamuk insinuates. therefore, that the audience is responsible. in part.
for the death of the performer. As the Colonel who investigated the act concludes. “If the
people of Kars were so eager to see him Kill himself on stage. if they were still prepared
1o enjoy the drama. telling themselves it was just a play. they too were complicit™ (407).

ular and jikadist motives and his

Pamuk’s destabilization of the binary between s

humanization of the Islamists send a strong message to Furopean audiences regarding

ful Muslim Turkey. His reflections on identity. the Europe

their pereeptions of a [
and Turkish nature of his main characters, Ka, Orhan and Blue. also imply that the
Turkey is already part of Europe, and always has been. involved in the same
metaphysical battles with the nature of identity and politics. His comments on the role of!

“theatre™ and journalism in cre;

ge regarding the

ing reality also sends a strong mess:
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diabolical image of Turkey. its politics and people. which is held by many Europeans.

and which. at times, becomes a self-fulfilling prophecy. Further. Pamuk’s deconstruction

of jihadists motives and the role of performance raise some pertinent questions of

medi

tion and responsibility. which have not been raised to the same extent by any of the

writers discussed in this chapter.

What i ating the

the unique contribution of Muslim mediators in deling
intentionality of the jihadist? First. it is evident that these interventions have

problematized the nature of the native informant or comprador intellectual. as a mere
insider offering credence to the dominant discourse on the war on terror. The novels

explored here engage direetly with the now popular and academically common

knowledge of patterns found in the lives of the jihadists: the authors share a certain
formula with non-Muslim writers. such as Updike and DeLillo. but at the same time they
attempt to contextualize the jihad outside of a purely Islamic context. They also

humanize the character of the jihadist. portraying his intentions as identifiable. while

being aware of and sensitive to the unfamiliarity of the codes and ideologies the

disillusioned young men in these novels graft onto an Islamic cause. Second. there is an

awareness of writing in a European language for a European audience and the process of

exoticization and familiarization that weighs heavy on the writers™ cons
Muslim writers in the chapter comment directly on their own personal experiences and

credibility as viable interlocutors. For example. when asked in an interview about his

Muslimness. considering that he has written a book to “represent™ political Islamists.

Pamuk responds carefully in a 2005 Der Spiegel interview:
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My religion is complicated. Literature is my true religion. After all, I come from a
completely nonreligious family.....I consider myself a person who comes from a

y that I'm an atheist. So I'm a Muslim

Muslim culture. In any case. | would not s

who associates historical and cultural identification with this religion. (n.pag)

Third. all writers are acutely aware of the exhibitionist positioning of the jikadist. his

engagement with his audience, his role as story teller. a chronicler of our times. as the
novelist was in carlier times.

Clearly, the insertion of a sustained relationship between the jihadist and the

digm circulating in

e that challenges the dominant pa

ours

victim is part of a counter di
the discourse on the war on terror. The very attempt to explore the intentionality of the
jihadist. outside of a purely religious and culturist narrative is indeed an effort, itself. at

of jihad and of contemporary

building a counter narrative to the dominant discours
power relations. The articulations of the jihadist hersell are an integral part of this

counter-discourse—-the subject of the next chapter.
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Chapter Five
Secular and Divine Intentions: Re(a)el Jihadi
ictims

and the Community of Responsible

aid’s focus on the difference between secular and religious criticism. in a
metaphorical sense. has heavily permeated the discussions reviewed in the last few
chapters regarding the intentionality of the jihadist. | have noted. for example. in Chapter
TI'wo. how the jihadist is demonized and dehumanized in various novels and cultural

in the war

criticism in a complicit relationship with the militarization of Muslim countri

on terror. In Chapter Three | discussed how the

secularization of the intentionality of the

Jihad has become in describing its i y in both neolil and leftist

discourse. and also in the move from jihad 1o ijtihad in the radical reform process. In

fictional representations of the jihadist. such as those examined in Chapter Four. the
jihadist becomes humanized and the binary between secularism and religion is blurred:

the jihadist, employing the framework of Islamic ideologies and codes of honor.

undertakes political. personal and symbolic acts. As the jiliad becomes secularized in

ous and the secular is also deconstructed.

intention, the binary between the relig
In this chapter. I will maintain that while the secularization of the jihad helps us
understand its global role and its sense of global ethics. and takes it out of the neo-

Orientalist debate regarding the inherent violence of Islam. it also underestimates the

based global, I ation. The jihadists

¢ the Islamic ba

s of their argument. and this seems

to be either overemphasized as a singular motive by neoconservatives. or overlooked by
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those who replace it with a secular discourse on globalization and human rights. The fact

that jihadists consi

tency explain their faith-based cthics is often taken as confused

ranting or incoherent argumentation. Occupying the same field as the “good™ Muslims

and their mediators makes it more difficult for the jihadists to be heard. since the

audience has become accustomed to hearing them through the interpretation of their

“moderate™ interlocutors. In this chapter I will argue that the jihadist

s indeed speaking

though it is contentious as to whether she is being heard. 1 will identify two issues which

I believe make the environment for this hearing particularly static pron . the dual
misunderstanding regarding the “sacrificial™ nature of the jikad and the “sovercign-less™
status of the jihadists, and. second. the sometimes unitary attention paid to the

performative and spectacular role of the jilad at the expense of

s political cons

quences.
By addressing the contributions of Faisal Devji and Henry Giroux. I will highlight some
heard and

of the ways the jihadists are being simultancou

silenced. By using

exam| from speeche:
les f I

and videos of noted jihadists. 1 will argue that the jihadist

stance. though often times not coherent, is in fact performative and political. secular and

other-worldly. not based in a discourse of sacrifice and sovereignty but in a utopian
vision of the founding of a new ummah. The Islamic vision is more than a loose narrative
that underlies secular motives; it s a radical reimagining of a utopian faith-based project

The jihadist humanizes himself for his audience, while committing violence upon

himself and his

audience. Yel. it is not the violence itself. or even the recording of this

violence for public consumption that has placed the jihadist at the center of theory. The

media is replete with far greater examples of mass violence to which we have become




of the jihadist to annihilate

the willingnes

relatively desensitized. However. it is
himself, wrongly perceived as suicide, which fascinates the public. If. as Zizek argues in

Welcome 1o the Desert of the Real. people can no longer imagine a cause worth dying for.

itis also true that they can only imagine a cause worth Killing for. The jikadist rejects the

terms of terrorism and suicide vehemently. though analysts. even Muslim ones.
continuously apply these terms to him. For the jihadist. his act is one of both secular and
sacred intent and can only be fully comprehended within this frame. He does not consider

If “sovereign-less.™ for his s y is defined by b to Islam. to

hin

belonging to God. which cannot be defined in terms of national sovercignty. And his act

is not suicide. highly condemned in Islam. and neither is it an act of sacrifice of self for

aith as a Muslim

the formation of a human community. but an act of witnessing to his
who fights the oppression of socially constructed justice to achieve divine justice. Itis
critical to use the jihadist s own terms to comprehend fully the multi dimensions of his

intentionality which. I will argue. is both symbolic and political. not one or the other.

In general. the debate over the intentionality of the jilad focuses on worldly and

d issuc, perhaps, because the

otherworldly motives. the latter a thoroughly under-discu

other other-worldly has been denigrated in posteolonial theory as the opposite of Said’s

worldliness. and so inhabits the site of a dogmatic stance with little to offer radical

theory. The dominant paradigm in accentuating secular and religious motives is to
emphasize that religious violence is more fanatical. fearful and unmanageable. with its

Walter Laqueur. in No End to War. explains

perpetrators referred to as “new terroris

s vietims.

“the “new” terrorism has increasingly become indiscriminate in the choice of it

206



d fon. especially

Its aim is no longer to conduct propag: but to effect

in terrorism inspired by religious fanaticism” (9). Simon and Benjamin also note the

ired violence and the consequent paradigm

difference between secular and religiou

shift:

The old paradigm of predominantly state sponsored terrorism has been joined by a

new. religiously motivated terrorism that neither relies on the support of sovercign

states nor is constrained by the limits on violence that the state sponsors have

observed themselves or placed on their proxies. (59)

attempt to appeal 1o a

s Bruce Hoffman likewise elaborates “whereas secular terror

constituency of actual supporters or potential sympathizers. religious terrorists are at once

activists and constituents engaged in what they regard as a total war. They secek to appeal

division between the

1o no other constituency than themselves™ (95). At the core of this

the view that the practitioners of this new form

new (religious) and old (secular) binary i

of terrorism are more fanatical, radical. and perhaps irrational than the secular

m of the new terrorism

m, with the paranoia and fanaticis

anizations of old terrori

ory

creating an increased distance from the political and rational motives of the

nces

s engage in symbolic “perfort

phenomenon’s predecessors. Thus, the new terroris

of violence that symbolize a cosmic war™ and their acts are framed as largely symbolic

and transformative (Jurgensmeyer 162).
T'he issue under consideration here, then, is not so much the violence of jihad. but
the nature of this violence. particularly the fact that the jihadist kills himselfas well as

others. This act is discursively referred to as “suicide bombing™ as a method by which the
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jihadist inscribes his own death on the public consciousness. makes his act forever a

public performance. As this thesis has explored. the motives for this “suicide.™ in fiction

and criticism. are sometimes considered as ly constructed. either for pei al or

S0C

S0

socio-political reasons. and other times mocked as misguided other-worldly motives. a

hysterical desire for numerous virgins or drinking endlessly from rivers of wine. In fact,

the lack of discussion on divine motives. other-worldly intentions, allows the discourse to

uss

be punctuated with the terminology of sacrifice. rather than one of testimony. which is

the jihadist tradition.

These considerations

are taken up by Talal Asad in On Suicide Bombing. Asad

traces the genealogy of jikad and concludes that modern explanations for suicide

bombings focus on the notion of sacrifice which originates more in Christian tradition

rather than in the Muslim one. where jiliad is firmly connected to self defens

- He argues

that connecting the concept of sacrifice to jihad designates it as religious terrorism which

defines the bomber as morally underdeveloped- and therefore premodern when compared

with people whose civilized status is partly indicated by their seeular politics and their

private religion. and whose violence is therefore. in principle. disciplined. reasoned and

acrifice, fore

just. (45) To formulate jihad as s amic roots

sets it

“perverse form of national politics and permits unhelpful references to a unique culture of
death™ (50). Instead of tying suicide to a premodern Islamic tradition. Asad argues that

suicide bombing is generated by neo-liberalism itself. Asad notes that liberal socictics

were founded on the Christian notion of ¢ with individuals s
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order to achieve the protection of the State which is given legitimacy to perpetrate
violence on behalf of its citizens:
I want to suggest that the cult of sacrifice, blood and death that secular liberals
find so repellent in pre-liberal Christianity is a part of the genealogy of modern

liberalism itself, in which violence and tenderness go together. This is

encountered in many places in our modern culture. not least in what is generally
taken to be “just”™ war.” (88)

He further elaborates that liberalism disapproves of a violent exercise of freedom outside

the frame of the law. though it constantly shifts these boundaries. redefining law to
address its needs. Suicide bombers. he continues, operate within this ideology of a

iit of freedom™ (91). In

continually shifting legitimation of violence: of'a “limitless pur:
this way it confronts liberalism with its own internal contradictions. For Asad. not only
is the postcolonial concept of jihad a deviation of Islamic theology that cannot be
understood by postulating a culture of death and sacrifice inherent to Islam. it is deeply
rooted in the metaphysical tradition of liberalism and the socio-political conditions
brought about by neo-liberal capitalist expansion. Asad accuses Western theorists of°
reading jihad through a neo-liberal Christian lens. therefore asserting it as a form off

sacrifice. implicitly compared to the sacrifice of Jes

is.
However, Asad does not elaborate this argument by comparing the Islamic and

Christian versions of the death of Jesus. which would. in fact. further support his point.

In Islam, Jesus, Issa. was not actually sacrificed. and instead was made to appear to be

sacrificed. According to the Quran, the sacrifice or death of Jesus was a collective
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illusion. instigated by God himself. as he rescued Jesus from death and enthroned him to

immortality. Therefore, for Muslims. Jesus was not sacrificed. or even Killed. and his

sins. In fact. he was saved

sacrifice had nothing to do with redeeming the world of its

from death and granted immortality. and in this way the transgressions of his opponents

were defeated. The appearance of his death was in fact an illusion to cover his actual
crossing over into an immortal realm. The Muslim rejection of the notion of sacrifice as
itat of this

evident in the story of Issa necessitates, 1 believe, a more thorough analysi

concept. particularly as scen by jikadists themselves.

Itis important to note that the jihadists consistently refer to their struggle as

jihad. articulating a vision of immortality as a reward for their struggle. not a sacrifice. Al

the same time. however. to displace jihad from its Islamic tradition and posit it as a

secular misreading by the Christian neoliberal tradition silences one of the arguments of

the jihadists themselves as to the nature of his particularity. To claim that jihad is not part

of an Islamic tradition because its

which we are witnessing do

not fit that of traditional jurists. is. in fact. taking an ahistorical, theological and purcly

textual view of jihad. 1t is important to trace these posteolonial transfigurations and use

to themselves as

the ter gies which do: jihadists v ref
jihadists. Therefore, it seems Asad. perhaps because of frustration with the use of the

term jihad 1o assert a premodern culture of death in Islam. is guilty of not following his

own advice: “If one is to talk about religious subjectivities. one must work through the

concepts the people concerned actually use™ (44). It is important to take a brief journcy
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slamic conception of the terms of martyrdom and suicide in order to understand

into the I
the intentionality of the jihadist. from the discourse of the jihadist himself.

In short. there is no Islamic concept of martyrdom or suicide. though the current
debate focuses largely on these concepts. Ali Shariati,'” for example. described the

relationship between the concept of shahid '* and martyr as actual antonyms. He noted

derived from the (Latin) root "mort. and "implies

that the root of the word martyr is
"death and dying. and so martyr refers to “the one who dies for God and faith™

I'he only difference between his

the one who di

“Thus a martyr is, in any ca

" He dies for the cause of God.

death and that of others is to be seen in the "caus
whereas the cause of the death of another may be cancer. Otherwise. the essence

of the phenomenon in both cases, that is to say, death. is one and the same. As far

ference whether the person is Killed for God.

death is concerned it makes no di

sense., Christ and those Killed for Christianity

for passion. or in an accident. In this

In other words. they were "mortals.” because. in Christendom's the

are "martyrs

term "martyr” refers to the person who has died [as such].

ent. He is not absent. Thus the two terms.

But a shahid is always alive and pres

"shahid "and "martyr." are antonyms of cach other. (n.pag)

Shariati maintained that the shahid is always present, and does not die. unlike a martyr

To support this argument, he clarified that the word shahid has a

who actually dies.

nian sociologist, is considered one of the major intellectuals
ciples and includes

" Dr Ali Shariati (1933-1977), an Ira
behind the Iranian revolution. His vast body of work combines Marxist and Islamic p
translations of Fanon's work

" =One who suffers or loses one’s |
The Oxford Dictionary of Islam 229).

iwious duty” (John

in the process of carrying out re

L.Esposito
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th with his death and.

st it means one who gives testimony 1o his

double meaning.

cternal. Therefore, a shahid dies as a

second. it means a model or paradigm which is
witness to Islam, struggling to institute justice and Divine Law on earth. If it meant only
that. then shahid would be the same as martyr. However, the second meaning of his

ated in the special

paradigmatic status indicates that he is immortal. This is demonst

e he is rendered free from sin through his

burial procedures for the shahid. who becaus
act is considered already purified. and. therefore. is not washed. according to regular
Islamic ritual, but is buried in his clothes. He is entitled to immediate immortality. entry

s faith has already been tested.

nd enjoys special status there since his

into paradis
I'herefore. the notion of the “present”™ shahid indicates that he is an immortal paradigm

and a model. but also that he transcends death and merely crosses direetly over into

aradise. Shariati explained.

ence for the sacred ideal in which

A shahid is the one who negates his whole exi

acredness of that ideal and goal

we all believe. Itis natural then that all the
transports itself to his existence. True. that his existence has suddenly become
nonexistent. but he has absorbed the whole value of the idea for which he has
negated himself. No wonder then. that he. in the mind of the people. becomes

absolute man, because he is no longer

. man become:

itself. In this wa

sacrednes:

aperson, an individual. He is "thought." (n.pag)

alive, present, witnesses. and observers. They are not

These shahid, Shariati notes, are

and every

ight of God. but also in the sight of the ma in every ag

only so in the s

land™ (. pag).



Shariati’s description of shahid is directly relevant to the perception of jihad in
contemporary jihadist discourse since Osama bin Laden. in particular. though Sunni.
borrowed quite freely from the Shia doctrine of jihad and shahid (Devji. Landscapes of

the Jihad 13

32). For example. in a September 2009 recording. bin Laden argued.

Praise be to God, we are carrying our weapons on our shoulders and have been

fighting the two poles of evil in the East and the West for 30 years. Throughout

this period. we have not seen any cases of suicide among us despite the

international pursuit against us. We praise God for this. Thi;

proves the soundness
of our belief and the justice of our cause. God willing. we will continue our way

to liberate our land. (*The Latest bin Laden Statement™ n.pag)

Here. bin Laden obstinately rejected the terminology of suicide bombing. instead

focus

ng on the soundness of belief in his

struggle for justice which is protected by the
laws and will of the Divine. The jihadists die for a Divine cause. the establishment of a

just ummah, as ordered by God. This just society on e

rih is. of course. worldly but
ordained by Divine Law. Thercfore, the jikadist is not sacrificing or martyring himself as

an individual for the good of worldly justice only. but transforming himself from

individual into a thought. becoming the

absolute man.” crossing over into the realm of’
God's justice. As such. jilad cannot be articulated as sacrifice but as a living. immortal
testimony to faith. For certain, it also a political and worldly struggle for the existence of

an carthly wmmah at a specific historical moment. but it is not only that. The continued

existence of thi

s carthly ummah immortalizes the jihadist s efforts. who is always present

and observing, according to Shariati. This otherworldly intention also trans

forms the



nature of sovercignty. another misused term which is often misinterpreted. in discussing
the jihadist s stance.

Sayyid Qutb argued that the modern world is a form of jahilivyah'"

The jahiliyyah is based on rebellion against God's sovercignty on carth. It
transfers to men, one of the greatest attributes of God. sovereignty. which makes.
some men lords over others... Only in the Islamic way of life do men become free

from the servitude of some men to others and devote themselves to the worship of

God alone, derive guidance from Him alone and bow before him alone. This is

where the roads separate and this is the new concept we possess and can present it

to mankind.... that is the vital me:

age which mankind does not know. It is not a
product of western invention. nor European genius. whether Western or Eastern.
(6-7)

T'herefore. for Qutb and for the jihadists who follow his teachings. all men are

“sovereign-less.” since sovereignty can only be granted to God. No other power has the
right to demand obedience or allegiance if it is not based on Divine Laws. The concept

of the nation state that demands sovereignty is absent for jihadists. In fact. jihad is the

way out of jahilivya and false sovereignty. According to Qutb, the jihad must use

persuasion and force to destroy institutions that keep people enslaved: it does not compel
conversion but destroys institutions that prevent it: “Its purpose is to free people who

wish to be freed from the enslavement to men. so they may serve God alone ™ (42). The

Islamic period or ign of monotheism and divine law. In curr fers 1o secular
Sayyid Quib interpreted jahiliyyah as the domination of humans over humans, rather than

submission of hu




jihadist. therefore. does not sacrifice himself for country: he fights to free others from the

sovereignty of men and unjus tutions and his testimony is that there is no god but

God. meaning that nothing can be worshiped but God. Qutb eloquently explained the

notions of “sovereign-less™ for Muslims: “The homeland of the Muslim in which he lives
and which he defends is not a piece of land. The nationality of a Muslim. by which he is
identified. is not the nationality determined by a government (102)

Bin Laden consistently repeated Qutb’s argument. In “The Solution.™ which

add

sed the American people on the occasion of the sixth anniversary of 9/11. bin
Laden spoke at length about American failure in Iraq. but used it to focus on his main
point. the problem to which he later provided a “solution.™ that of capitalism and its
effect on the globe. He argued that the war in Iraq. despite the American people
appearing to repudiate the Bush administration and its foreign policy by electing the

Democrats to Congress in 2006, was doomed to continue because of the greed of

capitalists and corporations, the “real tyrannical terrorists.” controlling American

interests through corrupt government officials. He declared that capitalism and

democracy have detrimentally affected not only the people of Iraq and Afghanistan
through war, but also the people in Africa through displacement and mankind. in general.

through global warming. bin Laden claimed that despite the talk of democracy by Bush.

Blair. Sarkozy and Brown, these figures display a “flagrant disregard for the intellects of

of the

L system.

human beings.” and people must rid themselves shackles of the capitalis

and join Islam

The “solution.” bin Laden argued. s for the American people to embrac

=)



However. there are two solutions for stopping it. The first is from our side. and it

hting against you. This is our duty. and

is to continue to escalate the Killing and fi
our brothers are carrying it out. and I ask Allah to grant them resolve and victory
And the second solution is from your side. It has now become clear to you and the
entire world the impotence of the democratic system and how it plays with the
interests of the peoples and their blood by sacrificing soldiers and populations to

s of the major corporations. And with that. it has become clear

achicve the interes

. And despite this brazen attack on

to all that they are the real tyrannical terroris|

the people. the leaders of the West—-especially Bush, Blair, Sarkozy and

Brown-— still talk about freedom and human rights with a flagrant disregard for

the intellects of human beings. So is there a form of terrorism stronger. clearer
and more dangerous than this? This is why 1 tell you: as you liberated yourselves

Javery of monks. kings. and feudalism. you should liberate

before from th

hackles and attrition of the capitalist system. The

yourselves from the deception. s
apitalist system seeks to turn the entire world into a fiefdom of the major
corporations under the label of “globalization™ in order to protect democracy
(*The Solution™ n.pag)
Here, bin Laden posited the Western populations as victims of their political leaders and

under a false sovercignty or jahilivyah.

capitalism. living in a state of false

Interestingly. he assured his Western audience that as they managed to free themselves

from the false consciousness of their religion through secularism. they can now transcend

secular capitalism to engage in a greater morality by sharing in the utopian vision of’
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Islam. He pointed to the Mujahidin. jihadists. as an example: “There is a message for

you in the Mujahidin: the entire world is in pursuit of them. yet their hearts. by the grace

of Allah, are satis

fied and tranquil.™ Even the Mujahidin. the jihadists. are not victims as

they are living by the law d to the materialistic laws of

Islam. for bin Laden. there were no victims, and he asked his audience to transcend their
status as victims by embracing Islam: “The true religion also puts peoples' lives in order

their moral;

s their needs and interests: refines protects them from

evils: and guarantees for them entrance into Paradise.” If they accept Islam. bin Laden.

ce the truth and no longer agree o be governed

argued. the wars will end. for people will
by their rulers “because as soon as the war-mongering owners of the major corporations

realize that you have lost confidence in your democratic system and begun to search for

an alternative. and that this alternative is Islam. they will run after you to please you and

achieve what you want to steer you away from Islam.”™ Because people’s new-found faith

will deprive the capitalist of “the opportunity to defraud the peoples and take their money
under numerous pretexts. like arms deals and so on.” the war will stop. For bin Laden.

the objective was not stopping the war and then hoping that people will join Islam. His

objective was having people join Islam which he was certain will stop the war. In this

way his intentions were clearly both secular and other-worldly. since only by living by

Divine injunctions can worldly life be just. He even provided an example of the

advantage of such Divine Laws. arguing they are worldly. practical and just: “There are

“One who engages in jihad. Technically the term does not have a necessary connection with
war. In recent years those Muslims who engage in armed defense of Muslim lands call themselves or are
called mujahidin. They are not a monolithic movement of one origin but rather are diverse.” (John
Esposito, The Oxford Dictionary of Islam 213).
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no taxes in Islam. but rather there is a limited zakat [alms] totaling only 2.5%.™ This
entire excerpt is quite remarkable because it is evident that bin Laden clearly wished to

convinee his audience that the solution is Islam. which does not allow victimhood or

sovereignty to anything but God. and he asserted that after embracing Islam there will be

no more vietimhood.

Itis evident from this extended discussion of bin Laden’s *The Solution.™ and

those of his intellectual predecessors that the coneept of martyrhood. victimization and
worldly sovercignty are highly problematic for the jikadist who does not s

¢ himself as a

victim, or homo sacer, a “sovercign-less™ body. Yet such terminologies are frequently

employed in cultural criticism when writing about the jikadist. This |

ads to fault lines in
otherwise valuable theorization. An interesting example of this is the intriguing work of
Faisal Devji. Zanibari/Canadian historian, former head of Graduate Studies at The Ismaili

In:

stitute in London and reader at Oxford Univers

ity. In the preface to his Landscapes of
the Jihad. Deviji positions himself as a viable spokesperson. a Muslim from Indian

ethnicity born in Dar-es-Salam, where the Ameri

can Embassy was blown up ina 1998
Al Qaeda attack, in fact, an inhabitant of the de-terrioralized zones of which Olivier Roy
has written. Devji's choice to position his own history in the introduction. I was in Dar-
es-Salam-—the town of my birth, on August 7. 1998. when the American embassy was

blown up™ (viii). allows him to insert a personal clement into the debate on the natu

e ol

the jihad which had struck at the heart of community with which he was familiar. He also

directly comments, as do all of the Muslim writers discuss

ed in the thesis. upon the new

role for interpreters, such as himself. to play in the discourse on Islam and jihad:



When the Quran is on the New York Times bestseller list. are we not justified in

saying that Islam has become an American phenomenon. to the degree that
Americans might be even more interested in Islam than are Muslims? This is

cademic or

demonstrated by the fact that Islam no longer remains the preserve of

religious specialists but has become a subject upon which anybody can pronounce

~ because it has indeed become part of not just American but also global culture.

(xiii)

Similarly. in The Terrorist in Search of Humanity. Devji personalizes his position as a

Muslim as both a potential victim and suspect in the jihad:

On July 7.2005. as | was going through the airport security in New Delhi. en

route to Mumbai. four bombs ripped through London’s mass transit network. Just
before being herded onto the plane. 1 saw images of the carnage on a television
monitor in a departure lounge. Among these were shots of the bus that Hasib

Hussain had blown up in Tavistock Square. directly in front of the pedestrian

se | had come to

walkway that led to my flat....I was left thinking not only how cle

being one of the victims. but also of how I had equally become a potential suspect

in the process. (37)

In both books. Devji uses his status as a Western Muslim from the peripheral arcas of

Islam to rightly suggest that as a supranational movement the current jihad can be

interpreted as part of what he sees as a central trend of the post-Cold War era. namely the

replacement of territorial politics with ethical issues. He argues that jihadists tend to view

the West as a negative mirror image of Islam. in other words as a metaphysical entity.
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which is a rather obvious point as made clear in how the notion of jahiliyyvah is echoed in

itself

various jihadist texts. Devji goes on to argue that intentionality not enough to

understand the nature of the jihad. which is a “series of global events that have assumed a

universality of their own beyond such particularities™ (Landscapes 87).
intentionality cannot fully explain the nature of the jihad. the symbiotic relationship

between the media and martyrdom can offer some insight: “as a series of global effe

the jihad is more a product of the media than it is of any local tradition or situation and

school or lineage of Muslim authority™ (87). Devji further argues that the medi

means of both exhibitionism and recruitment and allows Islam to becomes a global

spectacle, both for Muslims and non-Muslims. not as a “religious universality expressed

in the vision of converting the world™ but as a “conversion of vision itself™ (Landscapes

93). For Devji. this is Islam devoid of real intentionality. and therefore of political

objective, replaced with ethical obj;

tives displayed through sp

wcular and symbolic

performances through acts of martyrdom:

Islam comes to exist universally in the places where its particularity is de:

royed.

the presence of uins on televis reens bearing witness to the Muslim’s.

on §

universality as martyr and militant. What makes Islam universal then. then. is the

forging of a generic Muslim, one who loses all cultural and historical particularity
by his or her own destruction in the act of martyrdom.™ (Landscapes 94)

Thus. for Devji the

ihadist emerges as universal mediator, although speaking
from within a Muslim context. speaking (o grand causes. and the victims of global

capitalism. Muslim comes to stand in for humanity and the jihadist uses the
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rhetoric of the humanitarian. Thus far, Devji's argument is consistent with bin

Laden’s, from whose carly speeches he quotes.
However, although Devji’s analysis s insightful, it unfortunately leads
him to some dubious conclusions. Just because the i y of the jihad

cannot be explained by secular or religious binaries alone. and because its claims
are ethical and universal, and because the media is eritical to its articulation and

recruitment. does not empty it of its Islamic motive. assigning it a performative

and nonpolitical status. De:

sees the rhetoric and actions of the jihadist as

spectacular in the sense that they cannot propel political action but attain a similar

status to i and li

To do this, however. he
often ignores the direct interventions of the jihadists to their audiences and the

manner in which they present Islam as an alternative to the audience’s current

mode of victimization, a

is analyzed above in bin Laden’s treatise. It is true that

that jihadist globalization goes beyond territory. culture. or politics and is now

described in sw

eping ethi

al terms, and it is also true that it brings together

people of heterogencous beliefs and backgrounds who do not share a common

or history is reft

ashioned
into an Islamic utopian vision that denies victimization. and strives for both

worldly and other-worldly objective

On bin Laden, for example, he states.

His full list includes the following accusations against America

s attacks on

Muslims. support of dictatorial client regimes. theft of wealth and natural
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resources which are bought at negligibl

prices. ion and corruption of
Muslim lands spread of immorality and debauchery in the forms of sex. usury and

of women, envi | d d:

racism. deploying

weapons of mass destruction, war crimes and violations of human rights.... it is

on this level. then, that jihad joins movements like environmentalism or anti-

globalization

At the forefront of ethical life today. (130)

For Devji. however. this

signals a shift from geopolitics to metaphysics. and the acts

themselves

are encoded as part of a highly metaphysical act only. Again, this

s partially

true only. @

part of the jihadist s objective is to create a just community on carth, which
is a worldly rather than metaphysical act. In short, the jihad is not only a response to

globalization but, in itself.

founded on a global vision to begin with. since Islam is a
global vision for the posteolonial jihadists. following in Qutb’s formulation.

In The Te

rorist in Search of Humanity. Devji

soundly supported argument

unfortunately runs amok due to his overdependence on the concept of martyrdom and

victimization. He argues that jihadists “make the connection between Islam and the

victimized humanity™ (40). therefore becoming v

ms and joining the victims in their

own death. while demanding that humanity stand up against injustices. These same

arguments have been made by Eagleton, especially in Unholy Terror, where he argues

that the intentionality of sacrifice is to expose the structures of injustice (135) and to

provide a r

on for a precondition for moral responsibility (116). For Fagleton. the
victim is the terrorist and the terrorized. both victims of a secularized and late capitalist

world consumed by global power. The jihadists. however, while seeing his targets as
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victims of global capitalism. as clearly stated in bin Laden’s texts as discussed above.
does not see himself as a victim. He, as a shahid. is ever-present and observing: his

death. in this

sense. is as ordinary as his life. The jihadist then maintains a stance of

superiority to his vil

ims. whom he may pity as well as despi

s they are enslaved as

sovereigns to corrupt ideologies of jahilliva. which the jihadist has transcended. Both

Devji and Eagleton’s

stherwise reasoned arguments about the connection between the
jihadist and the victim makes the mistake of assuming that the jihadist perceives himself
as a victim while. in fact, he pereeives herself as powerful in his transcendence of death

and asks his victims to share in the same

xperience. In a 2005 article in The Guardian,
Eagleton claims,

Like hunger strikers. suicide bombers are not nec:

arily in love with death. They
kill themselves because they can see no other way of attaining justice: and the fact
that they have to do so is part of the injustice. It is possible to act in a way that
makes your death inevitable without actually desiring it. (“A Different Way of’
Death” n.pag)

In fact. jihadists have s

id time and time again “we love death.” with the love of death as

opposed to life. being a key message. for example. in a statement released by Al Qaeda
claiming responsibility for the 2004 Madrid bombing.”!

This is not to say. of course. that Muslim culture is death-obsessed as various
neoconservatives point out. but to emphasize that death becomes a form of power for the
jihadist who hopes, by example. to set it as a testimony to his faith and intention to

See for exat

ple “Full text: 'Al-Qaeda’ Madrid claim.
2007 <htip://news.bbe.co.uk /2 hi/europe/3509556.st

BBC News. 14 Mar.2004. Web. 21 Apr.



establish Divine Law. Talal Asad has pointed out that the love of death is also a

dominant theme in Christian theology and the privileging of the “culture of death™

favored explanation for Islamic “suicide bombing™ is popular because it presents “a
model that lends itself to the discourse of the protection of civilization (committed to life)

against barbarism (a love of death)™ (56). Similarly. Devji has noted how the concept of

“sacrifice” permeates various Eastern ideologi ifically Gandhi’s philosophy of

resistance, and concludes. “What the hysteria over militant Islam’s death cult™ or

“nihilism™ entails, then. is an attempt to redraw humanity’s borders around the love of

life in such a way as to deprive those who love death of their status as human beings™

(The Terrorist in Search of Humanity 202). In short. there is a definitive relationship.

rts. between faith and violence, whether it is considered sacrifice. as in the

Izagleton as:

an belief or testimony. as in Muslim belief.  In fact. the claims of the jihadists are
directly responsible for the theological turn in theory evidenced in the work of Zizek and

Eagleton who are open to the idea that an act of apparent self destruction can bring about

a genuine t ion in values. a physical of the structures of

. In this sense. as discussed in Chapter Three. the jikadist is deconstrueting the

injust
secular/religious binary which has dominated theory. Devji would agree that the jilad is
propelling theory outside the confines of humanist discourse and pushing the globe
toward a post human politics: “Having destroyed the body as a subject within which such
human virtues could be grounded. and dismissed life itself as the limit of humanity.
militant practices like suicide bombing open up a space for the post human™ (7e

ssed above,

Terrorist in Search of Humanity 221). bin Laden’s statements, as dis
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clearly show that this was his aim. to destroy structures of injustice and convert the world

to his Islamic vision where death is not the limit of human life. nor is it associated with

nihilism. No doubt bin Laden would have framed his argument differently. without the
terminology of sacrifice and suicide, but emphasizing that it is obedience to the One
Sovercign which makes humans fully human, including the transcendence of death

One unfortunate result of scrutinizing only the symbolic value of the jihadist.
which otherwise offers valuable contributions to theory. is to allocate the jihad a purely
performative role. devoid of real political intention. For Devji. for example. the audience

of the jihad is both fabri

ted and catered to by the media. and therefore remains.
indefinable. The jihadist, because he does not clearly map out an alternative vision.

remains nonparticular in his demands. while the consequences of his actions are to

exhibit. rather than effect, any real political actions. The jihadist. therefore. is first and

foremost a performer:

I'he community created by the spectacle of martyrdom, therefore. is purely
abstract. as much an effect of the media as the jihad itself. And in fact the

abstract audience of the jihad as a media s

acle implies that it is truly

pec
witnessed only by a universal being who is everywhere and so nowhere: who else
but God.™ (Landscapes of the Jihad 103)
Henry Giroux's The Spectacle of Terrorism offers a seminal contribution to our
understanding of how the terror of the jihadist and terror by the jikadist act as means of

social control and the closure of democracy. Giroux rightly argues that the theatre of




terror accentuates that the state is an object (and perpetrator) of terror and vulnerable to

the attacks. the origin of which are stateless. bereft of state organization and
legitimization (48). This possibility of a stateless sovereignty has been enabled. Giroux

notes.

“by the ascendancy of fundamentalist religious authority throughout the globe™

(48). This notion of the stateless sovercign has been used by America to torture and
illegally detain perceived enemies. and Girous develops a very useful differentiation

between the “terror of the spectacle™ and the “spectacle of terrorism™ to describe the

mechanism of terror as a form of social control. The “terror of the spectacle™ refers to use

of fear by America to militarize and privatize public - build consensus and rituals

where politics and power are hidden in broader appeals to solidarity like fascism and

communism (29-30). The “spectacle of terror™ refers to a new kind of politics of how

terrorism can be marketed. contrasted to the previous. politicized through fear and shock.

and is not about illusion but the thrill of the real (30-31). The “spectacle of terrorism.™ he
argues. manipulates a small screen culture, constructs a subject and a public in a state of

permanent fear in a chaotic world. and ¢

1 new kind of politic:

“organized around

the modalities of death, hysteria, panic and violence™ (31). For Giroux. “the public

intere:

has largely been fashioned as a giant Reality TV show where notions of

collectivity register as a conglomeration of private concerns™ (3). Likewise, both the

“terror of the spectacle™ and the “spectacle of terror™ privatizes discourse:

In the post-9/11 world. the space of shared responsibility has given way to the

space of private fears: the social obligations of citizenships are now reduced to the
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highly individualized imperatives of consumerism. and militarism has become the
central motif of national identity.” (1)
Giroux is right to notice that the “spectacle of terror™ has political motive as well as a
symbolic value. but he is not completely correct in assuming that it has privatized public

space. To be fair, Giroux. focuses namely on the effects of the jihad on Western society.

arguing that the language of the social has been sacrificed for state protection. translated

into the suspension of civil liberties. expansions of government surveillance and the

issent is anti-American (3). In this he is correct; since

proliferation of the view that di

ndividua

citizens are terrified for their safety. they respond as powerless clinging to a

ard o

perverted sense of patriotism that justifies the torture of others. However. in reg:

s argument is not entirely sound as the “spectacle of

“the spectacle of terror.” Giroux

enificantly

terror™ has

been a critical part of Al Qaeda’s recruitment strategy and has s

politicized Islamist discourse in predominantly Muslim countries as well as for Muslim

minorities in the West, having a direct public impact. It can even be noted. as I have

s. that this spectacle of the jihadist has re-politicized theory. acting as

argued in this the:

an impetus for an urgent social engagement between the intellectual and society. Giroux

notes that the insurgent videos provide a means of response to the saturation o’ American
images of crimes against Muslims and a “measure of revenge™ (50). and it is this
identification that “ties us to a retrograde notion of the social that is organized around a
culture of shared fears rather than shared responsibilities™ (50). Here, Targue that. in
fact. the jihadist demands a new public engagement, and her goal is not privatization of

ial engagement that will shatter the illusions of the jahilliva, the

fear but a genuine so
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false consciousness of which bin Laden spoke. Jikadists use the familiar methodologies
of the private, for example reality TV. while addressing a very large and specific public.
with specific messages which they expect that public to act upon. Their objective is not a
politics organized around panic. but one organized around metaphysics and faith. which
they consider as an invitation. though a violent one. to a just public engagement. Again
and again the jihadists attempt to propel Americans, including American Muslims. out of
private space and into public space. not by attempting to make them solitary. panicked

but individuals who y take ibility for the violence of the

system they continually support. The goal of the jihadists. therefore. is not to privatize
terror but to put it firmly in public space as an impetus for public action: in this sense

acular.

their role is definitely political as well as performative and spe

The jihadist then istently addresses a ity of ible victims and

lity TV for his oppositional politics. Various speeches.

often subverts the form of red

and videos which

especially those of bin Laden. Adam Gadahn and Anwar Alwaki
document the jihadist s death, commonly known as suicide videos, exemplify the process

ion. The

by which his death is made a public spectacle requiring politics
specches and videos hold no significance without the spectacle of the media. since bin

Laden, Gadahn and Alwaki are not statesmen in the ordinary sense and the deaths

themselves of the “suicide bombers™ are significant to others only by the fact that they
kil others. As Devji notes. the death which conveys this message has o be witnessed in

order to be relevant. and so it becomes a “social and therefore inclusive act™ (Terrorist in

Search of Humanity 95). The witnessing of these events also imposes a responsibility on
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those who witness the act. For the jihadist. since the performance of making his death
public makes those who witness it responsible to act “the spectacle of martyrdom makes
ignorance inexcusable™ (Devji. Terrorist in Search of Humanity 102). Therefore, the
actual witnessing of the act moves it from the arena of a performance to a real political
act. witnessed by a community. The ideologues of the jihad. bin Laden. and his
American front men Alwaki and Gadahn. articulate repetitively that social engagement
and public action are their objectives. If we consider the audience. for example. the
community of responsible victims to which cach of them speaks. the implied and
sometimes directly implied reader. it is evident that for all this audience is specific. not
abstract.

bin Laden. for example. was very clear about his multiple audiences and

addressed both Muslim and Muslim audi . Inan carly interview with CNN in

1997. bin Laden spoke to an obviously Western audience. When asked what message he

ident Clinton, he retorted. none. but he did have one for the

would have for then Pre:
mothers of the American troops stationed on the Arabian Peninsula:
To these mothers [ say if they are concerned for their sons. let them then object to
the American government’s policy and to the American president. Do not let
themselves be cheated by his standing before the bodies of the Killed soldiers
describing the freedom fighters in Saudi Arabia as terrorists. Itis he who is a

3in

terrorist who pushed their sons into this for the sake of Isracli interest.

Laden’s Interviews.” Al Qaeda in its Own Words 52)
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There are a few points of interest here: first. the call to American mothers to

he deception of the government and their responsibility to stand against it. and.

witne
second. a belief in their ability to understand the objectives of power. bin Laden appealed
directly to this community of women. as one who was compassionate to their loss. for

they have been deceived by the President and his war machine. He therefore attempted to

create a bond of identification between himself and these victims. Note that he was

careful not to call the American soldiers terrorists. but instead positioned them as

ore. he recreated a

dent Clinton as the real terrorist. There

misguided victims, with Pre
new community of victims of the American administration. Similarly. over a year later. in
an interview with Al Jazeera. bin Laden appealed to the responsibility of a Muslim
audience:

We believe very strongly...that they want to deprive us of our manhood. We see

as men, Muslim men. committed to defend the greatest house in this

ourselve:

nd defend. ("Bin Laden’s

universe. the holy Kaaba. which is an honor to die fo
Interviews.™ Al Qaeda in its Own Words 59)
Here. bin Laden evoked the concept of honour and religious obligation to inspire the
Muslim masses to stimulate their support and action. In this way he tried to appeal to and

ers o address the

activate both an American and a Muslim audience. shifiing r
different groups.

Perhaps one of bin Laden’s most interesting addresses was his “Message to the
American People.” released days before the 2004 American Presidential clection. This

ican democratic process. acting as an equal

was a bin Laden intervention into the Ames
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" State of Islam, a stance he repeated in years to come.

statesman for the

using America’s own  rhetoric of “we fight because we are free men who do not slumber

under oppression” (“Bin Laden’s Interviews. A/ Qaeda in its Own Words 71). bin Laden

chastised his American audience for their mental lethargy with the personalized affront.
“T am amazed at you.™ amazed because the American audience continued to believe the

lies

they are told. He made an emotional and personal appeal to them. explaining his

spokesperson for the jihad: “the events that affected me personally began

motivations
in 19827 (72). As Devji has noted. here bin Laden was describing Lebanon. and although
his account of the event was real. bin Laden was never in Lebanon in 1982, and so the
personal way he presents Lebanon was representative of the Muslims. the eyes of their
collective vision of the event (Landscapes of the Jihad 96). He described Lebanon in a
araphic manner as if he were present. with the goal of describing what 1982 Lebanon
meant for Muslims, directly relating what he saw in Lebanon to the plot to bring down
the Twin Towers. tracing a line of cause and effect. and told his American audience that
“we had no choice™ (“Bin Laden’s Interviews.™ Al Queda in its Own Words 73). He
argued that he had no choice but to commit a spectacular and violent act because all other

forms of mediation had failed:

sought to communicate to you in word and deed. repeatedly

“This is the message
for years before September 11", You can read it. if you like, in my interview with
Scott in 7ime magazine in 1996, or with Peter Arnett on CNN or with John Miller

in 1998, You can see it in practice if you wish in Kenya, Tanzania and Aden

And you can read it in my interview with Abdul Bari Atwan. as well as my



with Robert Fisk. The latter is one of your compatriots and

interviews

coreli . and I consider him to be neutral. Did the alleged defenders of

freedom at the White House and the channels controlled by them bother to speak
with these people. so that they could tell the American people the reasons for our
fight against you? (73)

Here bin Laden clearly expressed his sense of disappointment at his failed interventions.

and mediation--the various news

anzania. Kenya and Aden bombings

through actions ('

sources that he used in an attempt to make the public responsible witnesses (o current

events-—directly mentioning familiar names of journalists whom he believed were also

the American audience had ignored all these attempts at communication.

ignored. Sin

they were now responsible for their own victimhood. bin Laden assured them that their

security was in their own hands. not those of their leaders. giving them direct

responsibility for the acts their politicians are perpetuating on Muslim countries. In this

Wi

y. he gave his audience the power to change the system which he was attacking. with

the assurance that if they use that power to change this system they would be safe from

his attack upon it. bin Laden wished to transform his audience of vietims into a

community of responsible citizens who could actively challenge the unjust system they
are living under.
I'he same message was consistently clear in bin Laden’s later messages. As

examined above in < The Solution.” he expressed his surprise at the lethargy of American

people. whom he further presented as powerless because of not only their political

leaders. but also the corrupt aims of corporations and capitalists: “you permitted Bush to

9
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complete his first term. and stranger still. chose him for a second term. which gave him a

clear mandate from you-—-with your full knowledge and consent to continue to murder

our people in Irag and Afghanistan”™(“The Solution™ n.pag). Accusing Bush, Blair.

wrkozy and Brown of displaying a “flagrant disregard for the intellects of human
beings.” he cited works by Noam Chomsky and Michael Scheuer, asking his American

al

audience to read these books to open their minds. He repeated this call for cri

case.

consciousness through his audience™s own sources in his September 2009 ¢

referring to other texts of his target culture. such as Mearsheimer and Walt's book 7/

Isracl Lobhy in the United States (Transeript”™ The Latest bin Laden Statement n.p

Jin. e argued. “itis time (o free yourselves from fear and intellectual terrorism being

practiced against you by the neoconservatives and the Isracli Tobby. ™ 1t is evident that bin

Laden was keenly interested in communicating his messages 0 American audiences and

claimed consistently that he was attempting to free them from the intellectual terrorism ol

their leaders and open their minds to a eritical discussion.  This is hardly the authoritarian
closing of discourse of which Girous writes.  [tis also clear that he spoke as an insider.
from inside their own cultural heritage. referencing the tests and the analysis of political

events that could aid in their eritical reconstruction and propel them into public life. Devji

compares bin Laden to o ventrilogquist when he refers 1o the works of dissenting figures
such as Chomsky
His own eritique of the westis therefore an imminent or internal one. but more

than that it s a form of ventriloquism in which the prinee of terrorists speaks

through one or more dummies rather than in his own name. Initself this adoption



marking in fact the language of most

of ready -made positions is not strang
politicians in F-urope and America. but in the case of bin Laden it illustrates
additionally the fact that he possesses no position outside the world of his
enemies. (The Terrorist in Search of himanin: 204)

ed above. bin Laden’s arguments on the Islamic solution. had

However. as already arg
already been articulated by Quib. though it can be argued that bin Laden globalized this
argument. The point here is that bin Laden did attempt to propel his American audience
o public life. contrary to Girous”s elaim. and he did call for eritical thought, Te was
more than a ventriloquist. and instead engaged in an inter-testual debate with sources he
abviously admired in the target culture, No doubt. there will much more atention paid to
his work and its implications following his May 2011 assassination. And clearly the
arguments which he voiced will continue t be articulated

Similar persistent messages can also be divined in the specches of two American

Adam (Al Amriki- the American) Gadahn and Anwar Awlaki. this

al Qaeda operatives
time to intercede in the discourse to Americans in general and American Muslims

specifically. Gadahn first appeared on ABC in October 2004, identifying himself as

h and dircetly addressing his fellow

"Adam the American." speaking in American Engl

Americans and again in 2005, on the fourth anniversary of the 9/11 attacks on Good

Morning America, attacking U.S. forcign policy and military activity. particularly in Iraq

tacks in Los Angeles and Melbourne.

and Afghanistan, predicting there would be futur

Australia. There have been numerous other interventions by Gadahn, enough to have him

listed on the FBI most wanted list.

)
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The appearance of Gadahn. and the fact that his identity was kept uncertain for
some time. had a strong impact on the community of responsible victims. This
spokesperson is an American, speaking in English, making cultural references an
American would make, but donned in Arab clothes and arguing the reasons for jihad in a
socio-political context. On September 2. 2006. in a video called "Invitation to Islam."
Gadahn directly reflected on the importance of mediation in the jihad. and invited a

number of Orientalists to join Islam. including Daniel Pipe:

Robert Spencer. Michacl

Scheuer. Steven Emerson, and George W. Bush. In the same recording, Gadahn praised

British politician George Galloway and journalist Robert Fisk for expressing their respect

and admiration for Islam and for "demonstrating their sympathy for Muslims their

causes.” and he urged American soldiers to "surrender to the truth." "e;

pe from the

unbelieving Army." and "join the winning side"( n.pag). The diversity of this audicence is

ing: American who construct ative views of Islam. the

leftist politicians and journalists who try to contextualize the geopolitical nature of the

jihad. and the American soldiers in occupied lands. The text addressed multitude

and called on them

audiences. echoing bin Laden’s “Message to the American People
to convert to Islam. Similarly. on October 4. 2008. Gadahn released a video primarily

focused on Pakistan. but with reference to cconomic woes in the US. arguing. again like

bin Laden. that the capitalist system is the cause of the world’s ailments and urg

ng
victims of this system to find truth and justice in Islam and the sovereignty of God. the

only sovereign who should be obeyed (“Azzam the American releases video focusing on

9
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Pakistan” n.pa

). Throughout 2009-2010, he made various recruitment videos for
English-speaking converts.
Anwar Awlaki. another English-speaking American, has served an even larger

role than Gadahn in addressing Western Muslims and in 2010 caused a major civil rights

protest when he became the first American citizen to be openly put on the CIA hit list
After spending over twenty-one years in America and Britain as a student and then imam,
Awlaki’s call to a jilad for justice has become more militant and put him into direct
confrontation with moderate Muslims mediators upon whom he remarked:

They reject the principle of pride and demanding justice. they want to promote the

principle of humiliation and compliance. They want to market the democratic and
peaceful U.S. Islam that calls for obeying the superiors even if they were traitors
and collaborators, they want an Islam that recognizes the occupation and deals
with it, they want an Islam that has no Sharia ruling. no jihad and no Islamic
caliphate. (“Interview with Al Jazeera™ n.pag)

In another message. he clearly articulated the difference between the mediators. many of

whom have been discussed in this thesi

. and the jihadists, and directly interceded to
contradict them and speak to Muslims in America:

T'o the Muslims in Ameri

I have this to say: how can your conscience allow
you to live peaceful co-existence with the nation that is responsible for the

tyranny and crimes committed against your own brothers and sister

How can

you have your loyalty to a government that is leading the war against Islamic

Muslims? The Muslim community in American has been withessing a gradual



erosion and decline in core Islamic principals so today many of your scholars and

Islamic organizations are openly approving of Muslim

s serving in the US Army to
Kill Muslims, joining the FBI to spy against Muslims, and are standing between

you and your duty of jihad. Slowly but surely your situation is becoming similar

to that of the embattled Muslim community of Spain afier the fall of Granada
Muslims of the West. take heed and learn from the lessons of history. There are
and ominous clouds gathering in your horizon. Yesterday America was the land

of's

avery. segregation, lynching and Klu Klux Klan and tomorrow it will be a
land of religious discrimination and concentration camps. Don't be deceived by
the promises of preserving your rights from a government that is right now killing
your own brothers and sisters. Today with the war between Muslims and the West
escalating you cannot count on the message of solidarity you may get from a civie
group or political party or the words of support you hear from a kind neighbor or
nice co-worker. The West will eventually turn against its Muslim citizens. (“A
Call t0 Jihad™ n.pag)

This message is intriguing beca

use it focuses upon a very specific audience in the
“spectacle of terror.” Western Muslims are not threatened. but they are warned not to
have faith in the American system to protect their rights. for “The West will eventually
turn against its Muslim citizens.” This is an open attempt to radicalize Western Muslims

into a critical consciousness. a violent one. perhaps. with which Giroux may not agree.

but a critical consciousness all the le

This is an effort o activate the Muslim minority



to reject their government’s policies and to act publicly. not as private individuals. but as

members of a collectivity-as Muslim Americans.

From this analysis of the audiences of bin Laden. Gadahn and Awlaki's speeches.

we can casily discern clear audiences and intentions and a concerted effort to propel the

s claim that

his

Western public from a private to a public stance. s contrary to Devj

the audience remains abstract and Giroux’s notion that public space is becoming

ngly privatized. as discussed above. It appears that the messages of the jihadist

| and intended to elicit political responses from a multitude of

audiences. The role the media plays in forming and disseminating these messages is
indeed critical but we should be careful to heed Chomsky’s warning when assigning
globalization and spectacle as the sole cause of the jikad. as “bin Laden is quite clear

about what he wants™ (9-17 60). As we have discussed. his list is concrete and diverse.

By personalizing the “enemy’s™ goals, we often ignore our own role. Chomsky notes

(32). In this case, by positioning the jikadists as abstract. spectacular, and barbaric, we
absolve ourselves of responsibility for the violenee of which bin Laden reminded us we
are a critical part.

This message is eerily present in the video of Mohamed Siddique Khan. one of

the London bombers:

I'm going to keep this short and to the point because it's all been said before by far

more cloquent people than me. And our words have no impact upon you.

thes

fore I'm going to talk to you in a language that you understand. Our words

%
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are dead until we give them life with our blood. I'm sure by now the media has
painted a suitable picture of me. this predictable propaganda machine will

are the ma

naturally try to put a spin on things to suit the government and 1o s

into conforming to their power and wealth-obsessed agendas. 1 and th ds like

me are forsaking everything for what we believe. Our driving motivation doesn't
come from tangible commodities that this world has to offer. Our religion is Islam
- obedience to the one true God. Allah. and following the footsteps of the final

prophet and messenger Muhammad.... This is how our ethical stances are dictated.
s icall ly perpetuate atrocitics

y elected g

Your
against my people all over the world. And your support of them makes you

directly responsible. just as | am directly responsible for protecting and avenging

my Muslim brothers and sisters. Until we feel security. you will be our targef
And until you stop the bombing. gassing. imprisonment and torture of my people
we will not stop this fight. ~ We are at war and 1 am a soldier. Now you too will
taste the reality of this situation. (“London Bomber Text in Full.”™ BBC News
n.pag)

I'he audience is clear: the victims and a community to which Khan. with his Northern

you™ not only makes the audience the

English accent, clearly belongs. The appeal o ™

witness 1o his act after the event, but also puts them in a position of responsibility for it

Sccond, Khan direetly raised the issue of media ion of his stance.

on how the media will represent him and how people will blindly follow this

interpretation. serving “power and wealth obsessed agendas.™ and he noted that it is these




agendas which cause the fear, not his act. Finally. his use of the pronoun “our” put him

slim. for

ed Muslim communities:

in the position of mediator for oppr

“my people.” disassociating himself from the community of victims to which he speaks

He clearly stated his goals are political as well as other-worldly: he made no mention of

od and

sacrifice™ but instead focuses on his “responsibility™ as a Muslim to obey only

institute the

principles on earth. noting that he was a “soldier.™ Interestingly. his usc of’

the term “by now™ directly draws attention to the fact that his message will be received

after his death and after the media image and spectacle of him has been constructed. His

message attempted to supply a counter narrative to this representation. as a mediator for

Muslims describing the reasons for their actions, which may not be relayed through

media analysis.

The desire to relate the ordinariness of his life and death is accentuated by the

release of a second video. showing Khan as a father (“New 7/7 Bomber Video.™ MSN

News). Here we see Khan holding his daughter and talking to her while recording

himself. The viewer focuses on his message to his toddler. obviously too young to

unders saying and not the real audience for the video: he

and a single word of what he is

tells her that he was “doing this for the sake of Islam. not for materialistic or worldly

benefits.™ The effect is to present himself as a loving father, explaining his motives in the

mode of reality television. However. the video is also a video of Khan recording himsell
and his daughter. holding the camera in front of him. which means that a sccond camera

is present. in order to record Khan recording himself. The audience can assume that this

second camera is somehow connected to the other three bombers. who appear on sereen
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to flex their muscles and make other playful gesture

Thus. the viewer is watching the
jihadist (Khan) enact a staged performance while he is willingly being viewed and
recorded. This playful home video. then. comments directly on his role as mediator. and
makes obvious the act of recording. and the synoptic and panoptic nature of the event

Because the jihadist is

deeply cognizant of the panoptic and synoptic nature ol

viewing. he openly reflects on this relationship.

hehzad Tanweer’s video. released on

July 6. 2006 and broadcast by Al-Jazeera. is shot in the form of a documentary with

accompanying commentary by Ayman Zawhiri and Adam Gadahn, maps of London, and

a description of the bomb-making process. as well as a message from Tanweer.(“Video
of 7 July Bomber.™ BBC News). In this way. Tanweer manages both to document the
process of his own death and return to comment on it a year later. His death has been

viewed. but it was as if he too were viewing the result of this death, as the observant and

eve

present shahid, offering

nswers one ye:

ron as to the meaning of the event. In this
way. he acted as both viewed and viewer.
Itis evident from Khan and Tanweer’s videos that it is not a culture of fear that

they were trying to create. in which people withdraw into a world of private hysteria. but

a culture of shared responsibility. The spectacle of violence. however. is real violene

victims actually died. Unlike reality television shows. where real people become unreal
characters, the jihadists " performances have real and political repercussions which cannot

be

ounted for by merely seeing the jihadist's role as performative. In fact. it can be
argued that the jihadist engages in a metanarrative. commenting on his role as mediator,

openly reflecting on his simultancous exhibitionistic and voyeuristic role. In Realify 71
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The Work of Being Watched. Mark Andrejevie refe

s to Zizek's description of the savvy

audience and applies it to reality television by recounting Zizek’s interpretation of a

Lacanian joke. He recounts Zizek's description of Lacan’s travelers who meet each other

on a street. when one man asks the other “why do you lie to me and say you are going to

Cracow so I should believe you're going to Lemberg. when in reality. you ARE going to

Cracow™ (17). Andrejevic notes that the same applies to reality television which pretends

to be real. so that we can believe it is phony. while it “accurately portrays the reality of
contrivance in contemporary society™ (18). This observation of the savvy wateher can be

applied to the situation of the jihadist as performer. Why do you convince me you are a

murdering jihadist. when I should believe you are only a performer. when in reality you
are a jihadist? In this case. both the performance (of the actor) and the real action (death)

oceur. The videos discus

ed here. with Khan acting as loving jihadist father. and

Tanweer as panoptic shahid, all

seduce the audience with performance. In the end. the

viewer is seduced by a performance and then shocked by the erisp reality of transpareney:

the video is in fact what it says i

is: despite its performative value. it is a testament to a

real jihad-—with real deaths.

A similar kind of Lacanian turn occurs in beheading videos. which s

rt out as
crude enactments of a barbaric scene. but actual beheading does occur. Devii argues that
these videos are namely performative:
Itis as if the jihad is fulfilling the desire of the mass media for real horror. but on
the same model as reality TV shows. So while this reality strives to achieve

authenticity by its very extremity. just as in reality television shows. it in fact
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achieves exactly the opposite by becoming a picce of theatre. (Landscapes of the

Jihad 105)
While it is true that the videos play up to a fearful and barbaric image of Muslims. as
Deviji claims, such performances did have real political effects. Unlike Devji. Giroux has
noted that “the political overshadows the aesthetic™ and that “the representation of’
politics has not disappeared “into the vortex of simulacra™ (Spectacle of Terror 65).
However. he interprets the videos as a way to “sanction a renewed commitment to
authoritarianism. .. to promoting a view of the social defined almost exclusively through

used to

shared apprehension and distrust” (65). This notion of the social, he argue:
promote threatening religious orthodoxies function by “prohibiting the exercise of critical
thought and transforming citizens into automans™ (66). Though this may be true. it is
important to add that these videos had real political value: the threatened beheadings off
Philippine workers in Iraq resulted in that government withdrawing all Philippine

contractors as per the jihadist demands.

It is obvious that the American government recognizes the potential political
impact of such videos. their appeal to a real audience, not merely their performative
value. The videos themselves are distributed on websites which are regularly monitored
and shut down.™ The debate around what is allowed to be shown in the war of terror

reached a pinnacle in 2006 when it became evident that the American government had

plans to bomb the Al Jazeera headquarters in Qatar. a friendly and pro-American state.

* Kahan and Kellner, have documented how the “Total Information Awareness Project” of the
Bush administration, a government dat traced the web activities of individuals with a Big Brother
surveillance enthusiasm (*Internet Subcultures”).




accusing Jazeera of supporting terror becaus
2 Al L rting t by

it aired various jihadist messages. This

debate over ace

to the Internet and particularly a s 10 Al Jazeera rais

es a pertinent

question as to why acce:

denied to some violent materials and yet widely televised on

others. For

mple, the disturbing content of torture in Abu Ghraib was circulated freely

on television and the Internet, while horrific content of beheadings by jihadists was

banned. Kellner positions Abu Ghraib as a depiction of “brutal colonial mentality™ and
notes that that the archive. which was the work of young U.S. soldiers. included over a
hundred photos. not only of the torture but also of daily life in Iraq: pictures of camels.
and scenes of Iraq were side by side with the photos of abuse. as if it were a document of
travel literature (Media Spectacle and the Crisis of Democracy 83). This spectacle lasted
for a few weeks, and though much discussed in human rights circles. faded from
television sereens. Immediately following this was the May 11. 2004 beheading of Nick
Berg. The actual beheading was not shown on television. but deferred. Why was it that

the Abu Ghraib photos were so widely cireulated but the Nick Berg beheading remained

unseen? Did audiences really identify themselves with the Abu Ghraib prisoners as they
did with Nick Berg? Giroux would answer this by arguing that in today’s global network
images cannot be stopped: this is true but this does not - mean they must be shown on
major television networks. Why was Al Jazeera's airing of jihadist speeches and
beheadings of such concern to the American administration while the major network

broadcasts of the abuse conducted by this very administ

ation were not? Perhaps images
of such colonialist abuse as evidenced in the Abu Ghraib archive intentionally serve as a

kind of warning to the jihadist that this can happen to anyone: perhaps the Americ

n
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administration had its finger on the pulse of its citizens when it assumed the Abu Ghraib

images would be less bothersome than the Nick Berg beheading because Muslim victims

remain less important and identifiable than American ones. When the Homo Islamicus is

the vietim, his vieti 4 is both d and ph d by American soldiers.

whose performance is viewed by an international audience. These images were widely

satellite and cable networks which had not allowed viewing of the

distributed by the same
bodies of American soldiers being sent home from Iraq. It is casier to see the Homo

xual abuse, and perhaps even

Islamicus denigrated. the objects of degradation and

advantageous in the “spectacle of terror™ than it is to see a fully human American body

It appears evident then, that the American government. at least. is cognizant of the
fact that spectacles have direct political implications both for the recruitment of potential
followers and for the general perception of the American public of their own government

s claim they will not negotiate with terrorists. it is common knowledge

While. governmen
that secret negotiations take place and there is ample evidence that terrorism works.

uld and Klor, for example, after examining attacks in Isracl from 1988-2006. conclude

ial concessions to the

that local attacks cause Israclis to be more willing to grant territol

strategy in terms of shifting the

Palestinians. and that terrorism appears to be an effective

chieved

entire political landscape to the left. Robert Pape claims that terrorists a

significant policy changes in six of the eleven terrorist campaigns that he analyzed and

use the electorate

nst democrag

that terroris fective a;

m s particularly ¢

argues

typically is highly sensitive to civilian casualties from terrorist acts. Karol and Miguel

" sensitivity to casualties by showing that American

provide empirical support to voter:



sualties

in Iraq caused George Bush o receive significantly fewer votes in several key
states in the 2004 elections. The March 11, 2004 Madrid train bombings altered history

by installing a party in power that might not otherwise have been elected. Just three days

after the bombings. a government that was a strong supporter of America's global war on
terror and a participant in the war in Iraq was replaced with a government determined to
pull Spanish troops out (Jenkins n.pag)

The obvious connection between violence and achieving political goals allows us

0 the role of the jihadist in

1o return to some of the major queries raised in this chapter a

mediating his connection to his audience and his relationship to contemporary forms of’
media expression. The evidence seems to suggest that the jikadist has directly interjected
himself into both the symbolic and real. raising serious questions about the nature of’
mediation and performance and the possibility of political action. The jikadist is now

speaking for himself directly. though at times he does use various other mediating forces.

He operates in the same field as his Muslim interlocutors. often employing the same Kind

of engagement and terminologies to assert a voice. Though he competes with them for

his performance. he is capable of real political action. Second. he is a sophisticated and

savvy performer, who. however. does not perform for the sake of performing. but does so

1o inst

itute real political r

ult and change. Third. he operates within a faith-based frame

of reference that refers to the will of the Divine, not to the authority of the nation state

nor even the Sheikh. questioning the nature of s

overcignty and sacrifice which has come

to dominate discourse on the war on terror, even that of the most astute observers. His

acts of violence on himself and others are an articulation for chan

. a rupture in the real
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and symbolic systems. Finally. his intentions may not be unitary. and may contain

personal. worldly. ethical and other-worldly motives: complicating the binary between

secular and religious motives. for only in attaining secular justice can his religious

motives be achieved. His actions blur the very nature of the relationship between
performance and real political action. as well as the secular and the Divine.  Itis too soon

to know if the rupture as represented by the jihadist can really offer an alternative to the

exi:

ing world order or if it too will have its intentions emptied and circulated back only
as a form of Western reflection on itself. However, the possibilities exist. and it is to

these possibilities we now turn.
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Conclusion:
The Arab Revolution, Posteolonialism and the Revival of Theory

In this the

I have argued that the figure of the jihadist ofters a fertile area from which

to launch a discussion about the limits of current theory. particularly regarding the role of

interlocutors in interpretation and the limits of secularism as the founding doctrine of

postcolonial theory. The texts discussed throughout this thesis are diverse in form and theoretical

view

d demonstrate persistent attempts to insert the jihadist. as a simultaneously exotic and

familiar figure. into a discourse on the future of democracy. humanism. capitalism. and

multiculturalism. Chapter One theorizes how Islam has been left out of theory, particularly

on jon and radical challenges o itan power. by

examining some of the antinomies in Said’s work. Chapters Two and Three discuss how jihad

has been inserted, across disciplines and political persuasions, into the discourse on

globalization. representation and political alternatives. These chapters examine the relationship
between the works of ~good™ Muslims and the militarization of Muslim lands. as well as the

theoretical travelling of jihad to ijtihad. Chapters Four and Five examine the perceptions of the

intentionality of the jihadist. through theory. fiction. and the words and acts of infamous

on themselves as

Jihadists. Particular attention is been paid to how Muslim interlocutors pos
credible translators of their radical counterparts, and the competition in the field to explain
intentionality from various perspectives.

It is evident that jikad has “travelled™ a great deal over the past decade. and has aroused

the interest of many theorists and writers, but the conditions for hearing are just beginning to be

created. One of the central queries which have been raised in this study is whether jihad is a

sted through First

commodity that is being circulated in a fully charged semiotic circuit. dig
World interpretation and moderate Muslim interlocutors and regurgitated back in a new.
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s and secular bias

digestible form. or whether jihad is seriously destabilizing the political paral

TI'wo critical conclusions can be made. First. we have seen how the

of postcolonial criticis

binary of secular and religious. prevalent in Said’s own work. attaches itself to the newly

established binary of “good™ and “bad™ Muslim. raising questions regarding the nature of

representation. particularly when the “bad™ Muslims are clearly speaking for themselves. I have

argued that it is evident that the global eruption of jihad has disrupted the posteolonial

privileging of the seminal role of Third World interlocutors in the metropolitan centers. as theory
has begun to shift to understanding the internal differences within the field of Islam. rather than
merely the relationship of Islam to the metropolitan West. Secondly. jilad. with its insistence on
the right and need to use violence for change. has raised critical questions about how
posteolonial theory has migrated from its radical roots to its home in secular. First World
institutions. It is these two points as related to representation and violence which I wish to
explore further here

Let me begin with representation. The focus of this thesis is not terror. but jihad. a

specifically self defined form of religious violence that has been at the very formation of
posteolonial theory. and is also been responsible for the recent turn in theory toward the
theological and the ethical. 1 argue that jihad presents a challenge to the secular bias off

contemporary criticism. as well as subverts the underlying assumptions regarding the necessary

representation and mediation of the “subaltern™ by Third World intellectuals located in the

metropolitan centers of power. In the rhetoric of resistance on jihad. Muslims are assigned value

by their position on the continuum of radicality-—- in other words. on how close they are to trying

se jihad as an embarrassing and misguided interpretation of their creed. on one end. or

to era

nactive

ist oppression, on the other end. There have be:

g the right to violent jihad 1o 1
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attempts by both Muslims and non Muslims to assign the value of “good™ to a/ jihad al akbar
(the greater jihad) and align it with the need for jtihad. or perhaps secularization and

modernization of Muslim societies. and the value of “bad™ to al jihad al asghar (the lesser jihad)

because of its violent and attacks. s “suicide™ Popular figures

as diverse as Irshad Manji, Imam Abul Rauf. Ziaddiun Sardar. and Tarig Ramadan. for example.

their credentials as practicing Muslims and staking

assert their individuality, by high
their familiarity with American and European traditions. On the other hand. Osama bin Laden
and Adam Ghadan position themselves in a tag team of Arabian knight and American stand-up

comic to dramatize the role of the interlocutor in transmitting bin Laden’s radical Third World

of Western discourse but

message 1o a First World audience. They demonstrate an awarenes

nterventions

firmly insist on the indigenous vocabulary of the jihad. Without doubt. bin Laden’s

death. T

will resonate long after b s rather unstable continuum of “good™ and “bad™

of the ial theory of fon. Do the “good”

the central

Muslims represent the “bad™ Who do “bad™ Muslims represent? Who is the majority? Just as

id’s secular and religious criticism is a displacement of East and West. the binary between

“good” and “bad” Muslim is a reflection of the persistence of the perceived tension between the

secular and the religious. 1 argue that a Muslim can casily become a Homo Islamicus. the

fshe slides too far toward the “bad™ end of the binary.

Muslim counterpart of Homo Sace
Applying a contrapuntal approach. this thesis discusses how neo-Orientalists. the lefi. and
liberals have used jihad as a means for reflection on the state of democracy in Western societies,
without quite hearing the messages of jihadists themselves. This is due. in part. to the fact that

the conditions for hearing are now only struggling to be born as the secular assumptions behind



s become more articulate about

theory come under serious scrutiny. and various Muslim theori
clarifying their indigenous theoretical vocabulary.

The 2011 Arab Revolution is playing a rupturous role in setting the conditions for hearing
and seriously calling into question both the secular/religious binary which has framed debates on

ly

Muslim societies and the role of First World intellectuals in mediating revolution. particula

. about four months into what is being

violent revolutionary change. At the time of wri

Arab™ revolution. new generations of Muslims in Bahrain. Tunisia. Yemen.

packaged as the

il to the

avvy in presenting their

Libya and Egypt are d ing a media

Syria

world, which clearly demonstrate lessons learned over the past decade when it comes to

positioning any protest originating in Muslim majority communities. All attempts. by both Arab

ators slamic

di and carly attempts by American and European media. to label the revolutions

generation grew up in the

have failed. thanks to the youth who initiated the movements. This

ood™ and

categorization of

rhetoric of the “war on terror” and is familiar with the tenuou:

bad™ Muslims. They are aware that the binary of traditional Orientalism — Islam versus the West
has been replaced by a new binary of “good™ and “bad” Muslims. They have lived in a world

ibly political stance.

where simply being Muslim has become a highly contentious and vis
Therefore. the communication strategy of the youth movements began with a conscious decision

ses in secular language. contrary to various movements

to articulate a revolution by Muslim ma

which pre-dated it which ofien expressed secular. political ambitions in religious language. This
new communications plan is a direct attempt to create a counter-narrative to the predominant one

which has dominated Western discourse for the past decade. The left has been particularly

aging of the “Arab™ revolution and is hopeful that it can

cuphoric with the youthtul secular mes:

be appropriated to universally invigorate the left. For example. Hardt and Negri. in a February



24,2011 article in The Guardian. place hope that the Arab revolutions will be this generation’s

Latin American struggle. as a laboratory of political experimentation.” a kind of “ideological

house-cleaning. sweeping away the racist conceptions of a clash of civilizations that consi

2n
Arab politics to the past.” They argue.

I'his is a threshold through which cannot pass and capitalism is put to

question. And Islamic rule is completely inadequate to meet these needs. Here

insurrection touches on not only the equilibriums of North Africa and the Middle Fast but

also the global system of economic governance. (n.pag)

Hardt and Negri are right to note that the revolutions rejuvenate some basic principles of the left

which had been discarded as outdated: principles of justice and universalism and popular power.

but they ignore that these principles which they pi are the very foundations of Islam its

the cultural foundation from which these revolutions are being generated. In their haste to

condemn “Islamic rule.” without ever defining what that might mean. and in their nostalgia to
migrate the revolution into a communist agenda, they betray a need to leave Islam out of any

serious inquiry into both the reason behind the revolution and the future of its achievement. A

similar plea for a type of Islamic socialism. which basically leaves Islam out. has been made by
Zizek ina February 10, 2011 opinion editorial in The Guardian titled “Why Fear the Arab
Revolutionary Spirit.” and in his February 01 2011 appearance. with Tariq Ramadan. on Riz

Khan on Al Jazeera.

In fact. the discussion which took place on Riz Khan in February 201 Twhere both Tarig

Ramadan and Slavoj Zizek offer their insights is representative of the lenses being used to

interpret this revolution and steer it away from the reality that it is a revolution by Muslims. but

not necessarily Islamists. Ramadan carefully argues that the revolution is not ideologically



inspired and that we must be cogni.

n the

zant of the reality that Western power wants chang

region which at the same time enable the global situation to ren

in the same. Ramadan confronts

head on the concerns

about the involvement of Islamist politics. now that Arab dictators

are
disappearing. and argues that the fear of a monolithical. radical Islam is merely a guise upon

which the West and Isracl maintain hegemony over Muslim populations. Using the example of

the Muslim Brotherhood in Egypt. which he a s divers

ues

in ideologies. he longingly looks to
the example of Turkey. not Iran, where Islamism and political life has been successfully
integrated, be it. under the eye of very watchful military. Zizek uses the occasion to comment on
universalism, and expresses his admiration of the Arabs who he argues truly understand
democracy much better than does the West. Echoing his arguments from Welcome 1o the Desert

of the Real. and not responding to Ramadan’s contention of the divers

ty contained under the

umbrella of Islamist politics

he claims that the choices open to the revolution are not just

“Muslim fundamentalis

Islam™ or liberal democracy. but must include a synthesis of Islamic and

leftist ideologies. Unfortunately. however, Zizeks well-intentioned conclusions betray the same

bias as Hardt and Negri

-that is that the Arab revolution must speak the language of the left

T'he reality is. right now. the revolution

speaking many languag

s, as it contains diverse

aspirations. It is speaking the language of universalis

m. which is neither left nor neo-liberal. but

at the very foundation of pluralistic Muslim socicties.

Perhaps what Zizek fails to mention. and Ramadan merely hints at. is that the silence of
Islamists of various stripes. and jihadists. has helped the revolution immensely. That doesn’t

mean. however. that the Muslim social structure of the

societies under upheaval is not related to

the revolution itself. Few commentators have paused to note how the struggle against injustice.

indeed the much maligned jikad. is the root of Muslim civil life and the young revolutionaries

12



have been ra

ised in this tradition where five pillars organize both s

ocial and spiritual life. The

first pillar is to worship no God. but God and to recognize Muhammad as his messenger. This

pillar. when applied to a contemporary reality. puts

spiritual life and equality of all people as a

first priority over the striving for global capital and Western liberalism. To place more attention
on the material at the expense of the good of the whole community is against the major principle

of tawheed in Islam. which always places God as

the priority. Further. this very first pillar. by

the role of’ in the isition of k

enges one of the major

contentions of the Western metaphysical tradition - that knowledge is secular. learned in the

world. only. not transcendental. The recognition of the validity of both secular and

poses a major phi ical challenge to this paradigm. The second

and third pillars of daily prayers and fas

ng. also focus

social life on the spiritual and

identification with the poor and the dispossessed. The fourth pillar of zakar. institutes a system
for the distribution of community wealth. The fifth pillar. the hajj. is a spiritual and politically

symbolic ritual of the equality of all human beings. regardless of race or gender. This rather

rudimentary description of how basic pillars of Islam are related to an agenda for cconomic.

social. and political equality. as well as the right of self governance. demonstrates how these

pillars are present in the spirit of the contemporary revolutions. The point is that the

revolutionaries have been socialized in this Islamic context and thus they are articulating this

context. The revolution does not need to turn to the principles of secular liberalism or the left to

express its vision. The roots of the revolution are in Muslim societies and as such contain the

roots of Islam which are now being articulated to Western audiences through action, in a manner

which had been impor ar on terror.”

sible over the past decade under the oppressi



1 argue throughout this thes sts demonstrate a keen knowledge of

on the other

Western discourse. in fact. so do some of the jihadists, while Western theoris

nd. are willing to leave ijtihad and reform in the hands of Muslims in “their” societies. and

cons

ler the ideas of the jihadists themselves too irrational or infantile to even respond to.
Instead. with no interest in learning about the Islamic concepts that frame this debate. they
nullify the conditions of hearing and use the jihad only as a chance to reflect on the state of the
West - a deformed Self. reflected back in the postcolonialist mirror. The bias remains. as Multi
has noted that “they™ have literatures but only “we™ have theory (123). Until the conditions for

hearing exist. the debates between Muslim and non-Muslim thinkers remain limited. The absence

conditions are demonstrated not only in responses to the Arab revolution and can be

of thes

further exemplified by a few attempts at “dialogue™ between Muslim and non-Muslim theorists.
generated by issues which have erupted because of jiad. over the past decade. The following
brief examples of dialogues between Talal Asad. Saba Mahmood and Judith Butler: and another
between Mustapha Chérif and Jacques Derrida further demonstrate the specific kind of
intellectual barriers to true engagement.

An interesting and inspiring debate on the nature of freedom of speech. and the role of

lal Asad. Saba Mahmood and Judith

secularism versus religious thinking is undertaken by T

of 201

Butler in a response to the Danish cartoon n Is Critique Secular: Blasphemy.

Injury and Free Speech. All argue that in the domain of power and governance, the blasphemy

debate frames the secularism versus Islam debate.  Asad extends

his interrogation of secularism

and argues that in Western societies different vocabularies are used to place limits on

individuals ownership and the West is not as secular as it thinks. while Mahmood explains

miotics of

the nature of moral injury. rather than blasphemy. as derived from a different s




iconography in cultures. Asad refers directly to specific Islamic concepts of rajdif (scofling at

istotle’s

God’s bounty) and isaa ah (insult, harm and offense) (38), while Mahmood appli

notion of schesis to a Muslim’s ionship to the Prophet Mok 1(76). Both critical

sections of these essays were entirely misinterpreted by Butler. For example. in extending his

explanation of what is considered blasphemous in Islam by usage of the above terms. Asad asked

What would happen if religious language were to be taken more serious in secular Europe

and the preventable deaths in the South of millions from hunger and war was to be

denounced as “blasphemy™. as the flouting of ethical limits for the sake of what is

claimed to be freedom? What is this were done without any declarations of “belief™. and

s a way of rej

yet done in all seriousness ting passionately the aspiration to totalized

global control? Of course Europe’s proseription of theological language in the politi

domain makes such a use of the word “blasphemy ™ inconeeivable. But does this
impossibility merely signal a secular reluctance to politicize “religion™, or it is it the
symptom of an incapacity? (56-7)

s on how A:

Butler does not respond to this central argument but instead focus ad has not clearly

slamic

differentiated between criticism and critique.  When she does engage with Asad’s

terminology she concludes that becaus s transcendent in nature, it cannot be accounted for by

law:

T'o situate blasphemy. or in this case. i h. insult. injury- in relation to a way of life that
is not based on self ownership. but in an abiding and vital dispossession. changes the
terms of the debate. It does not provide an immediate answer to how the question of!

prohibition or censorship should be legally decided. but shifts us to a model of

understanding that is not constrained by that juridical model... It would seem we are

256



being asked to understand this battle between, on the one hand. a presumptively secular

self owned. and on the other hand. a

framework tied to an ontology of the subject as
nonsecular framework that offers an ontology of the subject as dispossessed in
transcendence. (118-119)
In effect. Butler argues. like Asad. that actually there is no such a binary between the secular and
religious. but she offeres no method for dealing with the issue under discussion. since Asad’s

ponse to Mahmood does not tackle

res

ranscendent.

terminology remains milarly Butler's

Mahmood’s nuanced description of injury but tries to fit it into an existing normative framework

. “Where does Mahmood stand on the question of legal redress for injurics

as she a;

sustained?” (120) and then concludes that the issues of culture, ethics. the legal and political

domains are unclear in Mahmood’s essay. What Butler fails to notice is that it is not a normative

of “the structure of sensitivities.

legal answer which Mahmood is looking for, but analysis

affects and commitments (ethics) upon which the language of the public order rests™ (148-149).

rvations on Danish politics and valuable insights into

I'hough Butler makes interesting ob:

1ge with the Islamic conceptions in Asad and

minority conflicts. she does not truly en;
Mahmood’s arguments. In fact she states.

s are trying to get us to expand our understanding of what was

T'hese two anthropologis

they think not just that we should all

at stake. but I gather they are doing this becaus
become more knowledgeable (and that the broader knowledge of our world is a moral
good) but also that the secular terms should not have the power to define the meaning or

et of religious (105)

of coneept
In fact one of the central points in Asad and Mahmoods articles is that we should become more

lamic concepts in order to understand the logic and rationality behind the

knowledgeable of



Muslim response to the Danish cartoons and other issues. And what would be wrong with a little

didacticism in this case considering the real absence of knowledge in contemporary theory of

indigenous Muslim vocabularies and conceptual frameworks? It appears. unfortunately. that

Butler dismiss

es this conceptual framework. and instead focuses her attention on the secular

only.

A similar kind of disj

incture oceurs in an equally engaging dis ion between Mustapha

slamic studies at the Univer:

Chérif. a professor of philosophy and ty of Algiers

nd Jacques

Derrida. In the Foreword to Islam and the West: A Conversation with Jacques Derrida.

Borradori sets Chérif up as prominent politician. serving in the Algerian government as

secretary of higher education and ambassador to Egypt. in contrast to Derrida. a

cconstructionist who di: les institutions but works within them. uncarthing the religious and

nonreligious functions which “entails a commitment to secularization™ (xii). calling them an

“odd couple™ (x). Derrida uncharacteristically spoke of his own personal history:

I want to speak here, today. as an Algerian. as an Algerian who became French atany a
given moment. lost his French citizenship. then recovered it. Of all the cultural wealth |
have received. that | have inherited. my Algerian culture has sustained me the most. This

is what I wanted to atestimony from the heart (30).

T'he new. personalized Derrida and Chérif initiate a debate on the issue of faith and its role in
launching the politics of the future, though it soon becomes obvious that the vocabulary of faith
both employ does not intersect at any point. Chérif notes that “Islam wants engagement with

regard to the “Mystery™, loyalty to the “revealed message™. and a specific attachment to the

religious vision that the last life is the final aim (56) and asks Derrida “What can philosophy say

today on the subject of the Mystery?” (56). In his reply. Derrida is careful to separate faith and



religion. because for him faith is connected to a social bond. while religion remains exclusionary

faith. there is no conflict between the

He argues that since the relation to the Other presuppos:

M.

and Chérif"s stery (57-8). Derrida displaces the debate about faith,

secularization of politic:

or about religion, simply by refusing to talk about religion, with the cliché “there are many
Islams. there are many Wests™ (39).°° There is no room for the faith-based values of which

Chérif's

speaks: indeed. Derrida does not even explore them:
I believe that what we must consider as our first task is to ally ourselves to that in the
trying to advance the idea of secularization of the

Arab and Muslim world which is

political. the idea of a separation between the theocratie and the political. this out of
respect for the political and for democratization and out of respeet for faith and religion
(53-4).

for such

he problem briefly demonstrated by these two dialogues is that the basi

discussion is largely absent. If even Butler and Derrida could not be seduced to explore Islamic

the hope for a genuine contrapuntal discourse?

and epistemologies. then what is

terminologie:

As I have argued throughout this thesis. cultural theorists do not seriously engage in the cultural

terminology which the Muslim cultural critics are introducing. let alone the arguments of the
Jihadists.  Therefore. will the contrapuntal discourse to come be only one with. to borrow an

iew with Riz Khan: Are We Living in the End of

Zizekean term. “decaffeinated Others™ (“Inter

Times™): in other words, Muslim interlocutors who speak only within the framework of Western

** fan Almond has noted Derrida’s view of Islam shifted from time to time, sometimes considering Islam
like Christian and Jewish traditions. another master narrative to be deconstructed. and sometimes as something quite
different and Other, as  a potential pool of violence and fanaticism which seems o deserve special comment™ (43).
Sometimes Derrida placed Judaism and Islam together “both Jud d Istam are scen as two pockets of
nst what Derrida calls the globalization of the world, an essentially Christian Anglo American waye
of modernity that Derrida justaposes against Judaism and Islam” (49). And other times. Derrida. like Nietzsche
could not decide if Istam is the Other or the brother- brother when he connects it to a monotheist
e wants to deconstruct and other when he wants to use it o eritique European Christianity. Almond notes that a
times Derrida’s Iskam takes on “an archaic and ostensibly more sav calization of “religious™ violence faith
and knowledge™ (53).

w
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philosophy? It is too carly to tell if the 2011 revolution. a living Muslim tradition of resistance.
will continue to be packaged in secular language which makes it digestible to Western theory

There is hope that this new political space will be fertile ground for moving beyond simplistic

divisions of “religious’ ecular” and allow us to return full circle to Said’s “democratic

criticism.”
I democratic criticism can be seen as a space that deeply engages with diverse

frameworks, then following in the work of Asad’s Formations of the Secular, for example. it

must begin with a multicultural critique of secularism. including the dynamic relationship
between Islam and secularism.  This effort to seriously consider the role of the Other in the

construction of the W into the Other’s

stUs terminology. as well as to conduct a serious inquir:

own specific vocabulary. will require genuine intellectual curiosity. beyond reflection on the

elf. This narcissistic trend in theory needs its own ijtihad to take the intellectual risk of

tor

venturing into new ter - thus far marked off bounds as religious and irrational. Vincent

Pecora hopes for *a more inclusive model of cultural eriticism across the boundaries of religion
and nation even as it “provincializes™ secularism per se™ (204), but what are the hopes for this

when our most radical critics avoid engaging with Islam and are bound by ambiguitics when they

role in cultural ¢i

approach Islam’ sm? When radicals like Eagleton hold firm to the binar:

of “good™ and “bad™ Islam: praising the benign and humanistic Islam and simultancously

labeling it as “the creed which has become in our time the doctrine of oil-rich autocrats and the

stoners of women, racist-minded mullahs and murderous bigots™ (After Theory 178) 2

Giroux, perhaps more than any of the theorists discussed in this thesis. notes that the

spectacle of terrorism illustrates the degree to which the state and corporate power can be
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through a

challenged while suggesting the of what it means to address

political discourse:

amined closely. provides some resources for rethinking

The spectacle of terrorism. if ex

how the political is connected to particular dings of the social: how distinctive

modes of address are used to marshal specific identities. memories and histories: and how

ve investments

certain pedagogical practices are employed to mobilize a range of a
around images of trauma and suffering. Al of these issues raise important questions

rearticulate the

about how new circuits of power. y. and visual
relationships between meaning and action, modes of information and agency. affect and
collectivity. and the public and the private. (Bevond the Spectacle of Terrorism 72)

He is quick to point out. however. that this social form must be reclaimed from the

terrorists (71). While Giroux applaudes democratic usage of

of the statele

“necropolitic

age which interests him. not the

technologies and visual culture. it is only the form of this me

content if it comes from jihadists since it “has no vision of the future outside of the culture of

fear and the discourse of risk™ (77). Giroux”s oppositional politics obviously does not include the

ssment of democratic tendencies in Latin

s need of a sober as

jihadists. While he argues there
America. particularly, Argentina, Brazil and Venczuela, he makes no reference to any

slim countries. even those which do not include the stateless

movements across diverse Mu
jihadists. His failure to recognize the potential of Muslim societies to spearhead exactly the type

a deadening deafiess to the

of revolution which is currently sweeping the Arab world displays

multiplicity of messages that have been contained in the radical stance of the jihadists over the

t decade. Are Giroux's solidarities to be formed through Baudrillards “ruptural events.”

pa

where the real irrupts into the virtual as “the internal convulsion of history.” events which
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“appear inspired by some power of evil appear no longer the bearers of constructive disorder.

but of an absolute disorder™ (The Intelligence of Evil 126) Are the events of 2011 examples of

as Hardt and

such ruptural events? Can they generate Girouxs planetary oppositional politics

Negri hope? What is the place of Muslims. “good” and “bad” in this global transformation?

The argument for a genuine engagement with Islam does not mean that cultural critics

have to become Orientalists, in the traditional use of the term. but it does require a commitment

to learn about Islam’s metaphysical and cthical frameworks. The reality is that a true

contrapuntal discourse cannot take place through Western Muslim interlocutors alone. who are.

as | have highlighted in this study. confronted with the dilemma of articulating the radical

demands of jihadists and Tslamist politics. in general. to a rather sccular and unsympathetic

audience. As long as the category of “bad” Muslim remains so broad based. genuine engagement

between Muslim and non-Muslim thinkers. and even between Muslim thinkers themselves. will

not be fruitful. On this point Olivier Roys categorization of four major ideological players in the

Middle East has been particularly useful. These categories contain Islamists who campaign for a
political entity: fundamentalists who want to establish Shariah law: jiladists who undermine the
pillars of the West through symbolic targeted attack: and cultural Muslims who advocate for
multiculturalism or community identity (7he Politics of Chaos in the Middle East 51). Roy
points out that often the four movements contradict each other. reflecting “a tension between

and multiculturalists). and

deterrorialization and deculturation on the one hand (terror

reterrorialization and acculturation on the other (Islamists and fundamentalists) (52). The

uch as Fatah and Hamas.

differences between the Islamist groups and nationalist ones.

ideological. nor can the alliances between Hezbollah and Aoun’s Christians in Lebanon be

explained. Roy argues. by maintaining the conservative binary of a secular and religious divide.
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In fact. the tolerance of Islamic has been d d by i

yptand Pakistan. as both define and defend social and cultural norms and mobilize popular

support: “In short. there are countless examples. but nowhere in the Middle East is there a war

with Islamists on one side and the secular democrats on the other. whereas media debates in

Europe give the impression that this is the main difference™ (60).

This

s becoming incre

ngly obvious through the recent events of the Arab revolutions.

The real division is not between secular i 11

and religious intel als. but between the

forees pulling between de-culturation, which T argue takes the form of a universalism often
associated with secularism and neo-liberalism. and acculturalization. which argues for a

delinking from the universal of globalized liberalism. It is this tension that best explains the
current stress between Muslim multiculturalist interlocutors and the crowded group of “bad™

Muslims to which the W

does not speak or hear. And it is this tension that needs to be

di

ted before the conditions of hearing are born.  In this regard. Alastair Crooke’s

Resistance: The

ssence of the Islamist Revolution is a unique and valuable contribution as it

on sy ically analyzing the

ethical, cultural. religious. economic.

psychological. national and political values of

slamism. Crooke focused on philosophical and

cthical differences between Islamism and Western traditions which have been trar

ited into

operational politi

s by a number of powerful personalities, including Sayyed Qutb, Mohammed

Bager al-Sadr. Musa al-Sadr. Ali Shariati. Sayyed Mohammad Hussein Fadallah. Ayatollah
Ruhollah Khomeini. Sayyed Hassan Nasrallah, and Khaled Mesha’al. Crooke argued that

Islamists seek to an alternative

one drawn from their own intellectual

traditions that would stand in opposition to the Wes

ern paradigm and a

uch represent a

complete inversion of secular capitalist liberalism. Instead of the pre-eminence of the market. for
P!
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example, to which other social and community objectives are subordinated. the making of a

society based on compassion, equity and justice becomes the overriding objective to which other

objectives.

including market

. are subordinated. Instead of the individual being the
organizational principle around which politics, cconomics and society are shaped. it is the
collective welfare of the community in terms of such principles. rather than the individual. that
becomes the index of political achievement. Thus. for Crooke. as evidenced in his practical work

6

in the Conflicts Forum which practices dialogue with Islamists. and other “bad™ Muslims."* The

slamist revolution is much more than politics:

Itis an attempt to shape a new consciousns

— 1o escape from. and challenge. the most

far-reaching pre-suppositions of our time. It has many shortcomings and setbacks - the

radical suicide bombings might be one ifestation of it- but its i cctual insights

offer Muslims (and Westerners t0o) the potential to step beyond the shortcomings of
Western material consciousness. (“Why Can’t Muslim Societies be More like the
Globalized West™ n.pag)

Faisal Devji makes a similar plea for hearing when he elaborates on the gap between the

last two of Roy’s groups- multiculturalist Muslim interlocutors and jihadists. Devji argues that

the role of moderate Muslims is minimized because they have not been able to assume any

leadership role globally because the frame of their debate. which remains mainly theological. is

wrong. Devji argues “These epistles mark an imaginary alliance between Muslims. Christians
and Jews by displacing violence and going against the geographics of the global world with

Hindus and Buddhists being the real neighbors of Mu

slims (The Terrorist in Search of Humanity

The Conflicts Forum was founded in 2004 by Alastair Crooke and Mark Perry. to encour:
with a wide range of leading Islamists. The Forum works through three channels: the Roberts Center Dialogues. the
Islamic Economics Program and the Media and Public Discourse Program to engage Western policymakers and the
leaders of political Islam in discussions. See htp://conflictsforum.org
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198).  Instead. for Devii. the real hope to carry change forward lies in the radicals who are
capable of revolutionizing Islam more than their liberal counterparts because militancy to Devji
represents a kind of democratization. an acting without authority. He claims “militants are much
more creative in their religious thinking and much more imaginative in their means of

propagating it” (200). In fact, the 2011 militancy across the Arab world has required no

mediation from Muslim interlocutors living in the West: it proves that Muslims living in
predominantly Muslim countries are not only capable of representing themselves. but of leading

global revolutionary, which is sometimes violent, change.

It is fair to argue that cultural criticism needs to manage its “denial of the rationality of

slamis

Islam™ (Crooke. Resistance 3) and stop dismissing fundamentalis m. and jihadism as

irrational. refusing engagement, except with moderate interlocutors in a debate framed in

Western terminology. However, it seems few theorists are yet up to the task. This avoidance

leads to the second point I wish to argue here regarding how far posteolonial theory. in
particular. has travelled from its radical roots.

T'o begin this reflection, recall. for example, a photograph taken on July 3. 2000. of

Edward Said in South Lebanon throwing a stone across the Lebanon-Israel border in a contest

with his son. He received so much eriticism that Said was compelled to explain, "It was a

pebble. There was nobody there. The guardhouse was at least half a mile away.""" Nevertheles

the media frenzy that erupted was enough to have Said uninvited as a lecturer at the Freud
Saciety of Vienna, How far has postcolonial theory travelled when a simple rock (or pebble)

thrown by one of its progenitors stirred so much negative publicity? The Western support for the

2011 Arab revolutions " while at the

been tenuous as long as the protesters are “peaceful
“Dinitia Smith, “A Stone’s Throw is a Freudian Slip.” New York Times. 10 March 2000, Web.

December 2010, http:/www.nytimes.com/2001/03/10/arts/a-stone-s-throw-is-a-freudian-

slip-himI?sep 1&sq-2a22edward ¢ said?”
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virtually ignored the violent catalyst of these revolutions. the act of testimony

same time it h:

by Mohamed Bouazizi. a Tunisian street vendor who set himself on fire on December 17,2010,

as the Western

now hailed as a shahid throughout the Muslim world. The “revolutionari

media labels them. in Libya freely speak of their struggle as jiad . and indeed it is an armed

struggle. Posteolonial theorists now look with hope to the Arab region because its revolution is
articulated in a language with which they can identify. Will the revolution. remain in favor once
Islamist and jihadist elements enter the formations of these new societies?

T'he response of Western theorists, such as those discussed here. to the formation of
governments across the region which will. no doubt. contain strong Islamist and even jihadist
elements will highlight whether or not posteolonialism has already forgotten that its father.
Frantz Fanon was an active member of the Algerian National Liberation Front (FLN) and was.
buried in Algeria under the name Ibrahim Fanon in a graveyard for shahid. We have already
noted Said’s discomfort with Fanon’s advocacy of violence in Chapter Three, as well as how
other Muslim interlocutors try to manage the issue of violence as they discuss al jihad al akbar
(the greater jihad). and ijtihad instead of al jihad al asghar ( the lesser jihad) and its often

violent manifestations. Sardar for example. in his foreword to Black Skin White Masks. calls

Fanon's violence “problematic™ and in an interview with Naked Punch notes that “Violence is

where | depart from Fanon. Fanon thought violence was necessary to resist imperialism. Gandhi

proved him wrong™ (n.pag). Perhaps it is this abhorrence of violence in First World

posteoloniality that prevents true engagement with radical Islamic polit Itdid not stop Frantz
Fanon. however. from borrowing greatly from the Islamic resistance in developing his theory of

violence known through 7he Wretched of the Earth. an argument which Slisi has developed and

which has been put forth in Chapter One of this th
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Fanon himself was clear about the Islamic influence on his ideas and actions in one of his

lesser known books A Dying Colonialism, first published as L'an cing de la revolution

algerienne in 1959, Itis in this book that Fanon wrote directly of his “Moslem comrades™ (165)

and recounted an interesting meeting he had with Muslims and Jews in Algeria which provoked

the development of his ideas on violenc:

an “excess made possible by the excess of’
colonialism™ (163). Fanon wrote about his inner struggle with accepting violence as a necessary

part of the Algerian struggle and how, in the end. he was convineed by a Jewish speaker at the

ion of faith™ that was

meeting who seduced him with a “profess “patriotic, lyrical and

passionate™ (166). Interestingly. Fanon also reflected on his own biases and the fact that he was

more casily convinced by a Jew than a Muslim, noting “I still had too much unconscious anti-

Arab feeling in me™ (166). Th | laby

A Dying Colonialism, Fanon d how his theory
of the necessity of violence deepened through his discussions with Muslims and referred to their
“conscientiousness and moderation.™ noting that “little by little I was coming to understanding

the meaning of the armed struggle and its necessity™ (167). The most convincing evidence for

Fanon came from the fellahen (peasants) who the media had branded as

xtremists and highway

bandits™ (167). Reflecting on his confusion in becoming a member of the FLN. Fanon wrote.
My leftist leanings drove me toward the same goal as Muslim nationalists. Yet I was too
conscious of the different roads by which we had reached the same aspiration.

Independence yes | agreed, but what independence? Were we going to fight to build a

feudal. theocratic Moslem state that was frowned on by forcigners? Who would claim

that we had a place in such an Algeria? (168)
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is answer to this

ion came brilliantly from a fellow comrade of the FIN who retorted that

ques|

it was up to the Algerian people to decide. That same answer is being heard throughout the Arab

world today as the West struggles to catch up to revolutions for which it was not prepared
In the end. Fanon’s analysis of colonialism began and ended with the question of’

violence. which he developed through his engagement with the Islamist FLN. Through violence.

d noted as discussed in Chapter Three, Fanon was looking for a way to break completely

s §
from the past and seek a new humanity: not only to overthrow the colonizers. but a new

con

ciousness based on equality and justice. For Fanon violence played a eritical role in the

reconstruction of self and nation. but it ied an epi revolution that pit the

colonizer directly against the colonized. In The IWretched of the Earth, Fanon argued that an

entirely new world must come into being. This utopian desire. to be absolutely free of the past.

required total revolution, "absolute violence" (37). and this true revolution could only come from

the peasants. or "fellaheen” who must also overthrow the bourgeoisie in their own society who
cooperate with the colonizers. In short, for Fanon. violence was both “instrumental™ and
“absolute.” Samira Kawash notes that instrumental violence in Fanon’s text is the violence off
revolt and of reversal. the violence whereby the colonized challenge and attempt to upend the

domination that has oppressed them. At the same time. another violence (perhaps alongside or

unleashed by instrumental acts of violence) emerges as the world-shattering violence of

decolonization. Decolonization destroys both colonizer and colonized: in its wake. something

altogether different and unknown. a “new humanity” will rise up. This is absolute violence (235).

Kawash argues that “while the violence of reversal can be identified in terms of its material

manif " violence

tions. the absolute violence of decolonization can only be “symbolic violency

that threatens the symbolic order. violence that bursts through history™ (243).
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This concept of violence as serving a creative role to revive indigenous thought and
throw off the chains of colonialism and occupation resonates well with some of the jihadists |

social jihad. as discussed in

have discussed in Chapter Five, as well as with Tarig Ramadan’s
Chapter Three. 1 have noted throughout this study that jihad has both inner and outer

The inner dimensions. on a societal level. involve a

dimensions. for individuals and societies.

s the greater

and reclaiming of tradition: it

estructuring of knowledge and a creative

sire of oneself and the desires of greed inside

jihad. al jihad al akbar. the fight against the d

on involves translating this ethics into action in the form of

one’s own society. The outer dimens

If. through violence. from

ues, and, if necessary. defending ones

engagement with global

t jihad then or al jihad al asghar. 1t is casy 10 sec the

occupation and colonization. the le:
transformation of these ideas in Fanon’s thought. Instrumental and absolute violence refer to the

er jihad in the process of decolonization

reciprocal relationship between the greater jihad and less

and reconstruction. And for Fanon, like the jiladists discussed in Chapter Five, both proces
are important. For example. bin Laden employed both instrumental and absolute violence.

attacks on the bourgeoisic of predominantly Muslim countries in Iraq, Afghanistan and Pakistan,

for example. as well as spectacular attacks on the neo-colonizers in America and Europe. The

due to the enormity of the rupture in

symbolic role of bin Laden’s absolute violence
epistemologies that he was trying to achiceve. asking citizens to transform from being subjects off

s of God only. While the fellaheen are the hope Fanon posits for

apitalist nation states 1o subj

im countrics, the Homo Islamicus. Muslims

the leaders of his revolution, it is the masses o' Mus

and even oppressed non-Muslims to whom bin Laden spoke. bin Laden’s

in Western countries.

vision was toward a completely new society that broke from secular Western liberalism and
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capitalism. similar to the complete break which was directly referred to in Fanons text. Neither.

of course. lived to see their dreams realized.

The new man that Fanon envisioned. free from the shackles of colonial oppression and
inner limitations on his desire for equality and justice. is similar to the reconstructed Homo
Islamicus. the true Muslim. in the utopian Muslim state as envisioned by bin Laden and writers

and our

such as Qutb and Shariati. For example, Fanon argued. "Let us combine our muscles

brains in a new direction. Let us try to create the whole man. whom Europe has been incapable

of bringing (o triumphant birth" (The Wretched of the Earth 253). These words were echoed by

Ali Shariati, as discussed in Chapter Five, who also collaborated with the Algerian FEN and

translated an anthology of Fanon™s work into Persian: “In this way. man becomes absolute man.

because he is no longer a person. an individual. He is "thought." (n.pag). A similar vision was

xhorted by Quib:

in human nature to change completely from one way or life to

Indeed the capacity exi

And if the complete

another, and this is much casier from it than many partial chang
change were to be from one system of life to another which is higher. more perfect and
more pure than the former other. this complete change is agrecable to human psychology
(112).

This hope for a new humanity, which necessitates both d i and the jon of a

new society. instrumental and absolute violence, involve both the greater and lesser jihad.

Perhaps. then. it can be argued that the notion of jikad is at the very essence of Fanon’s theory

. By extension.

of liberation. and as such the very cornerstone of posteolonial theory i

oppositional politics™ of Girous and the “democratic criticism™ of Said. which

perhaps the

stern at all. but have been

represent the great neo-humanist projects of the W
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formed through the encounter of the West with the Islamic tradition, which to this day. the West
iss unable to recognize

At the time of writing the world looks anxiously at the unfolding Arab revolutions.
fretting as to whether they will turn into jihad and become unfriendly to the West. while

simultancously rejoicing that the

ssination of Osama bin Laden will signal an end to jihad.
What it doesn’t realize is that these revolutions are jihad in the truest sense. and that bin Laden

was merely one ifestation of a tradition establish

1 long before him. One eritical reality of’
the current Arab revolutions is that the Muslim masses are not only revolting against Arab
dictators. but against the humiliation Muslims have been facing in the post 9/11 global
landscape. In other words. the Arab/Muslim people are not just enraged with political, social and
cconomic oppression, they are also angry with their rulers” complicity with imperialism.
particularly American and Isracli. In short. the revolution has erupted from Muslim socicties as a
result of internal oppression and as a response to political, economic and cultural imperialism.
with which the post 9/11 youth are intricately familiar. In this regard, the international
community must get the message that this revolution is as much against its hypocritical and
condescending manner of dealing with Muslim societics as it is against Mubarak. Ben Ali or
Gaddafi. The upheavals are violent. with death tolls rising every day. and the violence is both
instrumental and absolute. This violence contains all the elements of jihad, representative in the
outer struggle to overthrow oppression of leaders who thrived by perpetrating injustice on their
people for personal gain in turn for protecting Western economic and security interests., and ol
the inner jihad of conquering fear and testifying to the possibility of the birth of a new

consciousness or a Fanon's “whole man.™
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In a February 2011 opinion picce titled “Delayed Defiance.” Hamid Dabashi. loyal friend

of Edward Said, expres

sed optimism that we are at a crossroads

of posteoloniality
After Gaddafi's speech on February 22. the discourse of posteoloniality as we have

known it over the last two hundred years ha

come to an end -- not with a bang but with a

whimpe

After that speech we need a new language -- the language of posteoloniality.
having had a false dawn when the European colonial powers packed and lefi. has just
started. After forty-two years of unsurpassed banality and cruelty. he is among the last

vestiges of a European colonial destruction of not just world material resources but far

more crucial of a liberated moral imagination. There are a number of these relics still

around. Two of them have been deposed. But

still the criminal cruelty and the identical
gibberish of many more -- from Morocco to Iran, from Syria to Yemen -- are to be taught
the dignity of a graceful exit. an ennobling silence. (n.pag)

Dabashi goes on to argue that what we are witnessing in the recent revolutions across the Arab

world is a “deferred posteolonial defiance™ and the liberation of the Ara

b states. particularly

North Affica. from the oppressive remnants of lonialism will open “a new imaginative
geography of liberation, mapped far from the false and falsifying binary of "Islam and the West."
or "the West and the Rest.” He rightly argued that this liberating geography goes far beyond the
Arab and even Muslim world:

From Sencgal to Diibouti similar uprisings are brewing. The commencement of the

Green Movement in Iran almost two years before the uprising in the Arab world has had

far-reaching implications deep into Al

‘chanistan and Central As

a. and today as

China there are official fears of a ",

ismine Revolution. (n.pag)
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No doubt Dabashi’s observations are right on target. but one critical point needs to be
added: political Islamism. and even jihadists. will. no doubt, play a defining role in the “new
imaginative geography of liberation.™ And even more importantly. this “imaginative geography™

will be mapped within the reality of Mustim societies out of which the revolutions are being

generated. There is an unprecedented opportunity for Muslim societies to have a debate on the

tion which has been

role of Islam in the formation of their civil and political life. a convers
deferred since their break from their colonial masters. We must not forget. as well, the role of the

“war on terror” has played in stifling this conversation since all of the autocrats now being

deposed were partners in the CIA's controversial “extraordinary rendition progran™ and used the

threat of insecurity to suppress political expression. For example. Martin Scheinin, the UN

special rapporteur on the protection of human rights, has detailed how Tunisia's counterterrorism
laws and policies played a central part in the former government's crushing of political
opposition. The same arguments used by Ben Ali were employed by Mubarak and. more
recently. Qaddafi in discounting the popular revolution, accusing radicals. Islamists and al Qacda
of brainwashing and drugging the youth into action. Itis evident that the shameful and awkward
baggage of the “war on terror.” particularly in North Africa. is coming to haunt the West, The

inate bin Laden, rather than bring him to trial. also illuminates the fact that the

articularly. is cager to keep this e buried for good (at sea).

agg

There is also evidence in Egypt and Tunisia, that the people, having come this far, will

not accept the replacement of one dictator with another, compliant to American interests. and are

cager o explore diverse alliances which include political Islamists. In Fgypt protests are

with the poy i ing acc y and justice and the Muslim

Brotherhood has become a vocal part of this negotiating process. In Tunisia Rashid Ghanooshi's




jtuation in Libya is much more complex because of the

Al Nadha Party has been legalized. The s

tained by the moderate Islamist

absence of a strong civil society. like that promoted and s

politics of the Brotherhood in Egypt for example. due to the extreme suppression of Islamism of

all sorts by Qaddafi. For this reason Libya runs a greater risk at falling prey to the agendas of

more radical Islamic and jihadist factions. And certainly we can predict that any acts of violence

by jihadists in the region are bound to be highlighted as evidence that Muslims are simply too
medieval and infantile to determine the destinies of their own societies. The realities of the past

decade have shown that a true contrapuntal discourse between the “West™ and Muslim socicties

demics

cannot take place through the interpretations of Western Muslim interlocutors and @

alone, who are confronted with the dilemma of articulating the demands of Muslim societies to a

rather secular and unsympathetic audience. As long as the category of “bad™ Muslim remains so

s from Al Qaeda to the Muslim Brotherhood in the same

broad based, and includes all Islami;

ferocious tribe, genuine engagement between Muslim and non-Muslim socicties, and even
between Muslim thinkers themselves, will not be fruitful. And the moment for Dabashi’s “new
imaginative geography of liberation™ will once again be deferred.

As neo-colonialism is threatened. Muslims will now finally have the conversations they
need to have in order to create the type of posteolonial society Fanon envisioned for Algeria

colonial theory.

rgued that the Homo Islamicus. central to the formation of po

as the fellahen in Fanon’s reputed work. is at the foundation of the posteolonial tradition. as well
as the concept of jihad. Though jihad continues to travel through theory and literature,
becoming reformulated. digested and repackaged along the way. the embrace of jihad and
posteolonialism is, no doubt. one of the most challenging and interesting contributions to

which now include not only the youth, but opposition

Ses

contemporary theory. The Muslim ma:



ants, the cosmopolitan middle class and even jihadists. are well aware of the

figures, rebels. peas

international politics at play as well as the impending world economic erisis of historic

nd

proportions. They are spearheading a social and cultural revolution, organizing across cla

ideology from within their own indigenous Muslim social fabric which provides the universality

of such an enabling mobilization. The revolution may have been started by media savvy youth

who led the way in framing the argument in a secular narrative, understandable to the accepted

- Itwill be carried forward, however, by Muslim socicties which have truly

discourse of the W

come of age in giving birth to a new political space that the entire world is watching being born.

As Muslims become more and more articulate at introducing their vocabularies. aspirations. and

political and philosophical frameworks to the West. and since the West is now pushed into a

corner where it is foreed o listen. perhaps genuine “democratic criticism “can emerge. Such an

ion about the future of the Arab

engagement must refuse to leave Islam out of the discus

and indeed the brewing universal

revolution, the formation of genuine post posteolonial stat

revolutions yet to be born. If the “democratic criticism™ that Said envisioned is ever to take root.

both Muslim and non-Muslim critics. as well as others from diverse traditions. will have 0

invest immense energy in leaming cach other’s languages and rediscovering the origins of their

own.
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