Foreword

State and Islam
under Bashar al-Assad
Raymond Hinnebusch

The three papers in this issue of the St AndrewgeiRaprovide a
comprehensive overview of the relation betweenBhathist state and
Islam in Syria, with one picking up where the otleaves off. Each of
the contributions is based on contemporary fieldward provides both
new and unigue empirical information and sophistidaanalysis.

The first article by Raphaél Lefévre is particujastaluable in
providing an account of the perceptions of the lhusBrotherhood
(Ikhwan leaders on the origins of the conflict in 1976-8hich
culminated in the bloody showdown at Hama, as a&lhow they saw
the subsequent negotiations conducted with themegHis account
benefits from interviews with many of the top Ikhwkeaders. In their
view, repression by the Baath provoked the risedicals on the fringe
of the organization who, in turn, forced a militaxynfrontation with the
regime that dragged in the whole Ikhwan organiratithere are some
parallels between this account and similar evemt&gypt in the 1990s
and perhaps Algeria. In addition, the Baath regihezeafter skillfully
exploited divisions within the Ikhwan over respdniliiy for the Hama
tragedy between the radical Hama and pragmaticpbiéactions.

The contribution by Line Khatib highlights one cegsence of the
fraught relation between the regime and politicslarh, namely the
former’s effort to foster and co-opt a non-politjcaften Sufi, Islam to
counterbalance and undermine radical political nislaAdditionally,
regime tolerance of this Islamic civil society waisrsued as part of a
divide and rule strategy of “authoritarian upgragdinthe regime could
play off the Islamist and secular segments of $peidile posing as the
main bulwark against the former in order to keepl#dier quiescent. As
Khatib underlines, however, Islamist sheikhs weoenmere pawns in
this game and in some respects they were also tigngfate, even as it
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used them, to achieve the widening Islamizationso€iety. They

benefitted, in particular, from the regime’s intalece of any secular
political discourse not under its control. This hatl least partly
unforeseen consequences and arguably facilitatedslamization of

society that helps explain the tangent of the 20pfdsing.

The final contribution by Jawad Qureshi brings tiagrative up to
the 2011 Uprising, in which Sunni Islamic elemdmise played a major
role. He provides examples of discourse by pivailma from the
beginnings of the protests, exposing the differermfeopinions among
them. What is notable is the evolution of theircdigrse from cautioning
againsffitna to defence of the right to protest, in parallethie regime’s
use of violent repression against protestors. Tyra® ‘ulama had to
balance the costs of civil strife against the ca$tsemaining silent in
the face of escalating repression and, in theirieamgnt and changing
stances, they likely reflect the opinions of widasciety. Qureshi's
survey underlines the possibility that, had theimegresponded in a
more restrained way to the protests, what stasedemands for reform
might not have escalated to the brink of civil war.
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Hama and Beyond: Regime-Muslim
Brotherhood Relations since 1982
Raphaél Lefevre

Despite the long exile into which it has been fdrsence 1982, Syria’s
Muslim Brotherhood continues to be blamed for bdiegind the worst
evils striking Syrian society. Bashar al-Assad ewenused the exiled
organization of having fomented the recent uprisiig his country
since March 2011, described as a struggle pitteylar pan-Arabism
against Islamism. In a comment reflecting the bittdations entertained
by the Syrian Ba’ath with thikhwan (“the Brotherhood”), the President
added: “we’ve been fighting the Muslim Brotherhogidce the 1950s
and we are still fighting with thent.”

Since Syrian independence from Mandatory Franc&96, the
opposition between the two forces has to a largenéxcome to
dominate the country’s political scene. Within freenework of Syria’s
parliamentary democracy, the struggle between ghets Ba’ath and
the Ikhwan remained at first largely peaceful. Attee Ba’ath takeover
of March 1963, however, and especially after HafiAssad's ascent to
power in November 1970, the fight took on an insiegly violent
dimension. Both forces became engaged in a blotdgge, which
would culminate in the massacre of thousands ofliMuBrothers by
the regime in Hama in February 1982. While milltadefeated, the
Islamic organization did not give up all politicattivities, continuing
instead its opposition to the Syrian Ba'ath frontoalol. In turn, the
regime sought to exploit the divisions which havstdrically plagued
the Muslim Brotherhood's ranks. It also frustratéde Islamic
movement by at times opening up the door to allgwis return to
Syria, at times closing down all possibility of agotiated settlement
between the two forces. Fraught with manipulatiohsall kinds and
sporadic violence on both parts, the confrontatidiich has continued
to pit the Syrian Ba'ath against the Muslim Broti@rd since the time
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of the Hama massacre deserves closer examinatiororder to
understand the apparent bitterness which untilytartearacterizes the
relationship between Syria's two most significaolfitral forces.

The tragedy of Hama: turning a peaceful opposition into a
violent confrontation

If the relationship between the Ikhwan and the Ba@ontinues to be
fraught with mutual mistrust despite the geograghitistance setting
them apart, it is largely due to the shared menobiire bloody spiral of
violence which both forces were sucked into thraughmuch of the late
1970s and early 1980s, each side still blaming dkeer for the
unprecedented high level of violence which the ammthtion then
assumed. A brief glance at the period surroundiegtama massacre is
therefore needed in order to understand the béssrrwhich has
contaminated the relations between both forces gisee. The massacre
of thousands of Muslim Brothers in the city of HanmaFebruary 1982,
was the result of two self-reinforcing and antagtai trends: the
regime’s more visible sectarian face assumed throwtgthe 1970s and
the Ikhwan’s subsequent radicalization.

Ideologically, the Ba'ath Party and the Ikhwan ledlays been at
odds. The former was created in the mid-1940s 8uani Muslim,
Salah Eddine al-Bitar, and a Christian Orthodoxchéi Aflag, giving
the party a cross-sectarian composition from thésetuand also
symbolizing the Party’s attachment to the notionac$ecularism that
would embrace all religions within Arabism. Withstogan such as
“religion is for God, country is for all?,the early Ba’athists were set to
clash with Muslim Brothers convinced, for their fpdhat “Islam is both
religion and state®. The first battle, within the framework of Syria’s
fledging parliamentary democracy, took place inrbaby 1950 when
members of the Ikhwan led by their historic founddustapha al-Sibai,
put forward a draft constitution containing a clawghich, to the outrage
of Ba'athist Members of Parliament, planned to miskem the official
“state religion” of the country. Eventually, the hikan had to
compromise and it was agreed that Islam would austee the religion
of the Head of State. Upon the Ba’'ath Party’s ast®epower in March
1963, however, the opposition between the two ipaliforces assumed
a more violent tone. As early as in April 1964, dalg clashes spread
throughout Syria while concentrating heavily on ttigy of Hama.
There, according to Syria's former Vice President a&overnor of
Hama at the time, Abdel Halim Khaddam, the angowek — initially
protesting against the dismissal of two pious teexkvho had vocally
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disagreed with the secular Ba’athist line — quidklyned into a violent
anti-regime protest.Led by Marwan Hadid, a radical Islamist militant,
the demonstrations took on a bloody dimension wtheninsurgents
gathered inside the Sultan Mosque, subsequently bédmby
governmental troops. While not having been openlypsrted by the
then-lkhwani leader, Issam al-Attar, the memoryhef 1964 Hama riots
would nonetheless continue to haunt Islamic mit#gdan the city, where
a group of young radical activists would give riagew years later, to
the emergence of a jihadist organization knowalaBalia al-Mugatila
(“The Fighting Vanguard”).

Already alienated by the secular Ba'athist line Brotherhood was
also estranged from the economic programme caotigdy the Ba'ath
Party in power throughout the 1960s. The natioatitins and land
reforms put forward by the Ba'athists, and espbcthle state takeover
of foreign trade and some wholesale trade opemtimere hurting the
very constituency from which the Ikhwan was drawiig support,
especially the urban traders. The antagonism betwse two political
forces heightened over the years as the regimartzedaminated by a
new generation of Ba'athist activists whose radijcatlifferent
background gave rise to the so-called “neo-Ba’atBtrong within the
military wing of the Ba'ath, originating from theogntryside, from a
modest background and, perhaps most significaofilgn belonging to a
religious minority, the new Ba’'athists rulers leg Blawite General
Salah Jadid carried out policies of a more radiedlook —including a
militant secularism. It was, however, with the agde power of Hafiz
al-Assad in November 1970 that the confrontatiotwben the regime
and the lIkhwan took an unprecedented turn. Ifrat felations between
the two forces remained peaceful due to Hafiz alafls more centrist
position compared to his “neo-Ba’ath” predecessarsingle spark was
bound to enflame the situation.

This came about in January 1973 when the Syriagtetepublished
a draft constitution which, to the outrage of thkgious sheikhs and the
Muslim Brotherhood led by the young ideologue Sdalvwa, did not
give Islam the special status it had been enjoyéwgr since the
enactment of the 1950 -constitution. Anti-regime dasirations
protesting against the “godless” Ba'ath eruptednany Syrian cities,
concentrating once again in pious Hama. While #milar outlook of
the Syrian Ba'ath was fiercely criticized by thetastors, there was also
a growing feeling that the secularism advocatedhieyBa'athist rulers
was merely a pretext for the advancement of therests of minority
religious communities, especially the Alawites, wiespite representing
approximately 10% of the population concentratethair hands Syria’s
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most significant security and politico-economic titagions. Once a
community marginalized from the centres of power g Sunni

majority — representing approximately 70% of thei@y population —

the Alawites had throughout the 1950s and 1960snri® such

prominence inside the armed forces and the Batethdome started to
refer to an “Alawite plot” destined to take overri@y At any rate, Hafiz

al-Assad had become the first President of Syrianfran Alawite

background, giving apparent credit to the thesid ths regime was a
sectarian one.

The seemingly more sectarian face assumed by tfimega feature
which appeared to many as increasingly visiblehm light of Hafiz al-
Assad’'s June 1976 intervention against the Pakestiuberation
Organization (PLO) in Lebanon, progressively raliieal a wide
margin of Syria's Sunni Muslim population, who falim the Muslim
Brotherhood and its more radical offshoots a corrgnvehicle to
express their resentment against the Assad redimtarn, the Muslim
Brotherhood itself radicalized its tactics and idgy throughout the
1970s. Once a conservative organization led by rpasig leaders
committed to a peaceful approach to politics, Nkestapha al-Sibai and
Issam al-Attar, it had become in the 1970s domadditg a group of
young activists whose radical outlook gave a meestty sectarian tone
to the lkhwan’s discourse. Islamic publicationsiliatied with the
Muslim Brotherhood, such aal-Nadhir, increasingly referred to the
“Alawite enemy” and to those “infidel Nusayri [i.&lawites] who are
outside of Islam® Said Hawwa, a radical Islamic thinker from Hama
who had become, by 1975, the Muslim Brotherhoodidnnideologue,
referred back to lbn Taymiyya's controversial fatsandemning the
Alawites in a bid to draw support for the Ikhwan.

The organization’s newfound radicalism represengedcritical
departure from the more moderate, earlier Ikhwiaig. [The “Damascus
wing” — a group of moderate Muslim Brothers, mosttgmming from
the Syrian capital, who had rallied around Issamittdr's leadership
throughout the 1960s — had by the early 1970s ralway from the
organization. At the time, the split did not have &eological
dimension. Rather than reflecting the division bk torganization
between “radicals” and “moderates”, the split caned the resentment
expressed by a “Northern axis” comprising Ikhwanémiers from
Aleppo, Hama and Latakia against the disproportmneegional
representation of Damascus inside the leadershijpeoforganization.
The then-lkhwani leader, Issam al-Attar, was aldgticized by many
Muslim Brothers for lacking leadership skills —cosihg “being a great
speaker with being a great lead®rinalysts suggested. In addition,
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others explained that his exile to Europe after 419%d made
communication with the rest of the organizatiorSyria more difficult.
When, in 1969, Issam al-Attar’'s leadership of thevement was
successfully challenged by prominent members of N@thern Axis”,

he and his Damascene followers resigned in protest.

At any rate, the departure of the more moderatavdkth members
of the Muslim Brotherhood from the early 1970s ordgacertainly
contributed to fostering an ideological and pdiitivoid, into which
younger and more radical activists stepped. Duitivegfirst half of the
1970s, the organization was led by Sheikh Abdehlratou Ghuddah, a
respected Islamic scholar from Aleppo, who hadlelitpolitical
ambitions. The radical turn came about in 1975 whAen Ghuddah
handed over the leadership of the Ikhwan to theenhard-line Adnan
Saadeddine from Hama, a controversial figure blammednany until
today for having plunged the organization into alemt confrontation
with the regime. While not openly calling for “jilaagainst the Syrian
Ba'ath until 1980, Adnan Saadeddine’s troops naleis started to
prepare for an armed resistance against the regime.

In that endeavour, they were deeply influenced ly growing
popularity of the above-mentioned al-Talia al-Mulgat-a jihadist
organization which had emerged on the fringes ef lihwan. In line
with the “Qutbist® thought gaining ground at the time, al-Talia’'s
legendary leader, Marwan Hadid, was ambitious tsep@as the
“Vanguard” of the Muslim Brotherhood by directly rgeting the
regime’s symbols —by the same token drawing thewdékh into an
immediate confrontation with the Syrian Ba'ath. Théadist
organization, at first heavily present in Hama, evidd its geographical
base upon Marwan Hadid’s death by torture in 19f@y his successor,
Abdel Sattar az-Zaim, organized a more co-ordinaigivork of cells
throughout Syria destined to take revenge for th&ader's
assassination. It is worth stressing that the éxttemvhich the Muslim
Brotherhood and al-Talia al-Mugatila co-ordinatkdit actions between
1977 and 1980 is still open to debate —the regmaisting they formed a
single organization while the Ikhwan claims it haathing to do with
the jihadist group. However, while Ikhwani leadare keen to stress
that the Muslim Brotherhood expelled from the oigation any
members known to also belong to al-Talia, otheggest that, in Hama
at least, membership became blurred.

Adnan Saadeddine, the Hama-born leader of the lkrawéhe time,
seems to have been particularly active in attergptinstrengthen the
informal ties between the two organizations. Acamgdto Ali
Sadreddine al-Bayanouni, an Aleppo-born promineemiver of the
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Ikhwan, who would rise to the leadership of the praent in the late
1990s, Adnan Saadeddine had undertaken to brifi@gla-under the
Brotherhood's wing despite the Ikhwan’s collectdecision to not join
forces with the jihadist organization. “There wasnaeting between
Adnan Saadeddine and Abdel Satar az-Zaim at Bdyroutlanuary
1977. But this was not an official encounter, isveadiscussion between
two individuals and did not involve the Muslim Bhethood’s
leadership® he stresses. Zouheir Salem, an Ikhwani member from
Aleppo and now spokesman for the organization, gedar as claiming
that, at the time, Adnan Saadeddine started stmgyglims from Iraq
without even consulting the movement’s leadershillegations that in
Hama, al-Talia and the lkhwan had merged under itfyulse of
Hamawites Adnan Saadeddine and his ideologue Sawdwd are, for
their part, fiercely denied by Muhammed Riyadh hit§fah, then leader
of the local branch of the Muslim Brotherhood. Véhite remembers
that in Hama there were indeed “personal friendshagtween the local
leaders of the Ikhwan and members of al-Talia, thesses that there
was never a real coordination of actions betweentwv organizations
before 1980 but merely “cash transfers from thetfBndood to al-Talia
destined to help the families of those injuredlekilor arrested by the
Ba'athist authorities®?

At any rate, al-Talia was successful in its amhbitio act as the
vanguard of the Islamic movement insofar as itslevib activism
ultimately triggered a governmental retaliationfissce that it dragged
the entire Muslim Brotherhood into an overt stragglith the Ba’athist
regime. Already subject to fierce repression thhoug the 1970s,
members of the Ikhwan had to go entirely undergtoafier al-Talia
leader Adnan Uglah organized the slaughter of &wite Cadets at the
Aleppo Artillery School in June 1979. While thict®ian massacre was
quickly condemned by Adnan Saadeddine and the wikealdership of
the Muslim Brotherhood, the Ba'athist regime irsisbn blaming the
massacre on the lkhwan, refusing to draw a distindietween al-Talia
and the Brotherhood and heightening its represagainst the Islamic
movement. “The situation became untenable”, sayh&io Salem, who
was in Aleppo at the time. “The leadership of thevement was
shocked: we did not know who the perpetrators ef[&ieppo Artillery
School] attack were, a crisis was unfolding and awald feel it”, he
remembers. Walid Safour, a London-based humansrightivist who
was then living in Homs, recalls that the June 1@#8ck marked a
turning point in the intensity of the repressioffated by those accused
of belonging to the Muslim Brotherhood. “From them: life became a
hell: 1 was arrested several times between Jun® a8 d October 1980
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and tortured so severely by the Military Intelligenthat | would later
need to undergo three surgeries, leaving my baszkbtid until today?*?
Then, in retaliation against an attempt aiming afitHal-Assad’s life,
two units of Rifaat al-Assad’s Defence Companiesvgent to Palmyra,
where Ba'athist officers slaughtered at least S@pected members of
the Ikhwan, jailed in a prison located in the sumting desert. On"8
July, the Syrian Parliament passed the notoriowv‘'INo. 49”, which
until today makes it a capital offense to belong ttke Muslim
Brotherhood.

“We had no other option but to defend ourselvegjuas today Ali
Sadreddine al-Bayanouni, who became one of the firslitary
commanders” of the Ikhwan when the organization ugetan armed
branch in October 1979. Under the leadership ofselasal-Houeidi, a
prominent Ikhwan from Deir ez-Zoor, the Muslim Brethood formed
a “Joint Command” tasked with co-ordinating Ikhwaagtions with
those of Adnan Uglah’s al-Talia al-Mugatila as wesl Issam al-Attar’s
“Damascus wing”. Accounts differ on the extent thiet the “Joint
Command” carried out violent activities against tegime. Muhammed
Hawari, a long-time member of the “Damascus wirigjms that Issam
al-Attar’s faction made its adherence to the “J@ntmmand” dependent
upon al-Talia and the Ikhwan accepting to refraont the use of arms
against the regim¥.It is certain, however, that Adnan Uglah’s al-@ali
al-Mugatila did not cease its violent activitiesa laddition, the
Brotherhood for its part maintains that it keptrgarg out “defensive
actions” throughout the early 1980s. “Things becdmhared as an
increasing number of Ikhwani activists also stati@dndividually join
al-Talia”*® adds Zouheir Salem who, in addition, suggeststtistwas
particularly the case in the city of Hama. Whers thastion of religious
orthodoxy became the focal point of the anti-regimmmvement
throughout 1981 and early 1982, a profound rifrteth to emerge
between Ikhwani members originating from Hama ahdsé from
Aleppo.

“Hamawite members of the Muslim Brotherhood peredivthe
situation differently than [Aleppine Ikhwanis] dithey had a different
thinking”, explains Ali Saddreddine al-Bayanounidrrecent interview.
While those originating from the conservative cigkpressed an
eagerness to do whatever it would take to defean tometown from
Ba'athist tanks, those from Aleppo seemed moreaasinot to provoke
the regime into a last-ditch battle before the lghwvas certain it had
chances of winning it. Ultimately, however, the nfmr won the
advantage over the latter. Said Hawwa, a youngahdieologue who
also acted as Adnan Saadeddine’s right hand mpaorteglly threatened
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Ali Saddredine al-Bayanouni that, if he did not a® his job as
“military commander” of the Brotherhood, Hawwa wdulesign from
the organization. While still open to debate, tbe rplayed by Said
Hawwa in the subsequent unfolding of events seambalve been
crucial. Having taken over as head of the “militdsganch” of the
Ikhwan in January 1982, a few weeks before theemipHama uprisings,
he appears to have pushed the Brotherhood intos@m confrontation
with the regime.

After Adnan Uglah left his Jordanian exile in Jaryud982 for
Hama, where he warned the city’s inhabitants tleatvbuld soon send
them a codeword signalling that the time had comdse against the
regime’s presence, the zealous leader of al-Talés wnmediately
summoned back to Amman by the Brotherhood's le&dgrswho
disagreed with him on the immediacy of “jihad”. Acding to the
Ikhwan's Hama branch leader Muhammed Riyadh al-fitnygvho was
present in Amman when the events occurred, the dkfsvExecutive
Committee, then headed by Hassan al-Houeidi, aSkéd Hawwa to
send a letter to the local leader of al-Talia inntda Umar Jawad,
instructing him to not follow Adnan Uglah’'s orderfhe message,
however, never reached Umar Jawad. When Adnan Uglehdcast,
from a radio station based in neighbouring Iracg ttodeword for
“‘jihad” against the Ba’'ath in Hama, the local treopf al-Talia and of
the Ikhwan rose as a single man, distributing weapm the city’s
inhabitants and provoking the violent uprisings ebhivould trigger a
disproportionate governmental response causing degtw20,000 and
40,000 death¥® There is still considerable controversy inside the
movement as to how the message destined to UmadJaecame “lost”
between Amman and Hama, underlining the still-éxistmistrust and,
to a certain extent, tension pitting Ikhwanis frétama against those
from Aleppo. Muhammed Riyadh al-Shugfah, a longetimember of
the “Hama clan”, thus asserts that his colleagud Bawwa did send
the message to Umar Jawad and that the messengessted driver,
should therefore be blamed for having “lost!’itOthers belonging to
the “Aleppo faction”, such as Zouheir Salem, suggeat, given Said
Hawwa's particularly hard-line stance against tl®aB, he might not
have wished to follow the Executive Committee’seavsdand instead
went his own way, tacitly supporting Adnan Uglafilsadist effort'®
When asked why Said Hawwa subsequently resigned fthe
Brotherhood’'s Executive Committee in 1983, Ali Sattine al-
Bayanouni explains that the radical Ikhwani ideolegnight have felt a
“special responsibility*? for the tragic way the Hama uprisings ended.



Regime-Muslim Brotherhood Relations since 1982 11

Beyond its unprecedented human cost, the tragedyanfia also
ushered a period of unparalleled political paralyisi Syrian politics.
The Muslim Brotherhood, the most significant opposi force to the
Ba'ath before the Hama massacre, had been mifitdefeated. By
terribly increasing the repression against the gpeaceful Islamic
movement, the Syrian Ba'ath had managed to turmothanization into
a violent one, ripped by internal divisions ovemhim best deal with a
ruthless regime. The regime’s tactic — which is mathout current
parallels — proved successful insofar as the pdntidwing the Hama
massacre became turbulent for the deeply dividathis movement.

After Hama: exploiting the Muslim Brotherhood’s div isions

For many inside the Muslim Brotherhood, Hama hadnbe trap too
easily set up by a Ba'athist regime keen to suck tuslim
Brotherhood’'s most radical elements into a fatadt-thtch battle.
According to Muhammed Riyadh al-Shugfah, what begmm political
struggle between the leadership of the Muslim Bxdibod and the
Syrian Ba’ath eventually took the form of a militdight between the
most hardline Ba'athist figure, Rif'at al-Assad, darthe zealous
“Caliph”, Adnan Uglat?® Provoked by the regime, the battle of Hama
opened deep wounds of mistrust among Ikhwanis ewleo in the
movement was to be blamed for the tragic unfoldhgvents. “Hama
was like an earthquake for the Muslim Brotherho®de differences
among us surfaced and some of us started lookingdapegoats™
recounted Adnan Saadeddine. For many Hamawitesyag Adnan
Uglah’s troops who were responsible for the viokenehich seized
Hama in early February 1982 —even though the distin between
many of Uglah’s men and Ikhwani Hamawites was heags clear cut.
At any rate, Adnan Uglah quickly became a convdnssapegoat for
Ikhwani Hamawites. Shortly after the Hama eventdnan Saadeddine
thus declared that “all of Adnan Uglah’s actionsqareded from want of
prudence, undue haste or sheer recklessness’isgdbat the leader of
al-Talia had brought “considerable damage” to tslanhic movement
due to the way he “conducted the fighting in Aleppad “drew the
mujahidin into the ill-timed confrontation at Han®”However, the
sense of lasting bitterness still found among Ikiweanks at the
evocation of the 1982 events has less opposed merob¢he Muslim
Brotherhood to the activists of al-Talia than pittékhwanis from
Aleppo against those from Hama. Eventually, thenferindeed accused
the latter of having been the real driving forcéribd the movement's
radicalization at the time.
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The blame game was eventually settled as the Muslim
Brotherhood's consultative body, the Majlis al-Shudecided from its
Jordanian exile to set up a special committee hibhgieSyrian Brother
Muhammed Ali Ashmi and tasked with investigatingawtihad gone
wrong inside the movement. Perhaps unsurprisidgiynan Saadeddine
and Said Hawwa were very reluctant at the ideaading a “truth-
seeking committee” being set up, remembers MuhamRigddh al-
Shugfal?® Due to their fierce opposition, the evaluation atpwas
never made publicly available and its content resao this very day, a
closely guarded secret. According the researché&oAl Pargeter, it
reportedly lay much of the blame on the person dha&n Saadeddine,
accused of having set up, in 1977, a special comenitasked with
secretly coordinating actions with al-Talia al-Mtiga —something
which the former Ikhwani leader has denied in akbetodefending his
legacy?* At any rate, the accusation exacerbated the aireaisting
tensions between the “Aleppo faction” and the “Haetem”. The first
group, principally based in Amman, had by the n®&ds regrouped
around Sheikh Abdel Fattah Abu Ghuddah while thieegtled by
Adnan Saadeddine, had settled in neighbouring Iraq.

Ikhwani members from Hama were still bitter at thestruction of
their hometown by the Ba’athist troops and contihteeadvocate armed
struggle against the regime. In its endeavour,“H@ma clan” could
benefit from material and financial assistance frtime competing
Ba'athist regime in Baghdad. According to al-Shigfaho was in the
Iragi capital on the side of Adnan Saadeddine attitme, the “Hama
clan” had high-level contacts at the top echeldnthe regime headed
by Saddam Hussein. The Iraqi leader had reporfadiyraha Yassin al-
Ramadan, his Vice-President, in charge of theioglatwith the Syrian
Brotherhood?® The Iragi regime, embroiled in an irreconcilablspdite
with Damascus since the 1970s, provided the Syslamic movement
with arms, money and training camps used by theagooembers of the
Ikhwan who had regrouped in Baghdad following thertd massacre.
Thanks to this unexpected help, members of the dkhaffiliated with
the “Hama clan” were able to carry out a few addii attacks inside
Syria, prepared by a “military branch” headed byolt Tayfour.

“The Syrian regime knew very well that the Iragielfigence was
providing support to the Ikhwart® asserts the former Ba’athist Vice
President of Syria, Abdel Halim Khaddam. In order deter any
members of the Ikhwan from becoming affiliated wétlgroup or with
an individual carrying out violent activities agsirthe Syrian regime,
the Ba'athist authorities undertook an intimidatioampaign against
prominent Muslim Brothers. Issam al-Attar recaliatt on 17 March
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1981, a team of three men entered his house anghtézed his wife, in
an act surely destined to punish the leader offaenascus wing”, who
had just joined forces with al-Talia and the rekttte Brotherhood.
Throughout the 1980s, his presence in Aachen aogdinto be
considered such a serious threat to the securityhef surrounding
residents that the German government banned him #peaking in
public and ordered him to change residence on alaegasis, in
neighbourhoods as remote as possible from imporésidential areas.
Muhammed Riyadh al-Shugfah, for his part, remembaxsng suffered
from four assassination attempts while being intigkagl, three of them
being foiled by the Iraqgi intelligence — therebysalunderlining the
extent to which Saddam Hussein's security apparatas active in
protecting Syrian Ikhwanis living on its territof§.It is also widely
purported that Adnan Uglah, the “Caliph” of al-Ealwas trapped and
killed by the Syrian intelligence alongside the iSgflragi border
sometime in late 1982.

The regime was quick to understand, however, thabuld most
effectively benefit from the internal divisions thiehwan suffered by
stimulating the controversy over how the Brothedhgbould best deal
with the regime. In December 1984, Ali Duba, HafizAssad’s head of
Military Intelligence, contacted the then-leadertloé Ikhwan, Hassan
al-Houedi, to enquire as to whether the organinatiould be interested
in carrying out negotiations potentially leading aosettlement of the
dispute. While the Hamawite members of the Ikhwagrevdeeply
reluctant to participate, they were nonethelesviosed by the rest of
the organization that a dialogue with the regimesueh a catastrophic
stage for the Islamic movement, was the only wayéod. Several
thousand members belonging to the Muslim Brothedhbad been
forced to flee the repression they suffered in &ymany of them
finding refuge in Jordan, Irag and, to a lesseemtxtSaudi Arabia and
Turkey. “Our situation was desperate”, rememberdid\@afour, who
fled to Jordan in 1979 before settling in Londofhé organization did
whatever it could to support us, providing a monthksistance of
around 30 Dinars to each refugee, but this washhadough in a
country where 5 Dinars a day are needed to surgi/e”

Keen to seize every possible opportunity to havenémbers safely
return to Syria, the Muslim Brotherhood acceptedntet Ali Duba to
start negotiations with the Ba'athist regime. Thdasek place in
December 1984 in a hotel in Bonn, Germany, whereDétha and two
of his aides, Nisham Bukhtiar and Hassan Khalilf wigh the Syrian
Ikhwan's leader, Hassan al-Houeidi, assisted by iMalirRGhadban and
Muhammed Riyadh al-Shugfah. According to the lattédro recalls the
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meeting, it quickly became clear that the regimedal aim was to
provoke divisions within the Muslim Brotherhood bgwing confusion
amongst its ranks. Thus, while Ali Duba and Hassadoueidi isolated
themselves in a separate room, suggesting progressnade towards a
negotiated settlement, Hassan Khalil reportedly eedm Muhammed
Riyadh al-Shugfah and expressed, for his part, earcllack of
willingness to proceed to the negotiations. Cordumed exhausted after
a day of talks and counter-talks, hope and disagpaint, both camps
agreed to take some rest before carrying on with rtext round of
negotiations. “A few hours later, Ali Duba teleplkdn Hassan al-
Houeidi to report that the Syrian intelligence offis were on a train
back to Berlin before taking off for Damascus; thed fooled us®
recalls with bitterness al-Shugfah.

By proposing negotiations to the Ikhwan, the regimad achieved
two goals: it had managed to re-open the painfidrival debate over
how the Ikhwan should best approach the SyriantBalad it had had a
glimpse into how fractured and bitter the MuslinoBers were in exile.
“There never was any serious intent on the patth®fegime to actually
settle the dispute with the Muslim Brotherhood sthaegotiations were
doomed in advance”, admits Abdel Halim Khaddam, frener Vice
President of Syria. “The delegation led by Ali Dubiaggested to the
Ikhwan that they could be allowed to return to &yput only under the
condition that they do so as individuals and reffaom any political
activity. In reality, the regime did not wish toesany form of agreement
being reached with the Muslim Brotherhoddhe concludes.

If the regime’s real intention was to sow divisiamong Ikhwani
ranks, it was successful. The frictions which ogabthe “Hama clan”
to the “Aleppo faction”, already existing in 1988ca1983, came to a
head with the failure of the 1984 negotiations. IBat Baghdad, the
Hamawites led by Adnan Saadeddine and Farouk Tayfmuotinued to
plan attacks against Ba'athist installations insgygia. The Aleppines,
for their part, persisted in believing that negmtias with the regime
were still the only way forward despite the failarfethe earlier attempt.
It was amidst this tactical dispute pitting thossdurable to armed
struggle against those privileging negotiationst tthere emerged the
1986 leadership crisis in the organization. It agmub the moderate
scholar Sheikh Abdel Fatah Abu Ghuddah, favouréblide pursuit of
talks with the regime, to the more hard-line Adridaadeddine, for
whom “there is nothing to discuss with these craitsnthey are not a
government, they are a mafi&’In retrospect, however, many Syrian
Brothers recognized that the struggle for leadprsbetween the
Hamawite and Aleppine figures also had a stronggre dimension.
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“The debate on armed struggle was a facade inagférprovided a
useful pretext to decide who should be the nextldeaand, in my
opinion, Adnan Saadeddine was by far the b&sé€xplains today al-
Shugfah. If from a different camp, Zouheir Salemeag that ideology
takes second place to a clash of personalities whetomes to
explaining the roots behind the 1986 leadershipgste. “While Abu
Ghuddah was a respected scholar with a broad dyteadeddine had
a narrow view of the situation and was an impulsiad individualistic
character® he asserts. To a certain extent, the leadershigs cr
opposing Saadeddine to Abu Ghuddah might also atefe cultural
differences setting the members from Hama apant fliose of Aleppo
—the first being described as “men of action” while second are often
referred to as “the politicians”. Between 1984 al@B5, elections
opposing the two figures were held inside the mammand, since Abu
Ghuddah’s declared victory was not recognized bwnd8ddine, an
interim leadership was organized, putting Adeelelland then Munir
al-Ghdaban at the helm of the organization forcgirsecutive months
each. Ultimately, however, Adnan Saadeddine uma#itedeclared that
he was taking up the leadership position, creadimit of mistrust still
felt to this day in relationships between Ikhwarémbers from Aleppo
and those from Hama, who then largely rallied belieir chief.

By 1986, the personal, ideological and culturafedénces setting
the “Aleppo faction” apart from the “Hama clan” haaffectively
fractured the Islamic movement into two clearlytidist organizations.
The first, led by Sheikh Abu Ghuddah, was recoghizey the
international body of the Muslim Brotherhood as thegitimate
representative of the Syrian Ikhwan. It also add@tenore conciliatory
stance towards the Ba’athist regime. A new roundnegotiations
between this organization and Ali Duba was caroed in Frankfurt
throughout September 1987 —with no more success ttiea preceding
talks. It has been reported that, when Hassan akldomet Ali Duba
for the second time and asked that the securityicesr release the
thousands of Muslim Brothers still imprisoned irsi8lyria as a gesture
of goodwill, Hafiz al-Assad’s chief of military iatligence replied with
arrogance: “But, you want the end of the regirfieThe Syrian Ba'ath,
aware of the existing divisions separating the wings of the Ikhwan,
certainly intended to use the 1987 negotiationsaasay to further
exacerbate tensions within the Islamic movementietrospect, those
inside the “Aleppo faction” who were responsibler fthe 1987
negotiations acknowledge they were aware of the that the regime
might instrumentalize the talks to the detrimenttloé Ikhwan. “We
knew that the regime wanted to play a game withuisve still thought
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that we should take up every opportunity to negetand give it a try,
believing that by reaching out we would all movenwfard and that, in
the end, progress would be made in the intereatlp® explained Ali
Sadreddine al-Bayanouni in a recent interview.

By tantalizing the Muslim Brotherhood's moderatesthwthe
prospect of a settlement, Hafiz al-Assad was ssfgles exploiting the
Islamic movement'’s inherent ideological contradiot. From Baghdad,
Adnan Saadeddine’s dissident Ikhwani organizatiencély criticized
the “Aleppo faction” for having been lured agairtoirthe regime’s
negotiations trap. His “Hama clan” continued to firancially and
materially supported by an Iraqi Ba'ath regime kefmm its part, to
benefit from Adnan Saadeddine’s presence in Baghalguiesent itself
with Islamic credentials. “For once in our livese were prized by the
Ba’athists!”3’ remembers with irony Muhammed Riyadh al-Shugfah. |
turn, the “Hama clan” strove to support Saddam Eiass the battles
he fought on the regional and international arewdsle, throughout the
1980s, Adnan Saadeddine repeatedly blamed the' ‘leaitian regime
for its war with Iraq; he also became, in the edatBO0s, Saddam
Hussein’s personal envoy to the Islamic world. @adilahas, a member
of the “Aleppo faction”, explains how close AdnanaBieddine was to
the regime in Baghdad: “When Iraq became targetetd¥ sanctions
following its invasion of Kuwait, he mounted publielations activities
to persuade Islamic countries, especially acroagthS&ast Asia, to
support an isolated Saddam Hussein”. For Obeidaa®aidnan
Saadeddine’s role in that respect became so proinihat, in his view,
“it exceeded the role of Iragi Embassi&sh this corner of the world.
At any rate, the Iragi regime’s crucial supportttee “Hama clan”
allowed it to continue its armed campaign against3yrian Ba’ath after
the 1986 scission. Attacks claimed by Adnan Saaddeti “Syrian
Liberation Army” even touched the heart of the tapivhen bombs
went off at Damascus’ central bus station, Killitgsdreds of civilians
on April 16" 1986%

By 1990, the leadership of the officially-recognizeranch of the
Syrian Ikhwan had switched back again from Sheildbu AGhuddah,
who at 70 years old had no more political ambitjoiles Hassan al-
Houeidi. Under the new leadership, efforts were enatdreconciling the
“Aleppo faction” with the “Hama clan”. Eventuallypuch of the “Hama
clan” accepted to progressively rejoin the mainaargation throughout
1991 and 1992, aware that armed action againgetfime had not led
anywhere and that the alliance with Iraq had sona¢whbnstrained its
autonomy. However, their historic leader, Adnandedaine, was not
allowed back into the wider organization. His memsh® in the
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movement had been “suspended” by the internatipnadognized
faction after he had proclaimed himself leaderhef novement in 1986
and it was not reinstated until 2008, shortly befbe died in 2010.
According to Zouheir Salem, a prominent member e tAleppo
faction”, much of the “Hama clan” accepted to rejgihe main
organization in the early 1990s because they ehithat the tensions
which existed inside the movement did not pit Hagainst Aleppo but,
in reality, opposed the antagonistic personalitAdhan Saadeddine to
the rest of the Ikhwan. “They eventually came ® thalization that the
problem came from within Ham4® he concludes.

Revolving doors: between conciliation and oppositio n
from abroad

Since the early 1990s, the history of the Ikhwan &ssentially been
marked by the moderate ideological footprint Igfon it by the “Aleppo
faction”, which had posed as a precondition for th@91-1992
regrouping that the “Hama clan” renounces the tdsaabence against
the regime. In that regard, the personal evolutioderwent by the
Ikhwan's leader throughout the late 1990s and 2080$Sadreddine al-
Bayanouni from Aleppo, is revealing of the moven®gmrogressive
doctrinal moderation. Once a radical member of“thleppo faction”
and one of the first “military commander” of the Mim Brotherhood,
he had by the early 2000s made his newfound comenitrto non-
violence, the protection of minorities and the potion of democracy
the cornerstone of Ikhwani discourse in exile.

As leader of the organization (1996-2010), hist fseps were to
soften the image of an organization tainted bjiritss to the violence of
the early 1980s. In 2001, he pushed lkhwani memberadopt a
National Honour Charter which condemned in uneqeavderms the
use of violence against one’s own government. &fiet culminated in
the publication of the Muslim Brotherhood's polaigproject in 2004,
which represented a partial attempt at acknowleggdart of the
Ikhwan'’s responsibility for the bloody events oé tlate 1970s and early
1980s. The document stressed that, in the lighthefe events, “the
Muslim Brotherhood in Syria has carried out a tlugto review of its
policies”. It also acknowledged that “we, togethdth large humbers of
Syrian citizens, found ourselves forced to resoris¢lf-defence in a
situation of spiralling violence that was certaimigt of our making*“!
According to Zouheir Salem, often considered asctiief ideologue of
today’s Syrian lkhwan, “the organization learnednir the failure of
armed struggle: we now believe that the only wawéod is to oppose
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the regime through peaceful means on the model ustadpha al-Sibai
and Issam al-Attar*? Perhaps unsurprisingly, such doctrinal evolution
was fiercely criticized by Adnan Saadeddine whanir Baghdad,
reportedly went as far as pledging that he woulderachop off his own
hand rather than agree to sign any official Ikhwdmtument stating a
renouncement to armed action against the SyriaatB& The former
leader of the “Hama clan” seems to have been ragodated in his
struggle, however, as a growing number of MuslimtBers started to
voice hopes that their rejection of violence woulliow them to
negotiate more effectively a way back home.

If in the early 1980s the regime’s attitude towatts Islamic
movement had not been characterized by a partiemilfingness to
compromise, things seemed to be changing in a iyp®sdirection
throughout the rest of the 1980s and 1990s. A dabie the American
Embassy in Damascus dated from February 1985 expdiiat a few
hundred members from al-Talia al-Mugatila had mdrto Syria after
the regime carried out a negotiation with them tigtothe mediation of
Sa’id Shaban, a prominent Sunni Lebanese acff/iShroughout the
1990s, Hafiz al-Assad also proceeded to liberasopers who had been
accused of belonging to the banned organizatiorst wicchem confined
to jail since the late 1970s. Out of 10,000 estadgiolitical prisoners,
the Syrian President released 2,864 inmates inreee 1991, 600 in
March 1992, 554 in November 1993, 1,200 in Novenft895, 250 in
1998 and 600 in November 20ff0.Relations also seemed to be
markedly improving between the Syrian Ikhwan's kxatiip and the
Ba'athist regime. In December 1995, the Syrian euities had allowed
former Ikhwani leader Sheikh Abdel Fatah Abu Ghidda return to
Aleppo, his city of birth, under the condition thia¢ would occupy
himself only with religious and educational work ilghgiving up all
political activities. Two years later, in Februdr§97, upon learning that
Abu Ghuddah had just passed away, Hafiz al-Assatsdif sent his
condolences to the Islamic scholar's family, pragsi‘a man who
inspired respect during his lifetimé®in return earning the gratitude of
the bereaved family. In this context, new mediatffiorts between the
Syrian Ba'ath and the Muslim Brotherhood's leadgrshere initiated.
They were carried out through the intermediary aohi Yagan, a
former prominent lkhwan who had distanced himseibnf the
organization at the height of the violent confroiota However, the
negotiations soon proved fruitless as they cameflect the regime’s
continued intention to accentuate divisions withthe Islamic
movement, according to Muhammed Riyadh al-Shugf@hen Amin
Yagan was assassinated in ambiguous circumstancBea@ember 18
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1998, the Ikhwan was quick to suspect the Ba'attigime of having
slain him and relations between the two partiesrietited agaift’

Upon Hafiz al-Assad’s death in June 2000, brieféhoms raised
again that a leadership change at the top of thinSgtate apparatus
would bring about a policy shift with regards tcetfate of exiled
Muslim Brotherhood members. From London, the leadérthe
organization, Ali Sadreddine al-Bayanouni, suggédteat Bashar al-
Assad’s ascent to power could mean time had coméht® Islamic
movement to finally settle accounts with the Ba'sithegime. “Bashar
has come into the weighty inheritance of decaddstafitarian rule; he
does not bear responsibility for what happenedhéngast at Hama and
in other places but only for what happens afterihhesworn in [to
office]”,*® he declared. Early signs seemed to indicate aainert
willingness on the part of the regime to write avnehapter in its
relation with the Islamic organization. Accordirgthe researcher Eyal
Zisser, when in April 2001 the young President putated a decree
ordering the issuance of one-year passports ddginencourage Syrian
citizens abroad to return home to settle theirigffaith the authorities,
many interpreted this as a gesture indicating tcsliviu Brotherhood
members that they would be allowed to return taeSas individuals. If
a few of them did so, most of them nonethelessiredd from believing
in the regime’s promises. They had heard storieszdndful of Muslim
Brothers returning home only to be interrogateda$sed, tortured and,
in certain cases, killed by security services wkked them to fully
confess their participation in the bloody eventstloé early 1980s.
When, after a brief period of liberalization knows the “Damascus
Spring”, it became clear that Bashar al-Assad lmaganious intention of
reforming the political system he had inheritednirdis father, the
Ikhwan started to call again for an overthrow of #a’athist regime.
Having rejected violence, they started to engageoaitions in exile
with political forces distinct from theirs as a medo increase pressure
on the Syrian Ba'ath from abroad, in line with tm@derate spirit of
their 2004 political project.

Such willingness to engage in a political dialoguith other Syrian
opposition forces, be they ideologically antagotosthem, was not new
to the Ikhwan. A few months after the Hama massaorépril 1982,
Muslim Brotherhood leaders had joined Salah Jedidsident Ba'athist
faction as well as the Arab Socialist troops of #@kral-Hawrani in a
National Alliance for the Liberation of Syria (NALSThe effort was
short-lived, however, as the Iraqgi location of &lkance’s headquarters
and the bitter infighting resulting in Akram al-Heani's departure from
it a few years later raised doubts over its suatdlity as a credible
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opposition in exile. In the early 2000s, the Ikhvepressed a renewed
eagerness to join the dialogue carried out in tlaenéwork of the
“Damascus Spring” by other Syrian opposition fordesluding various
prominent secular left-wing figures such as theisGian Michel Kilo
and the Communist Riad al-Turk. Negotiations overc@mmon
opposition platform most notably culminated in Gxeio 2005 with the
signing of the “Damascus Declaration”, of which thduslim
Brotherhood became a key comporfént.

However, it was the defection of Abdel Halim Khadddrom
Damascus in December 2005 which provided a reabroypity for the
Syrian Ikhwan to prove that it was once again aymatic movement
willing to go as far as engaging with former Balathofficials.
According to the former Vice President, it was Br@therhood which
initiated the dialogue after Ali Sadreddine al-Bagani and Abdel
Halim Khaddam had both taken part in a show brastédaonAl-
Jazeerain January 2008 The two parties agreed to form a joint
opposition platform which culminated with the creatof the National
Salvation Front (NSF) at a meeting in Brussels iardt 2006. For the
Brotherhood, the alliance with the former Ba'athiéice President
represented a golden opportunity to regain a measfurelevance in the
landscape of Syrian politics. According to Obeidahids, who was
Bayanouni’'s political adviser, “this was a serioesterprise as we
thought our partnership with a former prominenta®aist would attract
more defections on the part of regime officialsAt the time, the belief
that the NSF was gaining momentum was also shareddny inside
the Ba’athist regime who expressed “fé4gt the emergence of such an
alliance precisely when Bashar al-Assad’'s grip ewgr was being
greatly weakened by the forced Syrian withdrawahifrLebanon and
the threats of external intervention coming fromsilagton. However,
as |Ikhwani hopes for regime change in Damascusrgssiyely died
down, it became “embarrassifig’for the Brotherhood to remain
associated with a former prominent Ba'athist figuregho had
participated in the massacre of its own membersJdnuary 2009,
Ikhwani leaders suspended their opposition aatisjtofficially in order
to show support for the Syrian regime’s populai-esnael stance during
the war in Gaza. “While we, the Muslim Brotherhoasitied with the
people of Gaza who were defending themselves, Kdraddas blaming
Hamas for the escalation of violence and refusdoeteze his opposition
to Assad for the duration of the waf’.explains Ali Sadreddine al-
Bayanouni. This, however, was described as a “npeegext®™ by
Abdel Halim Khaddam, who claims that the real reasehind the
Brotherhood’'s withdrawal from the NSF was in faat &hwani
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willingness to negotiate its way back to Damascuth whe Syrian
regime. This is confirmed by Obeida Nahas, accgrdm whom a
“mediation” between the lkhwani leadership and Beathist rulers
indeed took place sometime between 2009 and 2Ghough he insists
that “the talks never moved beyond the mediaticaspl?®

The “return of the Hamawites” and the “Arab Spring”
a new way forward?

Despite the Brotherhood'’s failure to negotiatenitsy back to Syria, Al
Sadreddine al-Bayanouni's three tenures at the tdlnthe lkhwan
proved successful insofar as he put the exilednizgion back into the
media spotlight. At the same time, however, manyhef initiatives he
took proved controversial, from the alliance witthafldam to the
decision of initiating a mediation with the regimidere again, the
ideological divisions within the movement mostly edapped with
geographical lines. “By 1991-1992, the Hamawited bame back into
the fold of the Muslim Brotherhood. Ever since,yheave projected
Adnan Saadeddine’s political vision into the movatmeven though he
was not himself included in the mergéf’explains Zouheir Salem, the
artisan of the lkhwan’'s moderation and a long-timember of the
“Aleppo faction”. The Hamawite Farouk Tayfour, Bagani's deputy
at the head of the organization, was especialhalvochis criticism of
the way in which the Aleppine leader handled thevenwent during his
three terms. When, in July 2010, elections wered hiakide the
movement to decide on a new leader for the orgaoigahe candidate
put forward by the “Hama clan”, Muhammed RiyadhSalgfah, was
elected.

The leadership change carried with it a chargedbsjim value as
the “Hama clan” had not been in charge of the wlooggnization since
the bloody events of the late 1970s. It had alsenbihe target of
criticism by many inside the movement, who blamenns of its
members for having pushed the Brotherhood intoiltHfated violent
confrontation with the regime. Their return to theight of the Syrian
Ikhwan's leadership therefore inspired severalnaistrcomments on the
possibility that the “return of the Hamawites” cdulsignal an
ideological shift putting into question Bayanouniitsoderate legactf
Some moderate sympathizers of the organization ealted Shugfah’s
election a “setback” for the Islamic movement. Uptaking his
function, the new leader asserted that the Muslmoti&rhood would
immediately resume its opposition activities agathge Syrian Ba'ath,
the truce with the regime having for him ended dlag the Gaza war



22 State and Islam in Baathist Syria

did.5® At first, the ideologically more hard-line stantzden by Shugfah
seems to have been coupled by an attempt from Haen& clan” to
marginalize the “Aleppo faction” long in charge dfie Ikhwan.
Prominent Aleppine Ikhwanis such as Ali SadreddihdBayanouni,
Obeida Nahas and Zouheir Salem were sidelined. Omgain,
ideological and geographical fault lines seemeavirlap.

Aware that the increasingly visible divisions plagythe Islamic
movement would eventually hurt its credibility as sastainable
opposition force, the new Hamawite leadership dalteck in the
“Aleppo faction” after sensing that Bashar al-Assadld be next in line
after popular protests of the “Arab Spring” hadpieggl Tunisia’s Ben
Ali and Egypt's Mubarrak. In March 2011, Zouheil&a was asked to
become the Ikhwan's spokesman and, shortly aftesyarAli
Sadreddine al-Bayanouni accepted to act as MuhanRigadh al-
Shugfah’s “special adviser”. It also seems as ithwhe advent of the
“Arab Spring”, much of the ideological divide pitg the “Hama clan”
against the “Aleppo faction” has been bridged. Tieece repression
suffered by anti-regime demonstrators at the hahtise state’s security
apparatus has rendered irrelevant calls to negotidgth a Ba'athist
regime now seen as wholly illegitimate. In additicthe regime’s
denunciations of the demonstrations as a “plotresga&yria” carried out
by the Muslim Brotherhood and supported by foreigrsem to have,
ironically, increased the organization’s internabhesiveness and
common sense of purpose. Doctrinally, the two winfghe lkhwan
seem to have been similarly influenced by the “Wirlexample”, which
they both cite as their model in a post-Bashanvldi-dominated Syria.
“We are impressed by the Turkish governance systethwe are not
keen on the Iranian model as we don’t want to irepmsything on the
people®® Shugfah recently declared in an interview. While Syrian
Ikhwan is not new to parliamentary democracy, hgvitontested
elections throughout the 1950s and early 1960s)dlaenist AK Party
ruling Turkey has provided Syria’s Muslim Brotheddo with a
blueprint for reform. “The AKP is neutral in theear of religion —
neither does it impose religion upon its citizeons does it seek to fight
religion — and for this reason we find it to be excellent model®!
Bayanouni for his part declared. Of course, theeestll disagreements
inside the organization, most notably on the foakeh by a possible
“international protection” of the Syrian protestasd on the extent to
which the Ikhwan should compromise on its prinaplevhile
participating to the activities of the oppositionéxile. However, much
of the debate on armed struggle which, in the 1986sd to oppose the
two wings of the movement has now withered. Eamy during the



Regime-Muslim Brotherhood Relations since 1982 23

protests, prominent members of both the “Aleppdidat and the
“Hama group” have reiterated with insistence tiejection of violence
as a means to confront the regime. While Ali Sadiresl al-Bayanouni
emphasized the importance of using “non-violentms&a to overthrow
the Assad regime, Muhammed Riyadh al-Shugfah egsisor his part
on “the peacefulness of the revolution”. Commentngthe role of the
“Free Syria Army”, the leader of the Ikhwan wentfas as warning
against civilians joining the armed umbrella group:

“The soldiers who defected from the regular armg defending
themselves against this army. The self-defencén@fdissidents is a
legitimate right, but it is unacceptable for theople to join. Several
groups of demonstrating youths asked us whethgrgheuld join the
dissidents and we told them no. We caution the lpe@gainst
becoming involved in military actiorf®

At first glance, Shugfah’'s comments can be seesuggrising as the
Hamawites’ historical advocacy of the necessitgdafront the Syrian
Ba'ath with arms, if needed, has become an inangbsipopular
demand inside Syria. The “Hama group”, however,wedl as the
broader Muslim Brotherhood organization, have otk past two
decades undergone a profound ideological changearttswv more
moderation when it comes to the issue of the meansoyed to oppose
the Syrian Ba’ath. That “the Muslim Brotherhood kthanged® is also
recognized by Burhan Ghalioun, a long-time leftguimember of the
exiled opposition who now acts as head of the SyNational Council
(SNC).

Since March 2011, the multiplication of anti-regirpeotests in
Syria has pushed the exiled opposition to presenoee unified stance
to both the international community and the Syrfaotesters. The
Muslim Brotherhood has been a key driver behindaitganization of a
series of conferences held by Syrian oppositioruggooutside the
country. Observers have sometimes expressed surptisthe high
turnout and visibility of the movement during reteopposition
meetings held in Antalya, Brussels and Istafibdlhe Ikhwan, for its
part, has been keen on insisting that it is “a su@p, not a creato?® of
the uprisings which have sprung up throughout Syvier the past year.
Internally, the movement claims that the Syriantgsters have no links
to the Ikhwan even though it suggests that manythem are
sympathizer§! Externally, the organization strives to fully ceoate
with secular left-wing dissidents, Kurdish partiasad independent
groups in order to more effectively coordinate apfion activities.
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When asked about its influence in the exiled opjmoss main political
body, the Syrian National Council (SNC), its leadessures that the
Ikhwan does not have, contrarily to what some ssiggentrol over if®
This willingness to downplay the movement’s newfdumfluential role
should not be seen as surprising, given the faat tany inside and
outside Syria continue to associate the Muslim lxdtood with the
violence which struck the country in the late 1920d early 1980s.

However, despite its cautiousness not to take @il leadership
role in the current protests inside and outsideiaSythe Ikhwani
leadership is well-aware of the Muslim Brotherhaostfrength. Zouheir
Salem, the Ikhwan's spokesman, has suggested #hlabwver half of the
forces making-up the exiled opposition are relaeane way or another
to the Islamic movemeft. If such an estimate may be slightly
exaggerated, one cannot dismiss the fact that ymarS Muslim
Brotherhood is, to date, the most organized and fhesled of all
opposition forces, as even its rivals adffitAccording to Zouheir
Salem, this is due to the “extraordinary ideolobicammitment” and
“resilience™ which Ikhwani members have shown over the past
decades. Despite being scattered throughout th&lvgorce the early
1980s, the movement seems to have retained muds bfstitutional
and organizational capacity. Today, the emergefieerew generation
of younger and moderate Ikhwani leaders who havest always lived
in exile, such as Moulhem al-Droubi, Obeida NahasAbmed al-
Ramadan, seems to suggest that the old geogramndaldeological
divisions, which have plagued the movement’s rafigksa long time,
may soon become a thing of the past.

For long, the Syrian Islamic landscape has tendeddil down
solely to the Muslim Brotherhood. Since the adwinhass anti-regime
protests after March 2011, new actors have neveghemerged with
the aim of ultimately contesting the Ikhwan's praemt place on the
political chessboard both outside and inside Sy@iame argue that,
inside the country, th&llama (“religious scholars”) are best positioned
to increase their political influence in a post-AdsSyria. However, the
men of religion are divided between those who Hasen co-opted by
the Ba'ath regime, in which they have a vestedraste and those who
have lent their support to the Syrian protester®thers argue that,
outside Syria, the London-based Movement for Jestiand
Development (MJD) is increasingly acting as ancedfit political and
ideological challenger to the Muslim Brotherhoobdegemony over the
opposition in exile. Malik al-Abdeh, the co-foundef the MJD,
described in an interview the “turf w&f"which opposes his political
platform to the Islamic organization. Explicitly ested as a more
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modern and moderate outlet than the lkhwan, the MaB however,
tended to act more as a network than as a polpadl and it has been
hurt by revelations last spring that parts of ittivities had been
financed by bodies depending upon US governmertifigid* Despite
the long exile into which it has been forced sih®82 and the numerous
divisions which have arisen ever since, the MusBrotherhood
therefore seems to remain the most cohesive andigaEmized force in
the landscape of Syrian Islamic politics.

Overall, the Ikhwan'’s historic role of resistanodlie Syrian Ba'ath
— and the heavy price it has paid for it — givesigiamic organization a
particular legitimacy to act as a prominent actoiSiyrian politics. In
return for its opposition, however, the Muslim Brethood's recent
history has been mostly shaped by the troubledtioakhip it has
entertained ever since the late 1970s with a Bstategime willing to
exploit the organization’s inherent contradictiom®rder to “divide and
rule”. While the Ikhwan flirted with the violent &pn during the late
1970s and early 1980s, it mellowed its discoursd #&m tactics
throughout the 1990s and 2000s, hoping it couldhieasdly be allowed
to return to Syria in order to rebuild the politicapability it once had at
the grassroots level. Its mediation efforts haypngved unsuccessful, it
entered into various opposition coalitions withestlpolitical forces —a
feature which continues to dominate the Muslim Beohood’s mindset
to this day as it increasingly seems to act asrbst influential actor of
exiled Syrian politics.
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Islamic Revival and the Promotion of
Moderate Islam from Above!
Line Khatib

Introduction

Syria has witnessed a number of profound changesstbe last 20 years
or so that have fundamentally reshaped the counpryfitical and socio-
economic landscape. The most important of theseigdwminclude a
selective liberalization of the economy, which hzsused the gap
between the rich and the poor to widen as well eas tb the re-
emergence of a Syrian oligarchy after years of psippublic policy in
the country. Just as important has been a clearpalmhble religious
revivalism? one that is condoned by the regime, this despédact that
the regime’s system of authoritarian rule is suppbs secular and
moreover bans the politicization of religion. Asresult of these
changes, political and economic power are beingreasingly
concentrated in the hands of a few families, whileumber of Islamic
religious leaders now wield significant social udhce.

The organizations led by the religious leadersrarariably pietistic
in nature rather than politically oriented. Thisaisdirect result of the
regime’s struggle against a radical Islamic oppmsitduring the late
1970s, which culminated in the Hama massacre of 188wvhich the
country’'s most powerful Islamic actor, the MuslimmoBherhood, was
crushed. In the aftermath of that struggle, thémegco-opted, and later
accommodated and empowered, the apolitical Islamganizations that
remained® Today, a number of these Islamic populist Sufugohave
become prominent parts of the Syrian social lamuscAnd while some
are more modernist than others, they are all sinilaheir adoption of
an agenda that is more concerned with charitablk wnd theda'wa
(proselytizing) to Islam rather than being focuspdn becoming part of
the political apparatus, or indeed on any form ofro political
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engagement. The efforts of these groups are a mmefmon for the
increased number of Islamized spaces in Syria todaierms of more
conservative attire, more widespread Islamic pcastia greater number
of Islamic bookstores — which barely existed in #880s and early
1990s — and greater production and consumptiorslamic literaturé.
In highlighting this change, it is simultaneoustyportant to underline
that the “Islamizing” mechanisms of charitable waridda’waused by
the Syrian Sufi orders are not new, nor are theagigm imports.
Apolitical members of the Muslim Brothers, who hagkervations
regarding militant activism and confronting thetsteearlier advanced
the notion that the gradual re-creation of Islamizpaces within the
secular public sphere would provide the necessanppative
environment for greater Islamization of Syrian sog?

While these trends within Syrian society are suggubiby some
citizens, they are increasingly worrisome to oth&iany of the latter
look to the fall of secular Baathism in Iraq and #nsuing factionalism
and religious violence as a portent of what migdggen in Syria. As a
result, old fears and battles regarding the cotsgcular and socially
pluralist heritage, and, more fundamentally, tHanfést question itself
are now resurfacinFrom the point of view of Syrian secularists, ther
have been strong concerns that what is left of Siyeian secular
environment was being dismantledwhich they argued would
eventually undermine the country’s ideological, nethand religious
diversity® Furthermore, according to pro-democracy activistse
regime’s empowerment and accommodation of thesepgravas proof
of a conscious and divisive manipulation of Syrgotiety, one that
could only have negative consequences in the |deger.

Thus, the country presently faces a situation iiclvimany Syrians
have joined the piety movement and are consequsnfbporting and
contributing to Syria’s Islamic revival while mangthers have
emphatically rejected it, frequently by making refece to the
“manipulative” and “foreign” origins of certain Biic trends. It is in
light of this palpable revival and the widening alages that it is
provoking in Syrian society that an ostensibly mled regime sought to
reverse these trends, with a verbal decree in Bah@ing around 1,000
munagabatvomen (women with a full-face veil) from teachihg. few
days later,munagabatwomen were also banned from registering as
students at the university lev@ This latter decision by the state has
been interpreted by observers as underlining theide between the
government’s wish to retain Syria’s Islamic enviment under control
and its expressed willingné&so condone a rising Islamic movement as
part of a pro-regime civil society. Complicatingisthdilemma still
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further is the regime’s own crucial role in encaying and facilitating

the Islamic revival. It did so as part of an “autterian upgrading” that
necessitated reinventing Syria’s Islamic discowb#e at the same time
closing off the country’s intellectual, civic, amwlitical space to what
was seen as the greatest challenge to its owrnigabliegemony, the
Syrian pro-democracy movement.

The objective of this paper is twofold. First, toalyse how Syria’s
Islamic religious movement engineered its own takim the 1980s and
1990s under an authoritarian regime that was aslgrsecular and thus
by definition hostile to public religiosity, inclirty giving consideration
to the role of the regime itself in this procesheTsecond part of the
paper aims to shed light on how the Syrian stagdt déth the Islamic
movement's rising popular legitimacy and influenge to the end of
2010. This section will also look at the reactiofi$Syrian society to the
increasing influence of Islamic groups. One coriolusvill be affirmed
throughout: the Syrian piety movement grew in gahéncreasingly
powerful under a state that enabled it, to the tpthiat the movement
shifted from being a client of the state to beitggpowerful ally, and
may now be turning into an enemy.

Syria’s Islamic Revival: State-Manufactured and Con  trolled

The state’s need to ensure a new Islamic discaamgemovement in
Syria became evident in the late 1970s as thetioadl Islamic
discourse was political and thus unwelcomed byBhathist rulers. The
traditional Islamic movement had arguably been iedifunder the
Muslim Brothers in the late 1930s and early 1948§oying some
influence within Syrian society and, perhaps marpdrtantly, playing a
constructive role within the country’s politicaldiby taking part in what
were then free parliamentary elections. Indeedy #heen managed to
win a few seats in the parliament against theirergopular liberal and
leftist rivals. But this political space that thgldmist groups enjoyed
was shut down by Jamal Abd al-Nasser at the timbeotreation of the
United Arab Republic between Syria and Egypt in8L@Es it was for all
political parties under the new regime). This ctbgmlitical realm
became even more hostile to opposition groups 68 Mith the &' of
March Baathi coup.

The effect of the closing off of political partigifion was to give
impetus to the notion — already more or less latgttiin the Islamic
movement — that militancy, as a defence mechanigaingt the
authoritarian regime, was necessary in order teserd some of the
Brothers’ lost social and political influence. Thilie movement started
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challenging the regime, and those challenges uléiiyagrew into a

widespread uprising in the late 1970s and early0498et the uprising,
which also included leftist and Nasserist oppositgroups, failed to
oust the Ba'thist regime. Part of the reason fofatlure were internal
divisions within the Islamic movement, coupled withe active

measures taken by the regime to safeguard its fillese regime
measures included: 1) from the 1970s onwards, lerdgad its ruling

coalition to include the business class and a isaaiéligious class,
thereby incorporating into the coalition elemenrftshe socio-economic
elite who had up until then lost out significantiywder the populist
authoritarian Baathi regime; 2) launching a coramrttack against its
secularist opponents and eventually dismantling amble pro-

democratic alternative to Baathi rule, leftist otheywise; and 3)
shrinking the elements of institutional power stiVailable to and
controlled by the anti-regime Islamists throughracgess that involved
dismantling and appropriating the country’s religidnstitutions, which
in turn allowed the state to achieve significanitoal over the religious
discourse within the country. Regarding the firgasure, the inclusion
of pacifist and apolitical religious leaders abte attract large urban
audiences, including several who would later becesome of Syria's
most prominent shaykhs, “helped put an end toipalitslam in Syria,

while also ensuring the survival and later expamsid a renewed
politically quietist Islamic movement?

The manner in which the regime dealt with the militopposition
protests from the seventies onward played a samifi role in
redefining Syria ideologically, socially and patdily. In addition to the
measures taken by the regime to safeguard itqdekcribed above), it
adopted a variety of survival strategies that idetll muting Syrian
secularism and politically co-opting the religioatass through an
accommodation and an enabling of those religiows/ldis who were
willing to become part of the state’s crony networtlherefore, the
Islamic revival that Syria witnessed in the 199%sffectively rooted in
the state’s responses to the earlier Islamist andlarist challenge to its
authoritarian rulé® Moreover its character — in terms of being an
Islamic renewal that has focused da'wa, Islamic practice, and a
discreet and gradual Islamization of entire subfoomities within
Syria’s cities — was similarly shaped by the swatesponses.

In emphasizing the regime’'s key role in both tdieg and
facilitating the powerful Islamic resurgence, it Emultaneously
important to recognize the agency of Syria’s shaykh successfully
adapting to their changing circumstances. For m&athe shaykhs
managed to spread their influence to a new memipexsthyounger
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recruits that had once been attracted to the se@ualutionary groups.
This underlines their effective reading of, andgonatic response to, the
non-political opportunity structures with which théssad regime
presented them. As part of their coping mechanishesshaykhs drew
upon their firm grounding in orthodoxy to initiakeprogram of Islamic
regeneration that was hailed by one of the coumtigiigest Islamic
groups as the dawn of an IslanRenaissance “Bidayat al-Fath al-
Jadid’ [the start of the new victory} Their ability to carry out the
program of Islamic regeneration was certainly madsier by “the
strategy of Hafez al-Asad’s regime of shifting tbenflict from one
between the Muslim Brothers and a corrupt rulingue to one between
‘moderate good Muslims’ and ‘radical terrorist Mass'...”*> Within
this new regime-defined dichotomy, the shaykhs ted the leaders
of the “moderate good Muslims”, whose discourse actibns stood in
marked contrast to that of the marginalized andqmrted anti-regime
Islamists. Yet the flip side of the regime’s faviogr of the Islamic
sector is that the secularist intelligentsia we® longer able to
effectively spread their message; largely as altreibeing unable to
assemble due to the strictures imposed by Syriaisrgency law and
the concomitant fact that they did not have theaathge available to
the religious sector of being able to meet in mescand churches. This
of course has had important longer-term repercuossior the secular
element within Syrian society.

The era of Bashar al-Assad, which began in Jund,268n be
considered critical in the growth of Islamic groupsis is because the
new president continued his father's policy of gation and
accommodation of the groups. More particularly, 8w sought to
buttress his legitimacy in as part of a strategycoping with the
“Damascus Spring” (2000-2001) which witnessed #iavigoration of
a myriad of opposition secular groups that had lmant under the
regime of Hafiz al-Assad by deepening and reinfaydnis interaction
with old and new Islamic clients. Indeed, as soehea inherited power,
Bashar al-Assad announced that there was a magédl-nand, while not
explicitly stated, likely a strategic need as wello officially'® open a
new phase of relations with Syria’s Islamic movetmeme based on
accommodation and dialogtieTo that end, the president promoted the
ideas of takrees al-akhlag wa nashr thagafat al-tasamuh,iseh al-
risala al-hagiqiya lil-islanf [diffusing morality, spreading the culture of
tolerance, and communicating the true message lafmls author's
translation] in many of his addresses, interviewsl aonference
presentation& The new phase of relations was subsequently marked
Bashar al-Assad committing his government to bengna patron of
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moderate Islam. This was done in the name of “natiounity,”
“moderation” and “countering the rising wave ofaislic radicalism 4l-
Tataru)”.*® In so doing, his regime effectively legitimizedethslamic
discourse engulfing the country.

The state’s accommodationist stance was marked myngoer of
social and political decrees that appeared to kb sgmbolically and
practically conciliatory toward the Islamic sect@me of them involved
the repeal in 2000 of a 1982 decree prohibitingviiearing of Islamic
headscarves by girls and women in any part of themtry’s educational
systen?® This move was seen as symbolically significanspite of the
fact that the decree had not been enforced sin822t9in addition,
Bashar al-Assad’s regime allowed many of those whkee in political
exile to return safely to Syria, including some ogifion figures who
were members of Syria's Muslim Brothers, such asi Aateh al-
Bayanuni, the brother of the Syrian Muslim Brotteatl's leader ‘Ali
Sadr al-Din al-Bayanuni. Long-serving prisoners aecliof belonging
to Islamic groups, some of whom had been in prisor20 years, were
released from prison. These included some 800 WuBrotherhood
political prisoners, among them senior Islamic &adsuch as Khalid al-
Shami, who was one of the leaders of the Islamiising against the
regime in the 1970s and who had been in the infami@dmur prison
since 19822 The regime also closed down the notorious Mezzitanyi
prison on 13 September 2000, which had become adywf the
regime’s cruel repression of political dissiderasmajority of whom
were Islamist$3 The message that the new command seemed to be
sending was that the Syrian political landscape stéféing and that old
battles need no longer continue to be fought.

The Syrian leadership also started incorporatitegrianore overtly
into state institutions. For instance, in Febru2®p4 the Syrian state
organized the country’s first “religious” conferenm 40 years. And in
2006, the military academy, long known for its cadly secular
environment and sometimes overt disregard for imlgy sensibilities,
invited religious authorities to lecture cadets tloe first time since the
Baath's rise to power in 1963. Those invited inethdSyria’'s Mufti
Ahmad Hassoun, MP Shaykh Ahmad Habash and Chri§tariarch
Isidor Batikha, all of who spoke on the role ofig&n in confronting
the new geopolitical challenges faced by the Synation?* The visit
underlined the leadership’s willingness to operdg teligious discourse
to influence its citizenry, something that had beén done by Assad the
father. The regime’s increasing embrace of religidso led to new
shaykhs being recruited to official Islamic inditns and by the
Ministry of Endowments.
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Other significant moves made by the governmentited turning a
blind eye to the overwhelming number of Syriansijag Islamic groups
and taking Islamic lessons inside and outside mesdmdeed, Syrians
were allowed and even encouraged to organize pr#igious festivals
and to post religious banners in the streets iebration of religious
events — whether Christian or Muslim — somethingt thad not been
seen in Damascus for decadedzor many Syrians, the prominent
displaying of such banners on the streets of thentcg's cities was
striking given the once implicit prohibition on fusymbols in the
public realm.

Furthermore, an increased number of prominent islaigures
competed for seats in the Syrian “People’s Assetnbiyparliament.
Thus the most recent legislative elections involwehy “independents”
who were either religious figures or known business associated with
a religious leader. Pierret and Selvik explain thahe 2007 legislative
elections, “Muhammad Hamshu, a nouveau-riche Sammhicrony of the
Assad family, and "Abd al-Salam Rajih, dean of Kaft Academy’s
shari’a faculty, came out on top with about 80,006s each?® It is
important to underline that these are not membérth@ opposition
Islamic movement, but are rather part of the shmigroved Islamic
movement. A further observation is that these fglur strong
performance in parliamentary elections shows thatstate’s tolerance
of them is matched by their popular support withia Syrian electorate.

Some observers have argued that the state’s accdatiom of the
Islamic sector at the social and political levelaswdue to its need to
minimize the destabilizing effects of the war ingidouring Iraq that
began in 2003- such as refugee flows into Syria weill as the fallout
from the assassination of Lebanese President REfiqi in February
2005, which Syria was accused of having a handir. the above
analysis has shown that it actually preceded thesats, and that it was
an outgrowth of the need to reconfigure state-$pcigations in order
to maintain the unity of the ruling coalition amal énsure the regime’s
survival well before these external challenges.ti same time, this
reconfiguration was not necessarily as smooth @seime would have
liked it to be. As we will see in the next sectmirthe chapter, the ways
in which these shaykhs and their groups rapidlyvgreer the following
years would become increasingly relevant to undedihgs and
analyses of Syrian politics in the future. And whit is impossible to
predict the future — particularly within a dynansetting like today’s
Syria — it is clear that the reconfigurations o thountry’s social
landscape will ultimately have an impact upon aftjes.
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Islam in Contemporary Syria

As we have seen, the shaykhs who wished to contihai work

acquiesced to the political regime, some more ngly than others.
They thereby demonstrated their realization thatdbntinuation of the
Islamic project meant an overt and fundamentalndjagement from the
world of politics, due to the controls imposed byri&s authoritarian
political setting. At the same time, the economiw gpolitical co-

optation undertaken by the Hafez al-Assad regime also a powerful
incentive for a number of shaykhs within the raligs movement to
acquiesce to its demantls.

Political Abstention
Practically speaking, disengaging from politics nasant that Islamic
shaykhs advanced a social and an ethical agendahahaimed at the
moral reform of individuals and groups and focusadransforming the
sub-communal levels of society. This is a far egnf political Islam’s
typical focus on the re-organization of societytiglding the powers of
the stateé® As a result of this disengagement from politiceny of the
most prominent and recurring themes in the shayklistourse and
writings have focused entirely on the individuah guestions such as:
what does it mean to be a true Muslim, what doégiagas ethicality
mean, how does one practice his/her faith, whas doenpassion and
tolerance mean in Islam, and how should one dedl divergences of
opinion amongst Muslims. Their literature was bp#rsonalized and
popularist® This means that people were encouraged to beefctiv
involved in their own religiosity by spreading theessage of Islam and
of the movement, and by participating in and publg the
movement's activities. Pamphlets distributed in ques, as well as
more widely available books and magazines, undstlthat the duty of
every Muslim to promote the “right Islam” beginstlwia change from
within, rendered as &ard “Ayn (religious obligation incumbent upon
the individual in Islam). Islamic micro-communitiegere created and
presented as “liberated zones” in which the “foioraof the Spiritual
Muslim” (al-lslam wa Bina’ al-Insan al-Rabbadi? was possible,
something that was characterized as being in tisé ibterests of the
individual and society because it is only when a person comnmtséif
to complete obedience to God that he will be ableultivate the seeds
of social justice and righteous living.

How do Islamic groups capture the hearts and meofdSyrians?
Part of the way that they do so is by undertakixigresive ideological
outreach, outreach that is rendered more potentirhye of its unitary
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message that is continuously repeated to persued@ublic and that
gains further impetus because it is the only mes&agides that of the
regime’s that is allowed in the public sphere. B¢ same time, funds
arriving from the Gulf region, welfare associatiptise provision of
social services andolontariat work helped to bolster the Islamic
groups’ capacity to recruit new members. And algiouhe groups’
social activism encompassed the entirety of sociatyparticularly
targeted young people, with efforts made to entiegn into joining the
social network and remaining within its zone ofluehce. This is
because the preponderance of young people in tinetrgo(more than
50% of the population is under the age of 30) makem a key target
demographically whose support is necessary singant provide the
Islamic groups with the numbers and thus ultimatalysignificant
amount of power within society.

As mentioned earlier, ideological framing has barressential part
of the recruiting process aimed at young peoplee Thamic groups
have also worked to address the youths’ socio-enanproblems and
needs, through charitable work, by undertaking aoactivities of all
sorts as well as by providing free educational amdployment
programs. The impact of these programs has beer ma#h greater as
a result of the fact that the Syrian regime wasuftemeously been
gradually reducing the state's welfare functionsdeled, instead of
continuing to cater to the middle classes and loglasses, the newly
embourgeoised political elite that inexorably eneergs a result of the
formerly populist authoritarian regime’s neo-libenaolicies instead
pushed for more economic liberalization. Yet thicoromic
liberalization is a purported policy aim rather rihactual widespread
practice, with its benefits tending to accrue baseavho one knows and
bribes paid to officials; it has thus tended topdiportionately benefit
the elite and crony capitalists at the expensenefriiddle and lower
middle classes in the country. Most disadvantadealldhave been the
Syrian youth, a fact which has made them even mipestargets for the
Islamic outreach efforts described above.

Implications of Islamic Social Activism

It is important to note that, although the Islaroigtreach was made
more palatable to the wider Syrian public as altesfuits ostensibly

apolitical nature, the Islamic message put forththmy official Islamic

groups certainly does take political stances. Retance, it insists that
the core Islamic message is about fairness, hunoampassion and
morality rather than political power, a vision thaligiously justifies the

closing of the political realm to full participatid* Relatedly, shaykhs
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have argued for accepting the authority of theestagardless of its
ideology and its actions. They have done so by easiping the

importance within the Islamic historical and ingtibnal tradition of

working with de factopolitical authorities in order to achieve that @i

serves the national interests. Shaykhs thus undettie advantages of
working with the existing political regime and dgamsize the

disadvantages, stressing the need to focusda@ma work and the

Islamization of society from below rather than fratmove3? They also

argue that society ought to first have “the corredtication” before

challenging the political status quo with the aifpatting in place

Islamic societies and states.

The implicit political stances taken by the Islargioups mean that
they helped to promote acquiescence to authoritigast in the short
term, rather than democratic values and pluratistking. This had the
net effect of both directly and indirectly reinfarg the political status
of authoritarian rule, and was perhaps even mdextafe at doing so
precisely because it is couched in apolitical tertimat kept many
Syrians from realizing its true political implicatis. Indeed, one of my
interviewees noted that only by following the edimaal path
prescribed by the Islamic groups could the violemtention that had
surfaced in the Middle East region in the last f@ars be curbed:

The regional and international environments aredtening, radical
movements are emerging right and left, sometimeteuthe rubric of
Islam, sometimes of Christianity, of secular idgws, leftist
movements, conservative currents...in Syria, theretlhe realization
that something has to be done. Call it [the renepragram of]
spirituality, call it Islam, call it ideology, itsi helpful and positive.
Syrians are condemning violence, and condoningdas (ade) and
forgiveness tasamul...this sort of [Islamic] renewal is needed and
much anticipated. Only intellectual renewal carpstadical thought
and violent contention.

The priority given to the correct education alsorppted many within
Syria’s Renewal Movement to argue that opposittoSalafi Jihadists
were a by-product of the crisis in religious ediaratthat existed, as
well as the failure to adapt to the existing authdan political
circumstances, something that true Muslims areireguo do if they
are to have any impact on their socieffe3his is not only because
jihadists advocated violent opposition to the sthté also because the
Salafis tend to reject the shaykhs’ traditionalgieus education and the
institutional structures that undergird it, arguthgt individuals are both
able to teach themselves and to make their owrsidesi on Islam and
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Islamic practices. The shaykhs of course experighi® stance as
threatening, and so hit back by promoting the timal educational
system as the correct path to be followed.

The politically accommodating yet simultaneouslyoimed and
aware rhetoric adopted by some of the most not@piean shaykhs in
the last few years has granted the different Istagnoups the popular
and official legitimacy needed to advance theicdisse, their networks
and their work. In particular, it is in explainirige strategic rationale
behind the state’s policies, in recognizing théesashortcomings —
albeit without being too judgmental — and in avoglblindly justifying
the state’s actions that the movement has achiswanuch popularity
and thus success in promoting its “renewing” disseif One of my
interviewee's statements sheds light on this laisttp

“certain Islamic shaykhs enjoy posing rhetoricaésfions and adding
dramatic intonations, sometimes in admiration anideo times in

condemnation of the regime, depending on the grdigh.the ones
who recognize the regime’s shortcomings and suesese the most
successful in Syria...Syrians are disillusioned wéMical claims and
promises of absolute truths.” [author’s transléftion

This statement alludes to an important componetttardiscourse of the
shaykhs, that is, its realistic and pragmatic apginoIndeed, most of the
shaykhs have seemed satisfied with the status ughorétarian political
environment in Syria, and therefore did not apptarbe seeking
fundamental changes in existing political instibos.

The official Syrian Islamic message also promotadoaal-religious
discourse that valorized co-habitation and bridgimg supposed gaps
between Syria’'s numerous religious cleavages. Inoantry where
ethnic and religious diversity is ubiquitous, foicigs on a universal
interpretation of the faiths can be seen as arcteféerecruiting move.
As a result of taking this stance, the state psatbe role of Syria’'s
Islamic “ulama’ in maintaining national unity, enables their woakd
opens up a space for them in the public sphere rbatBaathist
secularist groups have not benefited from.

Yet notwithstanding the “tolerance of the other” darthe
accommodationist rhetoric of a majority of Syrid&samic groups, the
longer term implication of their rise is still apdace that is much more
Islamized, and one might even argue that is aladequately educated
in the tenets of secularism, with its emphasis ol tiberties and
political pluralism® This in turn has important implications for when
political change and, potentially, democratizaticome to Syria, in
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terms of how the populace would participate ingbétical process and
what stances they would tend to take. At the same,tthe Islamic
groups’ support for the exclusive authority of thelitical command,
coupled with their own top-down authority structdhat promotes an
Islamic vision that tolerates but is not committedcompromise and
constructive learning from and engagement with dkieer, also has
important implications for how they would tend tarticipate in that
political process.

Syria’s Official Islam: Possible Categorizations

The majority of Syria’s Islamic groups are politlgeguietist and small
in size, the followings of shaykhs that tend tou®aipon and have
influence within their particular neighbourhood.tBhere are a number
of Islamic groups that have a national presence thatl have thus
become some of the most prominent socio-politicaiors in the
country3® Within the latter category, certain groups tendativance a
moral discourse in which Muslims and non-Muslims arerabgerized
as sharing the same set of needs, goals and mblightions. An
example of such a group is thajdeedmovement (see below). Other
groups, such as al-Zayd movement, focus on thefeseof thelslamic
aspect of theida’'wa Building upon this categorization, it is possilibe
organize Syria's revivalist movement into two brogrbupings: 1)
Those groups that promote a shared sense of humpaituaity,
primarily the Kuftariya Nagshbandiya orderand the Tajdeed
(Renewal) movement led by Shaykh Muhammad Hafasimd, 2)
those that focus upon the Islamic specificity ofithda’wa including
the late "Abd al-Karim al-Rifa’i's group (also knowas the Zayd
movementf® Sa’id al-Buti's “Middle Path” Islari? Shaykh “Abd al-
Hadi al-Bani's Jama’a Shaykh Khaznawi's group, and finally the
originally secret “sisters” of Munira al-Qubaysihith were officially
recognized by the state in May 2006.

A different way of categorizing Syria’s Islamic gqus would be to
distinguish those that were essentially pro-regiamel that pay lip
service to the political command from those thateastmply apolitical,
whether by their own choice or as a survival medmnwithin the
authoritarian context. The Zayd movement, the Qsisayand Shaykh
al-Khaznawi's group fall into the latter bracket g®ups that were
“apolitical until further notice”. Yet in so laballg them, it is
simultaneously important to underline that they dmt appear to be
keen on spearheading a movement aimed at fundampalitical
change, though they might be expected to join thwiich a movement
once it was underway and clearly had momentum. B&B&ertion is
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based upon interviews with some of their membanswhich they

articulated a sense that they were doing much rbetider the regime
than they could expect to do in its absence. Thagwy reason for this
is the lack of ideological alternatives that thegvén to compete with.
Regarding the essentially pro-regime groups withia first category,

they seem to be relatively integrated into themegs network and thus
supportive of its actions, a fact that makes illjkthat they would have
to reinvent their agenda and explain their previoosmitments to the
authoritarian regime in the case of regime chamgdgemocratization in
the country.

While the groups were different in terms of thedlifical stance
relative to the regime, they all shared an inteiesbrienting their
message towards Syrian youth. Some groups alseated at attracting
the struggling lower classes — an example of ttierla the Zayd group,
whose charity network is very widespread in thentgu Reaching out
to and connecting with this class is something #tatled the previous
Islamic movement dominated by the Syrian MuslimtBess. Indeed,
the Brothers’ discourse was more in favour of ttaglitional elite that
was then on the decline, and it thus failed to @aikke more generalized
public support.

The fact that some groups managed to connect Wittstruggling
lower classes underlines the degree to which tlaenls movement had
been re-invigorated and was growing ever more @opuid influential,
to the point that the regime began to re-exammetiiategy towards the
movement due to worries that the groups withinighhbecome hard to
keep in check.

Regime and Societal Reactions to the Increasing Inf  luence of
Islamic Groups

Signs of Fissures

As alluded to above, the regime’'s broad formulacohtrolled and
selective re-invigoration of the Syrian Islamic reawent has begun to
show some cracks. In particular, the claim thaty dinhoderate” and
“pro-secular” — meaning pro-regime — Islamic groapsl shaykhs were
active and accommodated in Symaas undermined, for three main
reasons:

1) The first had to do with the emergence of aspoken and politically
oriented groupal-Tayar al-Islami al-Dimugratithe Islamic Democratic
Current)! This group surprised many when it issued a nundfer
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statements in Syrian newspapers and on websitesessipg its
commitment to “democratic rule” and the need fadlitpal change, and
denouncing the regime’s corrupt and authoritarianysf? More
specifically, 2008 saw the Islamic Democratic Cntrealling on “the
sons of the nation from all religions and ethnésti.our friends in faith,
and our partners in the homeland” to unite in tkapport of the Islamic
group. The message states, “we promise you citigerend complete
equality in rights and duties in return for youmppaort of us in good
times and in bad..?® [author’s translation] The group’s political ideas
were summarized in a more recent statement publishea number of
Syrian Websites that overtly attacked state officéand parliamentarians
who conceal their animosity towards Islam withirdiacourse about
secularism. The statement reads:

The people have the right to choose their leaderd their
representatives ...within a transparent and an hopaditamentary
system...the enemies of Islam have shown theihtesid some of
them hide under the bitter disguise of secularisnorider to uproot
religion from society and life...holding up positiof®m within the
regime in order to attack Islam...all with the knodde and awareness
of those within the Ministry of Endowment [Awgafthe ifta’
authorities and the National Assembly, who holdreal power...this
minority of people attacks Islam...in the name of mwity, renewal,
women'’s rights and Westernization [author’s trafisg.**

Although the statement encourages the Islamic meneto continue to
call for justice and demaocratic rule, its use ofmative concepts such
as “justice” and the “right path” without going inthe details of what
they theoretically and practically mean for the upocould be
interpreted as a potential red flag by members hef $ecular pro-
democracy movement. For instance, do they meanmtigyarly Islamic
understanding of justice, or a broader understanttiat incorporates
multiple viewpoints and that is predicated on digle? In the same vein
is another statement by the group:

“As for you, members of the Islamic Current, yoe @ot a political

party, though preaching for democracy and shuras@asus) is part of
our call, you are not a welfare organization...andl yare not a
purpose-specific association meant to serve a wgstwpose. You are
the beating heart of this nation, nurtured by thera@...[author’s

translation]”.

Also worth considering is this statement:
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“As to you members of the Islamic Current, if askdzbut your call,
say: we call to an all-encompassing Islam, pertirierall sectors of
life, and true to every place and time. The govemniis part of it, as
freedom is part of its obligations. If told, this part of the political;
say, this is Islam as it should be, uncategorizefhlithor’s
translation}'®

While these statements are potentially open toiplelinterpretations,
the Islamic Democratic Current has been much magnidve in
denouncing Syria’s official shaykhs for serving ¢han power rather
than Islant® Proof that the regime felt threatened by the gioaftacks
and its oppositional stance is the fact that itthnteaders such as Yaser
al-"Iti and Ahmad Tu ma al-Khadr were imprisoned.

2) The second main reason stems from an #u2009 statement
issued by elements within the Ba'th party that ppted outrage
amongst a majority of the party’s memb&r3he statement indicated
that the state does not hold a “negative view'hef Iislamic group led by
Shaykh Hadi al-Bani, this despite the fact that gheup promotes the
creation of an Islamic political order in Syria asdconsidered by many
to be one of the most radical Nagshbandi Islamaugs functioning
inside the country. The statement caused the najufrBa’thi members
to declare that the Ba'th is no longer a party tipdiolds secularism and
should be re-named “the Islamic Ba'th PaffySome party members
also demanded that the regime explain its compesnigith and
accommodation of a rising Islamic movement at tkpease of the
regime itself in the words of somg.

It is important to add here that the concerns diggr the
movement's ideas were greatly increased by thetliattthe regime had
deliberately put a stop to any secular oppositiopatitical discourse in
Syria, thus emptying the country of alternative cidgies and
movements that could provide a counterbalance goldglamic sector.
This could be interpreted as an effective use widdi and rule tactics,
since Syrians have become polarized between thbseswpport or at
least tolerate the Islamic movement and those witlwere support
secularism and are thus left with no alternativé touside with the
regime as well as those who are against the Islamieement and are
also left with no alternative but to side with thegime. What will
happen to this bifurcation of Syrians in the lormgnt is of course
difficult to predict.

3) The third reason for the view that nolydimoderate” and pro-
regime Islamic groups are active and being acconateddby the state
is the leaking of controversial draft legislation June 2009. This



44 State and Islam in Baathist Syria

legislation had been conceived as an amendmeiiedPérsonal Status
Law. It caused a stir when it leaked since it shibweat certain state
officials lacked an affinity for the secular idegloof the Baath, and also
gave rise to the suggestion that “radical Islanféenents” had assumed
high-ranking positions within the Syrian politiGgdparatus.

More particularly, the draft was interpreted asastempt by Sunni
radicals to strike a blow against demands from laeists for identical
rights for men and women in Syria (as already &iied in the Syrian
Constitution) and as an attempt to generate a lsptiveen Sunnis and
non-Sunni minorities in the country since it prdged a particularly
Sunni religious vision in defining family law. Acaiing to pro-
democracy critics, the draft legislation disregdrdiie concept of
citizenship as articulated in the Syrian Constitutand consolidated the
power of Islamic courts and other religious couniger all matters
related to marriage, divorce and inheritafftét also maintained so-
called Islamic clauses that have been under attgchkuman rights
lobbyists in the country since 1953. Other contertticlauses included
continuing to allow polygamy for men, legalizingettmarriage of
children under the age of 18, requiring women tb their husbands’
permission before being able to travel outsidecthuntry, and requiring
women who have divorced and kept custody of thien to seek the
approval of their husbands for what sort of wordytldo.

Generally speaking, the draft legislation ignoredhe t
recommendations of civil rights activists and comtess. Indeed, even
“moderate” interpretations of Islamic law endor&gdprominent Syrian
shaykhs were not reflected in the draft legislatfom Parliament, the
speaker responded to the outcry by issuing a veey statement to the
effect that the leaked document was just a draft #e legislation was
not subsequently revisited by either the presiderihe Parliament. Yet
the mere fact that it was drafted clearly provedrtihg to pro-
democracy intellectuals, minority groups, Syriannvem’s groups and
Ba'thi loyalists within the overall political ap@duos. To focus on just
one of these sub-groups’ concerns, from the pofntview of pro-
democracy Syrians, what stood out was the draftdis’egard for
international norms on human rights, minority rigteand women'’s
rights.

While some Syrians felt that the regime was to leldor the move
away from secularism and its relative embrace lafric mores, others
expressed their support for it as the only forcke ab protect Syrians
from the radical Islamic threat. For its part, tlegime refrained from
commenting on the subject of the draft legislatiafthough it did



Islamic Renewal and the Promotion of Moderate Islam 45

subsequently take measures that could be intechetereining in the
country’s Islamic groups and cooling off its prevsodétente with them.

A Delicate Balance

The three events examined above underline theatielibalance that
existed at the end of the 2000s between the Sigiamic sector and the
regime, one in which statements and actions by smengly risk
affecting the other. They also show that the cgisitslamic sector was
far from unitary, with some groups continuing t@ylaccording to the
rules set out by the regime and others attemptingitcumvent or
transcend them (as will be shown hereinafter). émegal however,
groups have tended to act at the expense of thetrgtsi historically
secular public space. Indeed, for those within 8grcivil society who
worry about the future of secularism within the ooy, there were
plenty of reasons for concern: the number and @oiylof Islamized
spaces had increased exponentially; in the neighbods around larger
mosques shops had started to avoid playing musine safes stopped
serving alcohol, women were harassed — mostly bgroivomen — for
not wearing the veil and people no longer ate datsiuring Ramadan;
and, in 2006, large posters announcing the celebsabfal-Mawled al-
Nabawi (the birth of the Prophet Muhammad) were prominent
throughout the capital, something which Syrians med seen for
decades - in fact, those posters were so omnigréisanthe Ba'thi
posters celebrating the simultaneous annual ndticelebrations of
Hafez al-Assad'’s “Corrective Movement” faded irtte background.

One thing that is clear is that prominent figurathin the Islamic
movement such as shaykhs Salah Kuftaro and SdriRéaai (as well
as some of the latter's followers) had become motieal of the state,
especially since Bashar's ascension to the presydefor instance,
Salah Kuftaro, who preaches to thousands of folisved the Abu al-
Nur Mosque in Damascus and operates one of thedariglamic
charitable foundations in the country, called for‘eslamic democracy”
in Syria, and pointed out the failings of seculaal#regimes in leading
their countries? Shaykhs within the Zayd movement also appeared to
become more critical of the regime in théihutbas Interestingly,
whenever the shaykhs wished to criticize the pmalitapparatus, they
did so by attacking its secular aspect. And wHilese criticisms were
still relatively low-key and unobtrusive, they weakso becoming more
daring than in previous years.

Furthermore, a number of religious groups have m@aan the last
ten years, to acquire permits to open private dehand institutes all



46 State and Islam in Baathist Syria

over the Syrian capital. They have done so by hgilnfficials and by

exploiting administrative loopholes as well as ithgnod relations with
sympathetic officials within the Syrian bureaucracho give an

example, al-Bawader school, which is now led byskemmic group, was
originally composed of ten classes and locatetiénold Mezzeh district
of Damascus. Today, the Islamic group’s successfastment projects
and collection of money allowed the school to expamas many as 40
classes and to relocate to the Kafer Suseh area€eligious groups also
imposed their own curriculum and ensured that amagefully chosen

teachers (usually affiliated with the Islamic group control of the

school) became part of their institution. In sordpithey managed to
bypass the Syrian education ministry's controls #mas to avoid

conforming to the ministry’s regulations.

While accommodation and promotion of “moderate’poo-regime
Islam continued to be on the state’s agenda, tbeasing social and
parliamentary weight of Islamic leaders and th#iesabecame a source
of concern to the regime. It is especially worragbut the personalized
and often informal nature of the network's actgsti- for instance, the
fact that the Islamic network’s shaykhs hold cotadidgns with their
followers in their private homes — which makes theork harder to
monitor and controt® Indeed, one might wonder whether the regime is
still in control of the piety movement. Relatedlyis unclear how loyal
co-opted groups are to the state despite theyighit relations that they
forged with a number of state officials, and evemhat degree the state
and the Islamic groups are truly autonomous froe amother. In regard
to the latter issue, Islamic leaders have increghgimssumed high
positions within the state and the government, hi® point that the
Ba'thist state almost seemed to be infiltrated ahds perhaps
unsurprisingly divided on the issue of the “threptised by Islamic
groups as well as more fundamentally over whethgiaS secular
system ought to be maintained.

This push and pull over accommodating and incotpayathe
Islamic movement has prompted outrage amongst qgiore
secularists, who argued that the country's lossafecular ethos would
lead to political and social instability. It alsaitocaged pro-democracy
secularists, who claimed that the Islamic movemeat reinforcing the
authoritarian political culture within the countroth groups agreed
that Syrians have many ideological, religious attthie affinities and
should not feel under attack by the Sunni piety emoent. But they
were divided over what the state should do, with-ieigime secularists
endorsing the use of an iron fist that would dedhvany dissenting
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movement once and for all, while pro-democracylietéuals wanted to
see true democratization taking place within thentxy.

As to the political leadership, its concerns did result in a clear
clampdown in the manner of the suppression of thaditiqal
liberalization known as the “Damascus Spring” (Whiwas initiated
only a couple of weeks after Bashar's rise to power2000).
Nonetheless, the accommodation of the Islamic meweiecame more
nuanced and was even curtailed after 2005, paatigubue to fears
surrounding the possibility of a rapprochement leetw the secular
Syrian opposition, Syrian Islamists abroad, and essnembers of the
domestic Islamic groups.For instance, in 2005, the Jamal al-Atasi civil
society forum was closed down and its administrattussein al-"Odat,
was arrested for having read to the attendeesedbtium a statement on
behalf of the Syrian Muslim Brotherhood. Thus tleufm, which had
earlier survived the repressive measures undertakdhe state against
civil society following the “Damascus Spring,” hagparently pushed
too far. The message sent was that only certaimpgravould be allowed
to be a part of the Syrian Islamic movement, armd ¢hpolitical Islamic
group like the Muslim Brothers would not be tolecht

In May 2005, prominent Islamic leader Muhammad hhEKnawi
was found dead under suspicious circumstances.eVitidl Syrian state
said that the shaykh was a moderate leader anlliyaof the state - after
all, he was the second in command at Damadt¢adiad al-Da’'wa al-
Islamiya(The Institute of Islamic Da’'wa) — his followengaed that his
assassination followed patrticularly vociferous samsrdenouncing the
Syrian government, which had in turn caused hirhedargeted by the
regime. Indeed, the shaykh was described as a fadwaitic of the
regime, particularly because of his great charisnd the resultant
influence that he exercised over those who attehdetslamic institute,
where he taught the Quran and Islamic jurisprudesitee this institute
was based in the northern Syrian city of Qamishlihich is
predominantly inhabited by Kurds, some reports hal@med that
Shaykh Khaznawi represented the Islamic Kurdislitipal opposition
in Syria and that he was interested in aligningSkean Kurds’ struggle
against the regime with that of the Muslim Brottartl, an aim that led
him to meet with leaders from the Muslim Brothertian February of
2005 in Brussels, Belgiufl. Thus while Syrian officials blamed his
mysterious death on radical Islamists who opposedrdformist and
inclusive interpretation of Islam, the Shaykh's figmand followers
remain convinced that the Syrian secret servicasagsated him. After
his death, tensions in the city of al-Qamishli weeey high, resulting in
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instances of civil disobedience that caused thehde& one police
officer and the wounding of a dozen protestérs.

March 2006 saw the regime move to outlaw politcahtacts and
the forging of alliances with any foreign elementgovernment’ This
move was due to its fear of an Islamist upsurgsm¢pkdvantage of the
opportunity presented by the country’s burgeonirgmestic civil
society (both secular and Islamic). As Eyal Zissgtes: “This fear of a
fundamentalist wave that threatened to sweep dwercountry had
many partners, even outside the ranks of the reginfech could
explain their support for it or more precisely th&iservations about the
activities of the reformist camp®

The month before, in February 2006, a new oppasitioalition
emerged that united former Vice President “Abdurhiddhaddam and
the Syrian Muslim Brotherhood under the name of thational
Salvation Front® The state responded to this challenge by, again,
sending a clear message. On th& 28 February 2006, the director of
the DamascusVagf (religious endowments), Muhammad Khaled al-
Mu’tem, issued a decree that banned religious tes$mm Syria’s
mosques, with Quranic lessons reduced to once ioe tawweek rather
than being given on a daily basis. Furthermorentbeques andawiyas
[Sufi prayer rooms] were told to close their doorsbetween prayers
unless they received a special permit from the $imiof Endowments.
Most importantly, the decree also banned mosquédszawiyasfrom
receiving any donations without reporting themtfis the Ministry of
Endowments It was only following a massive mobilization ofeth
religious elite that parts of the ban were liftadith the influential
Member of Parliament Muhammad Habash interveningetmlve the
situation®®

Although hundreds of Islamist prisoners had beésased in since
2000, many Syrians were also detained during theegzeriod. Indeed,
the Syrian security court handed down prison see®rio dozens of
alleged Islamists accused of belonging to radisi@niic groups and of
planning “unlawful” activities in Syri&* This crackdown continued in
early 2010, when the state again outlawed HadiaalB Islamic group.
In June of that year, Islamists allegedly belongioga group plotting
against the state were caught and imprisoned. Aaidsame month, the
state banned th@gabin the country's educational institutions in a mov
that was timed to coincide with France’s ban onvilearing of the facial
covering. As a result, teachers who refused to ste@ring thenigab
were removed from their posts and placed in adtnatige positions.
The logic behind this decision was that Syria ndeiehold on to its
secular heritage and culture and more importartigt this sort of
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"radical" attire sends the wrong message to Syclaifdren, whether
about women, Islam or Syrfa.

These latest events spurred a series of fissipacousmunity
reactions that coalesced into three distinct pooftsiiew. The first
wanted the authoritarian regime to take contrathef situation and put
an end to the Islamic movement that had got beyitsmdcontrol,
regardless of the consequences. The second bldregublicies of the
authoritarian regime for facilitating the rise dldmic groups in a
country long known for its secular heritage andidweld that
fundamentalist and sectarian ideologies had betemezhto by a regime
looking to divide Syrian society in order to continto rule the country.
Those holding this point of view wanted to derajiri&s Islamic
renewal by strengthening the secular pro-democraoyement. It is
important to note here that the Syrian Muslim Beoth can be
considered part of this school of thought since Bretherhood's
leadership had expressed its commitment to a Seaunlh democratic
Syria. And finally, a third group saw the Islamiowement as the only
centre of power that could bring about regime ckartpus either
supporting the movement's program or believing tlat Islamic
Uprising was better than the status quo. Thosewour of democracy
within this group argue that an Islamic uprisingulebeventually lead to
democratic change.

Conclusion

The success of the various Syrian Islamic groupspatrating in the
space available to them to propagate a compretensiamic sphere
that is attracting a growing membership in an atie secular public
space, showed them to be masters at the gamealplitik. Not only
did they efficiently adapt to the authoritarian ted of Syrian politics,
they also made themselves indispensable to a qabliélite that was
widely seen as illegitimate and that had thus sbtmliorge coalitions
with powerful societal forces. At first glance, tbentent of the Islamic
discourse being propagated seemed to be fairljtibadl, focusing on a
variety of typical themes that resonate with thaipporter$3At the
same time, though, the aims and scope of thisatitee are different
from those of the previous Islamic movement in &ymotably the
Muslim Brotherhood. In particular, the new groupfted their focus
from politics to ethical philosophy and politicaluigtism. The
movement now aimed to elevate society’s Islamiog#ind the sense of
duty that individuals feel towards the other memsbesf their
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community, while its literature's focus was Islamltange from below
through renewal.

This shift allowed the Syrian Islamic movement tiovéve and even
prosper under the Baath, effectively becoming éegiral and influential
part of the socio-political establishment. Indedtk resurgence of a
powerful and diverse Islamic network in the coumgrgmpted President
Bashar al-Assad to call for a new relationship w#lamic groups in
Syria. Many observers saw such a compromise asddeen forced
upon the president because the religious bourgeosas now
considered to be an important client of the regiasewell as because of
concerns about spill over effects of the politicatability in Irag and
the emergence of militant Islamist activity in ttegion. This paper has
argued that the rising influence of these Islamimugs stems from the
conscious support of a regime that wanted to reptes secular and the
Islamic political opposition. It thus persecuted thecularists and the
anti-regime Islamists to the point that they could longer function
within the country’s authoritarian environment vehdtriking a deal with
the non-political Islamic movement that allowed nthéo operate in
Syria as long as they remained politically quietist

Yet in spite of this relatively long-standing rapphement between
the regime and the Syrian shaykhs, the former begamave strong
concerns regarding the Islamic groups’ willingnesgontinue playing
the game according to the agreed rules, and startesnder whether
some would move to the forefront of opposition stn if
circumstances permitted. These concerns go some igard
explaining the Syrian state's repealing of a numhdr its
accommodations of the Islamic sector over the figars 2005-2010.
Such shifts show that Bashar al-Assad seemed tollesving in his
father's footsteps by using comparable domesticiospalitical
manipulations in the face of existential threatsilsir to the ones faced
by his father at the beginning of his rule, whicitluded economic
malaise within the country, instability in the renj and a legitimacy
crisis for the regime. A further complicating factwas that Syria’s
Islamic groups were far from being homogeneouschviniecessitated
targeted actions aimed at particular groups suchl-dayar al-Islami,
with other shaykhs being given more organizaticpalce.

The regime coalition itself appeared to be dividedween those
who were advocating accommodation and those whdegudor
containment. Whether these mixed signals were kgtilee result of a
split within the ruling group or are merely evidenaf a carrot and stick
strategy, one thing is clear: the state’s atterfgptlow the “moderate”
groups — meaning those that are pro-regime — tost ewihile



Islamic Renewal and the Promotion of Moderate Islam 51

simultaneously controlling the “radical” groups -eaming those that are
anti-regime — had become increasingly fraught.

The pro-democracy opposition was also divided. Sbaleve that
any change is better than a continuation of theustquo while others
are afraid that the Islamization of society at élypense of other groups
will only lead to more authoritarianism. Regard|assvas clear even in
2010, that Syria was heading towards more instgb#ind within that
increasingly unstable environment, there were aitadé of questions
related to the Islamic sector and the place ofrishathin Syrian society
that were becoming ever more pressing. In the wooflsone
interviewee:

“How can we rate these groups? First of all, whatdical and what is
not? Plus, some of these groups are radical onindssues but rather
accommodating on others. Is wanting people notatooatside their
homes during the fasting hours of Ramadan a radixpéctation in
general? Does it predict a radical political att#éuater on? How about
scaring girls into veiling [by mentioning the fired hell]? [What
about] saying that the role of women is to raisgdobn and stay at
home?”

What is clear in these questions is that many 8gneere still grappling
with the repercussions arising from the shifts e tsocio-political
environment that had vaulted the groups that makihe Islamic sector
into the ranks of the nation’s most important astd¥hat is less clear is
how to answer them in a manner that is satisfactog}l Syrians. Yet at
the same time, they are too important to ignoréocsimply put off —
thus it seems likely that the Syrian soul searchegparding the proper
balance between secularism and public religiosity a@ntinue for the
foreseeable future.

! This paper was written in late 2010 and frameslgtamic context in the
country up to that year. | am indebted in the wgtiof this paper to Robert
Stewart, who has always taken the time to patierghd, edit, and comment
upon my work.

2 Religious revival does not necessarily mean amease in religiosity,
rather it refers to an increaseawert public religious observance and thus of a
reassertion of one’s religious practice within ghelic spherelslamic revival
refers to the permeation of society with activitiesganizations, speech, and
attire that are considered to be “Islamic”, and thalpably impact the way of
life of Syrians on a daily basis. The emphasis loeréhe Islamic revival should
not be construed as meaning that there is notaalSaristian revival in Syria;
but discussion of this topic is beyond the scopthisfpaper.

3 The political ambitions of some within the Syribtuslim Brethren
have tended to overshadow the apolitical activibéshe rest of Syria’s
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Islamic groups such as the Nagshbanidiya, the Shyadand the Rifa’iya,
among others. See: Line Khatilslamic Revivalism in Syria: the Rise and
Fall of Bathist Secularism(New York and London: Routledge, 2014):
Hayat 18 June 2005; and the Syrian Ministry Afvgaf studies and
statistics 31.12. 2007 and 31.12.2008. To namevaofethe works by the
expanding scholarship on Syria’s apolitical Islaraiganizations and their
leaders’ dogma: Annabelle Bottcher, “Islamic TeaghiAmong Sunni
Women in Syria,” in Bowen and Early, e&yeryday Life in the Muslim
Middle East 2002; Idem,Official Sunni and Shi'i Islam in SyrigSan
Domenic: European University Institute, 2002); Agas Christmann, “The
Form is Permanent, but the Content Moves’: The &@ig’' Text and its
Interpretation(s) in Mohamad ShahroufkKitab wa |-Quran” Die Welt
des Islam 43, 2003: 143-172; idem, “73 Proofs of Dilettami The
Construction of Norm and Deviancy in the Respornse&al-Kitab wa’'l-
Qur'an: Qira’a Mu‘asira’ by Mohamad ShahrouBie Welt des Islam45,
2005: 20-73; Leif, Stenberg, “Nagshbandiyya in Dacus: Strategies to
Establish and Strengthen the Order in a Changinge8g’ in Elisabeth
Ozdalga, ed.Nagshbandis in Western and Central Asia - Changd an
Continuity, (Istanbul: Swedish Research Institute in Istand®99), pp.
101-116; idem, “Young, Male and Sufi Muslim in t@éy of Damascus,”
in Jogrgen Baeck Simonsen, edYouth and Youth Culture in the
Contemporary Middle Eas{Aarhus: Aarhus University Press, 2005), pp.
68-91; Thomas Pierret and Kjetil Selvik, “Limits ofuthoritarian
Upgrading in Syria: Private Welfare, Islamic Chiast and the Rise of the
Zayd Movement,”International Journal of Middle Eastern Studie&l
(2009): 595-614.

4 See for instance, Mustafa al-Sibaisdaq al-Itijahat al-Fikriya fi al-
sharq al-Arabi [The Sincerest Intellectual Directions in the Ard&ast],
(Damascus: Dar al-Waraq, 1998); iddsiamuna[Our Islam], (Damascus: Dar
al-Waraq, 2001); Muhammad Sa’id Ramadan al-Btilimat fi Munasabat
(Words on Occasions), (Damascus: Dar al-Fikr, 208)hammad Umar al-
Haiji, "Alamiyat al-Da’wa ila allah ta’aldThe Global Call to God], (Damascus:
Dar al-Maktabi, 2007); Muhammad Ratib al-Nabusfiugawimat al-Takilif,
(Damascus: Dar al-Maktabi, 2005).

5 See Weismann, “Sa’id Hawwa and Islamic RevivalianBa'thist
Syria,” Middle Eastern Studie29 October 1993, pp. 144-146.

61t is important to note that a national versionsetularism (based on
the French model) has been part of Syria’s political intellectual heritage
since the early 2Dcentury. Ba'thist secularism was once seen asngeom
atheism - indeed, in the 1960s, Syria’s Islamic em&nt considered the
Ba'th discourse to be atheistic, and accused thy p& corrupting the
public with their message. In the late 1970s, SaKkiig Faysal and
Egyptian President Anwar Sadat went so far asltot@n “evil” Party. See
Robert W. Olson,The B"ath and Syria(Princeton, N.J.: The Kingston
Press, Inc., 1982), p. 122; Nikolaos Van Darhe Struggle for Power in
Syria, (London & New York: I.B. Tauris Publishers, 1996)93.

7 Syria’s secular cultural heritage is closer to Erench system dficité
rather than to Anglo-Saxon secularism. As sucpeiteives the public space as
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closed off to religion, something which the Ba'¢igime had actively pursued in
the 1960s. The last 20 years have seen the coostiljate towards secularism
and away fromlaicité, in other words, from a secularism which is eda#int
against faith to one that sees itself existing viaith. For an interesting work on
the difference betweelaicité and secularism in confronting Islam, see Olivier
Roy, Secularism Confronts Islan{New York: Columbia University Press,
2007). In one recent article, a Syrian intellectdabbed Syrian secularism
“llmaniya Mashrigiya fi Dimashg[Levantine secularism in Damascus], ste
Hayat 22 June 2007.

8 Syria is an ideologically, ethnically and religay diverse society. In
terms of ethnicities, the country is 90.3% Aral¥%.Kurdish, Armenian, and
other. In terms of religion, 74% of Syrians are &uMluslim, 16% are other
Muslim (including Alawite and Druze), and 10% aréhriStian (various
denominations). The country also includes small islewcommunities in
Damascus, Al Qamishli and Aleppo. See the Syriami@eBureau of Statistics,
2009 and Syrian Statistical Abstract at http://wvesyr.org; the CIA World
Factbook at http:// www.cia.gov/cia/publicationstfzook/goes/sy.html

® Elaph website at http//:www.elaph.com (28 June02QlLast viewed 30
June 2010).

10 See al-Jazeera TV, 18 July 2010. This was, howeseersed in 2011.

11t was clearly stated during the Ba’th Party cosmfee of June 2005 that
banning Islamic groups from expressing themsehagdcpotentially lead to
their radicalization, especially given the regior@ntext and the war in
neighbouring Iraq.

12 Khatib, Islamic Revivalism in Syrja. 50.

B hid., Part Il.

1bid., chapter 7.

15 bid., p. 106.

16 “Officially” because one might say that, practlgadpeaking, Bashar al-
Asad has only continued his father’s policies afammodation and cooptation.
See KhatibJslamic Revivalism in Syria

17 Eyal Zisser, “Syria, the Ba‘th Regime and the nsta Movement:
Stepping on a New Path?The Muslim World95 (January 2005). Khatib,
Islamic Revivalism in Syrjahapter 6.

18 See for instance the Syrian President’s meetirly thie Turkish minister
of religious affairs on 23 April, 2010.

19 Seeal-Hayat, 05 April 2006;al-Safir, 06 April 2006.

20 Zisser, “Syria, the Ba'th Regime and the Islamiowdment: Stepping on
a New Path?” p. 43; idenfommanding Syria: Bashar al-Asad and the First
Years in Power(New York: I.B.Tauris, 2007), p. 93.

21 Shortly after his 1982 decree forbidding the wegrbf headscarves,
Hafez al-Asad reversed his initial stance (althotigh decree itself was not
revoked) and affirmed less than a year later in ohéis rare presidential
addresses that: “In Syria, dress is a matter ofvapgi and personal
choice...customs and traditions cannot be overcomédignce.” Oral sources;
quoted in Annika Rabo, “Gender, State and Civil i8g¢’ Hann, Chris and
Elizabeth DunnCivil Society: Challenging Western Mode(sondon & New
York: Routledge, 1996), p. 170. In one conversatiohad with a school
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director, whose institution received clear ordersthie early 1980s to forbid
veiling in the school, she admitted to having bskacked and confused by the
speech.

22 Syrian Human Rights Committee at www.shrc.org/datax/d6/586.aspx
(last viewed November 2010).

23 Zisser, “Syria, the Ba‘th Regime and the Islamicowdment:
Stepping on a New Path?”; Joshua Landis, “The 8y@pposition,”
Washington Quarterl0, 1 (Winter 2006-2007), p. 47.

24 Al-Hayat 29 March 2006; Cham Press available at:
Http://www.champress.net (30 March 2006).

25 Moubayed, “Islamic Revival in Syria,” (Online). SalsoThe New York
Times,6 April 2006.

26 pierret/Selvik, “Limits of “Authoritarian Upgradgi in Syria”, pp. 600-
601.

27 See Khatiblslamic Revivalism in Syrjahapter 5.

28 See for instance al-Butgl-Ta aruf “ala al-Dhat Huwa al-Tariq ila al-
Islam [Knowing the Self is the way to Islam], (Damascbsr al-Fikr, n.d.) See
also Muhammad "Abd al-Satar, “Al-Tajdid fi al-Fiki-Islami,” delivered on 7
March, 2009. Available at http://www.syrianawkagor

2 According toSyria TodayQctober 2008, publishers of religious texts are
finding a highly receptive audience, allowing th&nexpand their distribution
networks and thus to attract more readers, whishlded to a doubling in sales
over the last few years: “It's an economic factttheligious books are at the
heart of publishing in Syria,” said “Adnan Salemyner of Syria’'s largest
religious publishing housel-Fikr (The Thought), which has branches in a
number of Arab countries, including Algeria, Yemé&gypt and the Gulf States.

30 This sort of emphasis underlines Olivier Roy’s tangnt that these
modern groups have turned fundamentalist and nedafmentalist rather than
into Islamist groups. See Olivier Roylhe Failure of Political Islam
(Cambridge: Harvard University Press, 1996).

31 The state’s vision of Islam is available on twoimaebsites: the Syrian
Ministry of Awqaf and the Syrian Ministry of Culter For a prominent
shaykh’s understanding of the Syrian state, seeawuad ShahrurTajfif
Manabi“al-Irhal (Damascus: al-Ahali, 2008), pp. 140-141.

%2 See section on the Kuftariya order below; alsaulecdelivered at the
Asad Library in Damascus by Shaykh Muhammad “Ab8ahr, “Al-"Alagat
al-Insaniya fi al-Islam.” Available at http://wwwyBanawkaf.org.

33 See KhatibJslamic Revivalism in Syrjgp. 150-153. See also Shahrur,
Tajfif Manabi’al-Irhalh p.21, and pp. 239-241. Also, observation based on
recordings of weekly lessons delivered by promirgrgykhs such as Abd al-
Fatah al-Buzum, Usama al-Rifa’i, and Tawfiq Ramadanrder the tutelage of
the Ministry of Awgaf at the Umayad mosque, addres§igh, Hadith and
Usul al-Fighandal-"Ibadat.

34t is important to note that the Syrian Islamicadigrse is nuanced,
complex and sometimes ambiguous, depending on rihgpgstudied, but
also on the shaykh or shaykha being examined wahparticular group.
Therefore, it is important to stress that the miptesented above are
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general ones, meant to form a basis for the stddyyda’s “official” or
“legal” Islamic movement.

35 Nahj al-Islam, the Ministry of Endowments’ official Islamic
magazine, often features the words of Presidenhd@aal-Asad on the first
page. Generally speaking, the magazine focusesddressing the state’s
concerns as regards issues such as the meaniotgnice, co-habitation
and radicalism, whether under the rubrics of liiere evolutionary theory,
law or the economy. The writers do so by interpigetreferences to the
Quran, the Hadith and the Sunna. The journal témdsnphasize the need
for Islamic knowledge and Islamic integration withihe socio-political
structure, in order to wage a successful strugginst macro and micro-
level ills. Significantly, Nahj al-Islamhas lately begun to take on a more
authoritative tone, thus possibly providing a himto the Islamic
movement’s increasing prominence.

36 personal interviews in Damascus, April 2008. Trezeeat least 20 active
Islamic groups in Syria at the time of this writingthich include Ahmad
Hassoun'’s Institute in Aleppo and Shaykh Mashoug#flawi's in Qamishli.

87 The Kuftariya Nagshbandiya encompasses prominemgkfis such as
the late Ahmad Kuftaro, Shaykh Salah Kuftaro andyRha Wafa' Kuftaro.
The most prominent order in Syria is the Nagshbanddther prominent orders
are the Shadhiliya, and the Rifa’iya. Most groupSyria do not follow a rigid
Nagshbandi way, though they are impacted by it.ikstance, Ahmad Habash,
Munira al-Qubaysi and Abd al-Karim al-Rafi'i are dhe Kuftariya
Nagshabandi school. The Shadhiliya order incluthestéachings of Shaykhs
"Abd al-Rahman al-Shaghuri, Shukri al-Luhafi, SHayaleh al-Hamawi, and
Muhammad Hisham al-Burhani. Thefikr sessions are held at the Nuriya
Mosque, al-Sadat Mosque, and al-Tawba Mosque ind3aus. The Rifa’iya
order includes the teaching of Ahmad al-Habbahat¥Mosque of Badr al-Din
in Damascus.

38 Dr. Habash has published dozens of books and papérabic. For
an introductory article with Dr. Habash discussiig) revivalist movement,
seeAsharq Al-Awsat3 February 2006. For Western works, see Paul L.
Heck, “Religious Renewal in Syria: the Case of Muhzad al-Habash,”
Islam and Christian-Muslim Relations15, 2004: 185-207; idem,
“Muhammad al-Habach et le dialogue interreligieuix,”"Baudouin Dupret
(ed.),La Syrie au PrésentParis: Sinbad / Actes Sud, 2007).

On his sister Shaykha Huda Habash, see Hilary Katimb*‘Social and
Religious Change in Damascus: One Case of FemdigidRes Authority,”
British Journal of Middle Eastern Studje&b, 2008: 37-57.

39 “Abd al-Karim al-Rifa’i'sda’wateam includes shaykhs such as Sariya
al-Rifa’i, Usama al-Rifa’i, Na'im Iriksusa and Nadlal-Maktabi, among
others.

40 See Christmann, “Ascetic Passivity in Times ofrEnxte Activism:
the Theme of Seclusion in a Biography by al-Buii,"Philip S. Alexander
et al. eds.Studia Semitica: the Journal of Semitic Studiesldabv/olume,
(Oxford: Oxford University Press, 2005), 279-308eSalso, Fred de Jong,
“Les confréries mystiques musulmanes au Machrebegdran Alexandre
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Popovic and Gilles Veinstein, edd.es Ordres mystiques dans I'lslam:
Cheminements et situation actudlRaris: Editions de 'EHESS, 1986).

41 Some observers claim that the group is believesktan off-shoot of the
Syrian Muslim Brotherhood, composed of the groupiaining loyalists inside
the country.

42 Private communication. See also Kuluna Shurakabsie at
http://all4syria.info/content/view/140/65/ (12-0849).

43 See al-Marfa’ at http:www.almarfaa.net/?p=243 €pt8mber 2008).

4 Statement published on Kuluna Shuraka® website at:
http://all4syria.info/content/view/13055/39/ (23-@809). For more on al-
Tayar, see Kahtidslamic Revivalism in Syrjgp. 177-180.

45 See Kuluna Shuraka’ at: http://all4syria.info/camttview/13055/39/ (23
August 2009).

46 Alluding to shaykhs such as Muhammad Habash anuashHassoun.
For more on these, see: Khati&lamic Revivalism in Syrja&hapter 7.

47 Akhbar al-Sharq website at http://www.thelevantagmet (10 November
20009).

48 See All for Syria at: http://all4syria.info/contérnew/16751/96/ (Last
visited 12 November, 2009).

49 Stated by Akhbar al-Sahrq at http://www.levantnees (10 November
20009).

50 For a brief overview of the draft and reactionsitosee Syria
Briefing, IWPR Report, 12 June 2009ulf News 23 June 2009.

51 For instance, in his Islamitajdeed (Renewal) program, Shaykh
Muhammad Habash asserts the right of the womatate the conditions of
her marriage in her marriage contract. He rejewtsrharriage of children
under the age of 18, and states that women havegdhieto divorce their
husbands with or without the man's approval. Thgleedprogram (pp. 18-
20).

52 Moubayed, “Islamic Revival in Syria.” See alEbe Washington Pos23
January 2005; and@he Daily Star 18 January 2005; See also Salah Kuftaro,
“Al-Wihda al-Islamiya wa Tahadiyat al-"Asr,Nahj al-Islam 1 May 2009.
Salah Kuftaro is now serving a prison sentencédmbezzlement”.

53 According to lbrahim Hamidi al-Hayat newspaper), licensing the
Qubaysi Sisters to operate openly and within Syr@arsques was a way to
monitor their activity. Seal-Hayat 3 May 2006.

54 Zisser,Commanding Syriapp. 86-91. The action was directed at the
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internal governance and day-to-day operations pfaasociation. Associations
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must notify MOSAL of their meetings, and represénés of the ministry have
the right to attend. In addition, MOSAL has thehawity to regulate the ties of
any local group with the international communitynsering that local
associations are severely restricted in their tgtiti finance their operations or
seek advice, expertise, support, and cooperatiamm frabroad.” See:
http://makkah.wordpress.com/2007/10/31/stranglingyan-rights-in-syria/
(Last viewed 10 June 2008).

55 See al-Khaznawi website at
http://www.khaznawi.de/khaznawi/2005/3.htm; se® &lew York Time2 July
2005.
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5% As noted earlier, this coalition ceased to exid¥lay 2009.

80 Al-Hayat 29 March 2006; See alsAs-safit 6 April 2006. For
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http://iww.champress.com (March 30, 2006). See ‘‘@gvia Rescinds Ban on
Religious Lessons in Mosques” (http://faculty-stadfedu/L/Joshua.M.Landis-
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The Discourses of the Damascene
Sunni Ulama during the 2011
Revolution
Jawad Qureshi

The Arab Spring and Religion

The events that sparked the Arab Spring date badketember 2010
and occurred in the Tunisian city of Sidi Bouzidhesxe Muhamed
Bouazizi, a street vendor who could not afford &y ghe bribes needed
for a permit, immolated himself after being hardssg the local police.
Protests and rallies took off throughout Tunisiad aled to the
unexpected ousting of President Zine El Abidine Bénin January
2011. Shortly thereafter, a wave of protests sweptss the Middle East
that resulted in the resignations of both Egyptfesident Hosni
Mubarak and Yemeni president Ali Abdullah Saleh @nel killing of
Libyan leader Muammar Qaddafi. Of the countriest ttkaw mass
protests, only two regimes have so far resistedigodoppled, the
monarchy of King Hamad al-Khalifa of Bahrain an@ t8yrian Baath
Party under Bashar al-Assad. More than a year dhmedeginning of
these events, the monarchy in Bahrain has sucdlgssfuelled the
uprising while in Syria the Baath regime remaingaayed in fighting an
emboldened populace that does not appear readyeap.

Over the past year, the role of religion and religi actors has been
a recurring concern for many observers. At the stathe Arab Spring,
analysts were keen to note that the Tunisian angtEn revolutions
were not led by Islamists and that there was a rgérabsence of
religion and ideology in the rhetoric of the praggs. In Egypt, the
conspicuous absence of Al-Azhar’s leadership frbem demonstrations
was made up for by images of Azharis—recognizall¢hleir distinct
white turban and red tarboush—standing alongsideesgtors, including
also Coptic Christians, re-assuring many that secidears and identity
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politics could be put aside in order to deal witle imore fundamental
problems posed by the thirty years of the Mubaesfme. Even Shaykh
Yusuf al-Qaradawi, the famous Egyptian religioutiadar based in
Qatar, in his Friday sermon on February"1i@ Tahrir Square, was
congratulatory to the Egyptian revolutionaries fineir display of

national unity across religious lines. After thevalgtions, religion

remains an issue of concern. While theocracies‘#ediranian model”

of wilayat al-fagh (the guardianship of the jurist) seem to be itelit
favour, the focus of observers seems to centrdnemdle of religion in

shaping policy and law, and “the Turkish model” Isfamism has
greater currency while the fear of Salafism looargé. This concern is
certainly justified, particularly after the victoof the Islamist al-Nahda
Party in Tunisian elections, the strong showinghat polls in Egypt’s

elections of the Salafi al-Nur party and the MuslBnotherhood’s

Freedom and Justice Party, as well as the religibasacter of many of
Libya’s revolutionary fighters.

At the time of writing, protests and government ckdowns
continue throughout Syria, where men of religionl &émeir institutions
have played a prominent role in shaping both siddhe protests since
they began. In an authoritarian regime such asaSynwvhere political
gatherings are banned, Friday prayers are theamtigsion when people
can legally gather en-masse. There are two consegseof this. The
first is that in a fairly religiously observant $siy such as Syria’s,
‘ulama have been uniquely situated in being abladdress large public
gatherings in a manner that other actors in sodatynot. Secondly,
mosques have been the primary sites from whichegi®tare launched
and also the targets of government crackdowns. Haaltay thus
presented an opportunity for the ‘ulama to inteevéam events. Also, as
the government crackdown became increasingly viokerd greater
numbers of protestors were killed, the funeral prayheld at mosques
re-inscribed the mosque as a site of oppositiomeFal processions
carrying the bier of Friday's dead to the graveyaftén turned into
protests, drawing further government repression. this way,
particularly in the beginning of the Syrian Uprigirmosques served as
important sites for resistance and violence.

This paper presents a narrative of events in Damsaas protests
emerged from the last week of March to May 201tu$ing on the
public interventions of Sunni ‘ulama as events peeged. Throughout
this narrative, | pay attention to how the ‘ulanmaguestion position
themselves with respect to both the government thedprotestors,
concentrating on their modes of reasoning. Ratten tategorizing the
positions taken by the ‘ulama under general franmmksyd have chosen



Damascene ‘Ulama and the 2011 Uprising 61

to provide a linear narrative to convey a sensg¢hefprogression and
escalation of events. The materials analyzed imclsefmons, public
lessons and eulogies at funerals in addition tea@mces on state and
satellite televisior.| focus on Damascus because, in addition to being
the seat of power, it is difficult to gather andifseinformation from the
cities and towns where protests and governmenkdoans have been
most marked-Daraa, Latakia, Douma, Banyas, Jisgi&wr, Hama and
Homs. Also, the author was present in Damascusdaegtvivarch and
April 2011 and witnessed a number of the eventstioreed below first-
hand. Some of the incidents not witnessed direetlye verified shortly
after their occurrence through interviews with ejjpasses.

March, 2011: The Start of the Syrian Uprising

As protests were spreading throughout the ArabdvorlJanuary and
February 2011, a series of isolated events tookepia Syria that
unsuccessfully tried to spark the fire of revolatidhese included the
self-immolation of a man in Hasaka a la BouaziziDay of Rage” in
Damascus on February 4-5, a protest in the Haroga 81 Damascus on
February 17 after the son of a shop owner was it kpoliceman,
protests in Damascus’ Marjeh Square on Marchd®l an anti-Qaddafi
rally in front of the Libyan embassy on March"2gat which over one
hundred people were arrested). Each of these wiadqgwn relatively
quickly and failed to inspire a mass uprising.

On March ' in the southern city of Daraa, fifteen boys ag8dd
15 were arrested for writing anti-government gtaéfn the wall of their
school, including the slogan of the Arab Springh&Tpeople want to
bring down the governmentalsha’b yuid isqit al-nizam). Family
members of the boys pleaded for their release loithl authorities to
no avail. On March 18 several thousand protestors marched from the
al-‘Umari mosque after Friday prayers demanding rtlease of the
boys as well as greater political freedoms. Theeguwent met the
protestors with riot police, water cannons, tea gad, eventually, live
ammunition. Four protestors were killed that dagt dnzens more were
injured. Throughout Syria, small protests flaredafigr Friday prayers,
including the Ummawi Mosque in Damascus. Througtibatweek of
March 19-24, both the protests and the governmeaukdown in Daraa
increased proportionately, with the former growinghumbers and the
latter in violence. A circle of violence was crahteach protest was met
with a heavy hand from the government, resultingmiare funerals,
whose processions became protests, which were itetare violence
and death. News from Daraa spread throughout thetigoprimarily via
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satellite channels, in particular al-Jazeera an€ BBabic. Throughout
the day, they aired gritty images captured on @dlbne cameras
accompanied by voice-overs from analysts still|arti about events in
Tunis and Egypt. The Syrian Uprising had begun.

March, 24" Shaykh Said Ramadan al-Bouti's Lesson

On the evening of Thursday March "24Shaykh Muhammad Said
Ramadan al-Boutimade his way to Damascus’ al-lman Mosque in the
Mazra' neighbourhood to deliver his weekly lessbime main hall of the
mosque was filled near capacity. Bouti's lessoms laoadcast live on
satellite television and are uploaded on his websihd thus have an
audience greater than the few hundred in the mosToat evening,
Bouti broke from his scheduled lesson in order ddress what had
come to fill people’s minds increasingly over thaspweek, saying,
“Perhaps it is good, if | daresay not a duty, tp samething concerning
this strife (itna) that has reared its head towards4s.”

Bouti (b. 1929), an emeritus professor and formeand of the
faculty of theology at Damascus University’s StaCollege, is Syria’s
most prominent religious scholar. A longstandingspaal relationship
developed between Bouti and Hafez al-Assad in 8#94 when Assad
read one of Bouti's book&ag/ awhim al-midiya al-jadaliya(Critique
of the Delusions of Dialectical Materialism). THisd to a series of
intermittent private meetings between the two meer dhe following
decades. In the 1980s, after the Assad regimentiglput down the
uprising in Hama, religious practice in the puldighere came under
harsh repression and membership in the Muslim Brbthod became a
crime punishable by death. Bouti was able to userdlationship with
Assad to secure the release of thousands of prsaneaddition to
opening of the public sphere to religion againhia 1990s. During this
period, Bouti’s ties to the regime became strordggpite the fact that
Bouti has never held an official position in thatetreligious apparatus.
Bouti's rank as a senior scholar and his influewith the government
has led to a pragmatic relationship between Badithe Assad regime.
This relationship however is seen by many of higcsr including those
amongst the ‘ulama, as reflecting Bouti's politiceliveté and his co-
optation by the state.

That evening, his speech covered four points, whiebuld
foreshadow part of the government’s narrative coring the protests.
The first dealt with what was ostensibly the reasdty protests took
place throughout the Middle East, namely, the qoesbf reform
(islah). Reform here referred to changing those lawshitatk people’s
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freedoms, as well as the corruption that resultenfisuch repressive
laws. Bouti maintained that reform was a social aligious obligation,
but posed the question: by what means is reformet@chieved? For
Bouti, reform required two sides, those in powed #rose taking to the
streets. He argued that the path of reform comkistéhese two sides
meeting talaqg), consulting tashiwur), negotiating rhudhikara),
cooperating t@‘awzin), coming to agreement#tifag) and then setting
out to execute those reform#nilagq) on a timeline. Reform, he
emphasized, cannot be one-sided and cannot beagdly a faction of
people that take over some square or street, ogrrganners and
chanting slogans. “A revolution,” he said, “can tdeg in hours,
whereas building does not come to completion exdepstages —
[namely], those mentioned previousfy.”

The second point that Bouti addressed was the afwnn program
that had ostensibly already begun in Syria, a pnogthat he claimed
entailed fundamental refornalfislaz al-jadhrr) and that was a result of
the steps just outlined. He was referring to a weninitiated by Syrian
president Bashar al-Assad, wherein the latter d¢aleneeting (Bouti did
not mention when this took place) with a numbetutdma and Syrian
intellectuals in order to hear the needs of thentrguand the
shortcomings that those in positions of office mekdo address.
According to Boulti, in that meeting, “everythingathmight occur to the
minds of those that are raising banners was laidaod discussed,”
followed by pledges to see the proposed suggesteaigzed. He stated
that in the immediate future, announcements of domehtal reformg]-
islah al-jadhr) that the nation had been awaiting and was in etesp
need of were going to be made.

The third point concerned the origins of the prist@s Daraa. Here,
Bouti echoed what was the government narrative ety the
protests, namely that these protests did not eflgct the concerns of
the local citizenry and that they originated fromtside Syria. He
distinguished between the situation in Syria anétwkad occurred in
Egypt, pointing out that the protests in Egypt Haeken organized
locally, by individuals that were well known to thepulace. The same,
he argued, could not be said for Syria. Here héaggd that the calls to
protest were received from anonymous sources elactlly, in a pre-
packaged manner, delineating what days to protgsit to call those
days (Day of Anger, Day of Honour, etc.), the chati use, what
slogans to write on banners and so on. Bouti meaticthat he had
himself received a number of anonymous pleas tahesé&riday prayer
as an opportunity to stage protests and that led to determine the
source of these communiqués. The effort provedliefutind this,
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according to Bouti, was reason enough to pausedosideration. The
guestion that concerned Bouti was, given the anawmgmand pre-
packaged nature of these messages, how shouldeawt in such a
situation? For Bouti, the Qur'anic verse, “Pursoéthat which you lack
knowledge of,” (Q. 17: 36) spoke to the currertaion. The verse said
to him,

“Do not follow those who would take you by the haondvhence you
do not know; do not follow someone you do not ekeaw who they
are; do not put your hand in the hand of someonedm not know;
and do not put your hand in that of someone yowkiut you do not
know to what end they will take yod.”

Given the unknown source of these calls, a numlbepossibilities
seemed reasonable to him. Reflecting a culture evlanspiracy
theories of all sorts are given credence, he askad:it not possible that
Zionist Israeli hands were instigating matters?tHere not a likely
possibility that those that “lie in wait” againsyri& are behind this?
Could it not be conceived that the American rigltgvis behind these
protests? Similarly, is it not a possibility thaey are using the name of
“reform” and “rights” to ignite the fire of civil tsife in Syria? (The
possibility that the protests were based on legitémlong-standing
political, social and economic grievances of thepylation is
conspicuously absent.) Thus, based on the intim&tas this Qur'anic
verse just cited and the unknown sources of tha#ls, aiscernment
(wa'?) told him that it was not possible for him to llip obey these
calls.

He then described the situation of the previouddsriMarch 18),
when a group of people had tried to start a pratiet the prayer in the
Umayyad Mosque. According to Bouti's account, tliteadion in the
mosque after the prayer had ended was normal. Haweutside of the
mosque, according to Bouti, a group of people laat not been part of
congregation lay in wait for the prayer to end ahdn had started
shouting anti-government slogans. The congregatiaking its way out
of the mosque sought to drown the protestors outhanting religious
invocations. Bouti's description of them—"their éreads do not know
prostration,” “their bodies do not know how to bbvetc.— pointed
towards their lack of concern for religion and thstrumental usage of
the mosque as the communiqués had urged. Thisailedido Bouti that
these protests were ill intentioned, lacking anyocewn for religious
teachings.
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For Bouti, the sum of all this, and this was thepese of his
intervention that night, was that such a methodedérm (i.e. public
protests) could only lead to violence and destomctind that the only
way of attaining the desired reforms was througlgaging the
government through dialogue. The Sunni |juristic ngple that
“preventing harm takes precedence over attainimgefits” (dar’ al-
mafzsid mugaddam ‘ala jalb al-maliZ) needed to be applied. Given
that the harm from protests—civil strifefitifa) and destruction—
outweighed any potential good that might come fronotests, Islamic
reasoning could not mandate the protests.

The fourth point of his lesson that night was artiésdt plea for
people to turn to God in supplication during thesipd of trial to help
see the nation through it. He repeated these fointgpin an interview
for Syrian national television, which only convidcéhe opponents of
the protesters. The next morning Bouti travelledtite Emirates and
then to Brunei to participate in a conference foe following two
weeks.

March 25™: Shaykh Usama al-Rifa‘i's Sermon

The day after Bouti's lesson, on Friday MarcH28he slow-brewing
tension felt throughout Syria boiled over into Daaws. The day before
saw the most violent crackdown in Daraa since ptstdbegan and
human rights groups reported over one hundred pekipled® That
Friday, Shaykh Usama al-Rifa'i, one of Damascus’'stnimfluential
‘ulama, made the demands of the protestors theestubf his sermon.
Rifa‘i is the eldest son of Shaykh ‘Abd al-KarimRifa‘i (d. 1973), a
Damascene scholar that set up a network of chhritalganizations
based at the Zayd Mosque in the Bab Srije neigtitmmat. In addition to
his outreach and charitable work, Shaykh ‘Abd aftitawas a
prominent figure in the revival of religious knowfge in the middle of
the last century* His two sons, Usama and Sariya, had lived in érile
Saudi Arabia from the 1980s onwards, during whibb tharitable
organizations of their father functionally ceasedrking. Upon their
return in the mid-1990s these charitable networeevinfused with new
life and activity and came to be important religionstitutions. Based in
their father's former mosque and the ‘Abd al-KarRifa'i Mosque
(named after their father) in Kefer Souseh, the twothers continue
their father's method of outreach, focusing on ithaand religious
education. As Thomas Pierret and Kjetil Selikave illustrated, the
“Zayd movement” Jami‘at Zayd has maintained an ambiguous
relationship with the regime. On the one hand,rtlebaritable work
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relieves poverty-related problems that the regimeriable to address,
and for this reason is welcomed by the state. A sigthis approval is
that president Assad met with Usama al-Rifa‘i dmat the organization
has received various state benefits (permissionise funds, control of
mosques, etc.). Yet, the movement has successfdlintained its
independence and has resisted becoming a mouthpieibe regime.
They have been able to do this because of the mavigsmmiddle class
merchant social base from which it derives finahnicidependence. This
point—remaining free of state money or interferer@es emphasized
by their father and is an important part of the praent’s image. Their
ideological independence is manifest in their sersnand lessons, in
which they openly criticized elements of the stht they see as acting
contrary to Islamic norm$. Rifa'i’'s sermon that Friday reflected this
independence.

After opening his sermon with a short discursusecurity and the
duty of preserving security, he said, “What we iseeur country—what
is going on from a week ago, more or less, andimoiny until today—in
Daraa and in other places, all of this obligatesousonsider the duty of
nasiha that the prophet has commanded us to perfoMasiia is the
notion of “sincere counsel” or “advice” and in sl discourse derives
from the hadith, stating that religion consists siricere counsel “to
rulers of the Muslims as well as the common MushfhThe act of
nasiha is a morally corrective form of criticism delivetrevhen the
advisor senses that a particular matter needs taddeessed. When
directed to a sovereign by a religious scholarsitnot an act of
revolution or rebellion but rather an act of moeadd “corrective”
criticism. In his study of theasika delivered by Saudi ‘ulama to King
Fahd during the Gulf War, anthropologist Talal Asaates that their
criticism did not offer a political alternative attack the government but
rather took the stance of a moral crificCriticism of the ruler in this
form should not be conflated with civil disobedienand certainly not
rebellion khurg)), which in fact is disclaimed and deemed strifng).
Rifa‘i's sermon should thus not be seen as aniftegr conflated with
the Tunisian and Egyptian revolutions, which cafiedoutright regime
change—“the masses want to bring down the regimk%ha‘'b yuid
isgat al-nizan. Rather, his sermon should be seen as a monmasgtto
the regime regarding the events in Daraa.

In his calm and reflective tone, Rifa'i directeds lgermon to “the
president of the republic and to all those brothierspositions of
responsibility &l-masiliyzn)” and then articulated the demands of the
protestors. The key issue that everything restemh wpas the notion of
freedom. Freedom, Rifa'i argued, is an essentiahpmment to one’s
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humanity that distinguishes mankind from other tress. To have
one’s freedoms taken away from them, completelyaatially, is to lose
part of one’s humanity. He cited the saying of skeond caliph ‘Umar
ibn al-Khatab, rebuking one of his governors that mistreatecioptic
Christian, “Why have you enslaved people whose ersthjave birth to
them as freemen?” The connection to Syria is cléa: population
deprived of freedoms by the state has functionbin reduced to
slavery and deprived of part of their humanity. Tway in which
Syrians have been deprived of their freedoms has blerough the
emergency laws implemented in 1963, which enshrihechuthoritarian
structure of the Baath government: “The emergeawms/)’ Rifa'i said,
“have curtailed all of the freedoms that shouldebgoyed by any non-
colonized nation.” To restore these fundamental durfreedoms and
the humanity of the protestors, the emergency laakto be repealed.
Rifa‘i provided an example of how the emergency dasuppress
freedom by mentioning the countless political pnims and prisoners of
conscience in Syrian jails whose crime amountetittte more than a
thought-crime.

Rifa‘i turned his focus to speak about matterstimdato religion,
given that he was speaking from a pulpit as a preraand left it to
specialists of other fields to speak about thoseaA example of where
freedoms relating to religion were curtailed, hentiamed the increasing
secularization of public spaces that intruded omsqeal freedoms.
Rifa‘i was referring specifically to the 2010 bay the Ministry of
Education on female teachers in public schoolsfanthle students at
university wearing face-veilsnigab). The ban resulted in over one-
thousand teachers being dismissed from their jdb& Minister of
Education, ‘Ali Sa‘d, said in newspaper intervietliat these decisions
were meant to preserve secularism by fighting fumelstalism and that
they would be followed up by more decisions of tkiad. '® The
problem for Rifa‘i was not secularism per se, whiehunderstood as the
state not adopting or promoting a particular religithe problem was
that the state was overstepping its bounds anduatisigy personal
freedoms, proscribing individual choice. Such aR#a'‘i said, evoked
memories of September 29, 1981 when the Daughteredrevolution
went through the streets of Damascus and tore @fiien’s hijabs.

Related to this, the Ministry of Education had \&ifpgiven orders
prohibiting any manifestation of religion in scheplin addition to
prohibiting the promotion of any form of religiowtivity, such as
reciting Qur'an on the bus to and from school, menvtg hadith,
conducting prayers in school, etc. These deciswware particularly
intrusive in that inspectors were sent to schomlertsure that they were
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in conformity. In addition to repressing religiothis re-enforced a
culture of spies and informants that has kept 8grim a state of
perpetual suspicion and mistrust for decades. Swudbrs were given
verbally, Rifa'i claims, so that there would not aepaper trail and so
that the Minister of Education could claim denisil

Another example of the aggressive secularizatiataped to the
governor of Damascus, Bishr al-Sabban. Sabban guhgebureaucracy
under him of dozens of employees because of theén aeligious
practice. Further, Sabban changed ten of Damasweighbourhood
parks (out of 120) from being women’s-only to beinglusive of men
as well. Rifa‘'i remarked that after sitting in extked meetings with the
governor and his representatives, the latter wavelling to recognize
requests for such segregated parks as legitimgtiesrof citizens i.e. of
the residents of the neighbourhoods that askesdun parks in the first
place. What compounded the frustration was the esctful,
dismissive and harsh treatment they received frabb&n and his
office. While the particular examples mentioned Rya‘'i might not
have been shared by his audience, they told a #tatyhey were all too
familiar with, namely, an intrusive and repressivate bureaucracy that
curtailed individual and group liberties.

Lastly, Rifa'i mentioned the corruption that pereadcevery level of
the vast state bureaucracy and how repressive dasvenly applied to
the poor while the wealthy few are able to bribeirthvay out of any
legal problems. He closed his sermon saying,

“If our brothers that are in charge, and foremasibagst them the
president, want to placate Daraa and places othan tDaraa
throughout the region, the key to placating thernmithe hands of the
president and all of those in charge. The key thér hands! And it is
to change all these things that | have just meetich

He closed the first half of his sermon by thankiPrgsident Assad for
freeing a number of political prisoners as wellfes increasing the
salaries of government employees but did not ¢aikiterate the above-
mentioned points.

Immediately after the prayers, the congregatiorthim hundreds—
started chanting slogans of solidarity with thegle®f Daraa as well as
what has become a popular slogan of the Syriargterts, “God, Syria,
freedom and nothing elseAllah, siriyya, hurriyya, wa basp Security
around mosques had been heightened since Febmaagsasoon as the
protesting congregation came within range of sectiorces, the latter
first locked the doors to the mosque to preventcihregregation in the
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mosque from joining the protest and then beganidgahe crowd

outside with batons and tasers and rounding themintp buses.

According to witnesses, Rifa‘i made his way outtltd mosque with a
group of worshippers surrounding him and, when d&ae face-to-face
with the security forces, he ordered them to shepviolence and to let
the crowd protest peacefully. Witnesses state tihatsecurity forces
ceased for a period until Rifa'i had left, at whiphint they renewed
their crackdown.

A number of features from Rifa‘'i's sermon standdontrast to
Bouti’'s lesson. Rifa‘i's sermon addressed not otilg congregation
present in his mosque but more importantly wasctia towards the
government, president Assad and those in positbnssponsibility. By
addressing the government, Rifa'i distanced himgeth it but did not
do so by adopting an oppositionist stance. RatRéa'i's stance was
that of a mediator between the government and tbegtors. He was
thus able to give voice to the protestors, artibugpa number of their
concerns while successfully managing to avoid distahg himself as
an ideological leader of the protests. Further, adtress to his
congregation extended beyond those present todadhevitably those
that would hear recordings of his sermons (which wegularly put
online as well as distributed in bootleg copies)l &@ thus provided
religious guidance pertaining to the protests. lddrassing the
government and the protestors, Rifa'i acted as aamiatermediary
between the two, providing both sides with the rsitps guidance to
realizing security. Lastly, Rifa‘i's stance vis-&\the protestors is one
of qualified endorsement. Rifa'i said, in a statatrtbat he has repeated
many times that he supports protests so long ag dne peaceful,
demanding legal rights and the lifting of oppressiblowever, if the
protests entail carrying weapons, killing, spillifdood, destroying
public and private property (i.e. all of the thintggat constitutditna)
such protests are prohibited by Islamic teachings.

Bouti's lesson by contrast was aimed at the populdtis stance
was not a mediating position like Rifa‘i's, rathémplaced him on the
side of power, making a case by providing a sesfeasons for why
the general populace should not participate inptiagests and in fact be
suspicious of them. By re-assuring the populace thforms were
underway, Bouti rejected the possibility of proseachieving reforms
because whatever one might hope to gain from pmsoteas already
ostensibly in the process of being realized. Whathisent from Bouti's
lesson was any sense of the demands of the pnatdssides a vaguely
conceived notion of reform. Where Rifa‘i's sermayught to have the
government soften its heavy-handed crackdown arglvi® ear to the
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protestors, Bouti's lesson sought to reduce theept® by having the
protestors give ear to the promise of reform. Battvever did not take
the government to task for its use of violence.

These differences notwithstandinggsiza as a means of engaging
the government is not precluded as an option fartiBwr any figure that
takes a stance with the government. In the casfaf, this nasiha is
very public, made on the pulpit in front of hundseghd distributed to
wider publics through electronic medidasiza, however, can also be
carried out in private and in most situations iki$avoured because it
safeguards other aspects of Islamic ethical teg¢lsnch as protecting
people’s reputation, saving them from slander, bdick), tale-bearing,
etcl’ In the case ohastha to the state, delivering theasika in private
safeguards against riling up the populace and doepublicly question
the authority of the state. Bouti, for his partsshown that this is how
he employsnasiza and his ability to influence the regime in the tpas
demonstrates the utility of this approach.

March 25™: Shaykh Yusuf al-Qaradawi’s Sermon

That same Friday, Shaykh Yusuf al-Qaradawi delivesiesermon in
Qatar that also focused on the uprising in S¥ri@ihe Azhari trained
scholar has a history of political agitation froms fouth and had been
arrested by King Faroug of Egypt and the regimeGaimal Abdel
Nasser a number of times. He left Egypt in the $%80head the Qatari
Secondary Institute of Religious Studies and hellin Qatar since. As
a prolific writer, many of his key books have beerpublished by local
presses in the Arab world, ensuring greater digfiob and readership,
and have even been translated into European aret dghamicate
languages (Urdu, Malay, Turkish, etc.). When thdaaeera network
was launched in 1996, the weekly shawShari‘a wa al-HayaiShari‘a
and Life) became a stage for Qaradawi to reacteatgr audience and
convey his message of Islamic modernity. Througiséhmeans, as well
as tireless lectures given throughout the worlda@awi is undoubtedly
one of the foremost transnational ‘ulama today. ifhidally, he is
perhaps the most prominent and vocal champion efAtab Spring
amongst the ‘ulama. In the heat of the protesEgypt, many protestors
looked for support from Egyptian ‘ulama that haddrae popular in the
last decade amongst a new generation, in partithlarMufti of the
Republic Shaykh Ali Gomaa and the Shaykh of al-Azishaykh
Ahmad al-Tayyib. Both scholars however, cautionbé tpopulace
against descending on Tahrir Square and in fadt ttoé protestors to
return home? Qaradawi, by contrast, encouraged not only thehybut
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the entire country—Muslims, Copts, secularists,nggwld, the entire
spectrum—to descend on Tahrir Square. It is witte lisurprise that
days after Mubarak’s resignation it was Qaradawi tkd the Friday
prayers at Tahrir Square, crowning him, in a setfse,shaykh of the
revolution?®

An important element of Qaradawi's thought dovstanith his
transnationalism, namely his vision of pan-Islamidine entirety of the
Muslim ummathus falls under his sphere of concern. Reflecthg,
three days after his sermon at Tahrir Square, @aragronounced a
fatwa during an al-Jazeera interview, calling om ltibyan army to turn
its guns away from the people and to turn them add@fi. This pan-
Islamic concern was also reflected in how Qaradawnceived of
Syria’s status in the Arab Spring. For Qaradawérehwas an intrinsic
bond between Syria and Egypt and for this reasoarbeed staunchly
against the notion of Syrian exceptionalism. Thation had been
articulated by various voices (including presidésisad in a January
31" 2011 interview with th&Vall Street Journah to different ends but
essentially maintained that Syria was somehow miffe from its
neighbours and thus immune to the protests andwlakening that was
sweeping the Arab world. While Syria clearly resistthe initial
revolutionary surge in January and February 201 teactions
throughout the country after the March crackdowaraa proved for
Qaradawi the ineluctability of the revolutionanyjrgpand Syria’'s place
in it. “Today the train of the revolution reachedsttion that it was
bound to reach,” he said, “it is the station ofigyf

He spoke directly about the crackdown in Daraa lagiitled the
government’s efforts to address the problem. Thevipus day,
Bouthaina Shaaban, president Assad’s political ametia adviser,
announced that “the Regional Supreme Council of Aleb Socialist
Baath Party was considering lifting the emergemwysl and considering
implementing a law of political partie§*Qaradawi was dismissive not
only of these “considerations” and the Regionalr8oe Council, but
the entire way of thinking.

What is this body? Who gave them authority overig&yiThe Baath
Party has ended in the entire Arab world! All oédk old political
parties, their time has passed, their end has c@he.Constitutional
Party in Tunis, the National Party that is in auityoin Egypt — these
parties are finished. [...] What remains? The BaattyH...] Who are
you, Baath Party? [...] These people are backwareyTive in a
different time than we live in. We are in the agk tbe Arab
revolutions! These people have not opened thes eyears! They do



72 State and Islam in Baathist Syria

not open their eyes to see, or their ears to Adwy do not open their
heads and minds to think. They think with a differmind?*

After dismissing the Assad regime’s efforts to djube uprising in

Daraa, he turned his attention to Bouti, not memtig his name
explicitly but clearly intending him. He criticizedouti on two

accounts, what Qaradawi saw as Bouti setting himgelas a lawyer
making the case for the government and Bouti's nasijee description
of the protestors —“a mob,” “foreign infiltratotsitheir foreheads do
not know prostration,” etc. Qaradawi held the acglishment of the
Egyptian youth in the highest esteem and saw ther®youth as being
essentially the same. To disparage the reputafitiredSyrian protestors
was to disparage the Egyptians and their revolutkeferring to Bouti’s

criticism of the Syrian protestors, Qaradawi said,

“How unfortunate that the ‘ulama have lowered thelwves to this
level! Rather than telling the tyrant to stop higpression of people, to
establish justice amongst the people, he praigasahd insults those
youth! The youth that established the Egyptian gian, the youth of
Tahrir Square®

More brazen than this however was his swipe atAbsad regime’s
sectarian affiliation and the real power in thertoy One sentence, said
almost in passing, was to become the focus of muehn Syria.
Recounting a rare visit that he made to Syria duthe Gaza War in
2008, Qaradawi described the relationship betweenSyrian people
and the Assad regime as follows: “I saw that theaBypeople treat him
[i.e. Bashar al-Assad] as though he were a Sumig!’'expanded on this
with an observation about Assad, namely that, tespeing an
intelligent, cultured and capable young man, he \tlas prisoner of a
cadre, the prisoner of a group that he cannothmeself of,” and as a
result saw everything through their prism. Thiadsdoubt an allusion to
the power structure that Bashar al-Assad inheritech his father’s
tenure as president, namely the army, the Baathy pand the
infrastructure of secret police. Qaradawi thus Hhtsthe minority
religious affiliation of Assad as well as the polil arrangement of
power at the top of the Syrian regime. For thessars, Qaradawi was
convinced that the problems could not be solvedhatr sourcé®
However, his call for the Syrian people from all itsf religious and
ethnic groups to rise against the Assad regimedelldeaf ears. The
sectarian swipes and calls for solidarity wereualllerstood as sowing
fitha.
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Mufti of the Republic, Shaykh Ahmad al-Hassoun and The
Regime’s Narrative

In Bouti’'s absence, the Mufti of the Republic, SkiayBadr al-Din
Ahmad Hassoun (b. 1949), stepped up his own mexliaaaances to get
across the narrative of the government. Hassourfavaserly the mufti
of Aleppo and succeeded Shaykh Ahmad Kuftaro (@520 the
position of mufti of the republic upon the lattedeath. A cadre of
prominent senior ‘ulama (including Bouti, Wahbe Zul, Mustafa al-
Khinn, Mustafa al-Bugha, etc.) were stepped oveappoint a more
junior figure. One explanation circulated regardimg appointment is
that the senior ‘ulama were offered the positioh lmd each declined.
His short tenure as mufti has not been without rowetsy, as we shall
see. Contrary to Kuftaro, who functioned as a tmiti leader of
thousands of Syrians and was quietist and accomtodd in his
engagement with the government, Hassoun functiomse nike a
politician and spokesperson for the government thamufti.
Hassoun began his March™al-Jazeera interview by saying,

“We in Syria, dearly beloveds, rejoice in a joytthannot be exceeded
because we have attained—as a people and as lehdéershich our
brothers in Tunis and Egypt and the rest of thebAnsorld have
attained, without their being anguish and spillafdlood, [contrary to
what] many brothers have claimed and as many nethielars have
called people to [spilling of blood] yesterday heir Friday sermons
throughout the Arab world*

He referred to such people, with Qaradawi clearty mind, as
“sermonizers ofitna,” that want “the Syrian people to be torn aparhwi
sectarianism?® When asked about the reported deaths of dozens of
protestors, Hassoun promised swift justice agdimstexcesses of those
involved in the Daraa crackdown but stayed on pabuut the foreign
source of the protests. Throughout the interviewades from cell
phones showing the crackdown of protests spokeeloandd clearer than
Hassoun’s narrative.

That week, Hassoun made a trip to Daraa and visitedUmari
mosque, which had become the centre of the prasestshus the scene
of the most violent crackdowns. After seeing matigith his own eyes,
he seems to have been deeply moved, as is tedtfieg the recording
of a speech that he gave there and as some of nigate close to the
mufti informed me. Thereafter he maintained a lowefife, working
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behind the scenes to calm the masses and appea&ytian television
only occasionally, staying on point with the govesnt’s narrative?

The government’s narrative against the protestas iw full swing
by this time. Syrian television had replaced itgutar programming
with almost round the clock coverage of events fthm government’s
Syrian Arab News Agency (SANA). Their narrativetbgé events was
that the source of the protests was not Syrian rigimp but was
instigated by foreign infiltrators mundasa)—Israel, America or
someone else—preying on the naiveté of teenaggris, $he argument
continued, was unique in the Middle East becauséso$tability, its
security and the absence of sectarian fightings Ttnieign hand, so the
logic of the narrative went, was seeking to disrilfgse achievements
through protests and civil strife because of Sgrigppositionist stance
in world politics (i.e. anti-Israeli and anti-Amean expansionism). In
other versions of this narrative, the protestorsewmeing instigated by
the Assad regime’s bogeyman, the Muslim Brotherhmu Salafi-cum-
Jihadi activists or the global bogeyman, al-Qad®legardless of who
exactly was the source of troubles in Syria, thi®nming threat
necessitated the emergency laws, whose fruit wagdtative stability
and security that existed in Syria.

April 1: More Protests in Damascus, Shaykh Kuraym R ajih’s
Sermon

The following week, on Friday April®] protests occurred in Damascus
again, this time in two locations: again at theaRiMosque in Kafar
Souseh after Rifa'i's sermon and, this time also, the Midan
neighbourhood after Shaykh Kuraym Rajih’s sermorthat al-Hasan
Mosque. Rajih (b. 1926) is an internationally reuagd authority in
Quranic recitation, which has a strong popular addidan. He is also
an heir to the efforts of Shaykh Hasan Habannaka9qd8), who, along
with Shaykh ‘Abd al-Karim al-Rifa‘i, was instrumeiitin reviving
Islamic practice in Damascus during the middle lué tast century.
Habannaka, in addition to being the teacher of aegsion of
Damascus’ most pre-eminent scholars (including Boig also noted
for his opposition to the political moves made bg Baath Party in the
1960s and 70s that consolidated its control of stage. In 1965, for
example, Habannaka led a march of 20,000 peopbeighrthe city as a
response to an anti-religious article publishedamyarmy magazine.
When Habannaka was arrested, the sougs of Damelssas! in protest,
demanding his releas Rajih was Habannaka’s most valued student
and had accompanied his teacher in these varicigeints.
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Rajihn’'s sermon, like Rifa‘i's, did not actively prwte protests;
rather, he framed his sermon in a call for peoplautn to God and for
there to be a greater place for religious pradticeeople’s lives. He
then spoke at length about freedom and the demainttee people. In
doing so, he targeted two elements of the govertimaarrative vis-a-
vis the protests. The first was the governmentsntithat emergency
laws guaranteed the security that all Syrians erjeysaid, “We want to
live, we want freedom, we want dignity — [we waththt people feel that
they can sleep at night without any fear in thear that they might be
called in [the next morning], to go there, to goehestc. The emergency
laws are a problem; if they go and are replacedh Waivs against
terrorism, this is worse (This was what the government was
considering and eventually did enact)

More importantly, he targeted the claim that thdsmands were a
result of instigators from outside:

| hope that this sermon which | delivered with theention of a brief
word, from the mouth of a man giving sincere courfeésik), from
the mouth of a man that has jealous concern faaSjgalous concern
for the Arab world, jealous concern for the Islawirld. Right now, |
do not hold a position, nor do | run a centre [@drhing], nor do |
demand a greater salary than what | have; | amhenetige of my
grave, so understand that with these words | intenéxhortation. It is
fitting for a person after reaching 90 years of tm@ddress the ruler
of the land, to address the leader of the peopladtress the army and
to address the secret police. A man that has rdatie age, who has
lived close to a century of time, with everythidgt has happened to
him, he has the right to say these words. Indeedale my words as
those coming from a sincere counsellor. | am aabyran, | live in
Syria, my father is in Syria, my grandfather is Siyria, my great
grandfather is in Syria, my children are in Syrg; family is in Syria,

| desire of Syria that Syria be the leader of therlek Syria, Syria
That Islam lead the world, th& ilaha illa Allah (there is no deity
except for God) lead the world. [...] This is whatant32

By emphasizing his age, his words invoked in theéience the respect
due to an elderly and revered scholar; coupled hishemphasis of his
autochthonous lineage it allowed him to take a omafiist stance
justifying demands that could be claimed by theegoinent to threaten
the sense of national unity. In this rhetoricallgwgrful manner he
refuted the claim of foreign infiltration and graled the demands of the
protestors in the Syrian people. After addressimg government, he
turned his address to the attendees demandingeof ttot to confuse
matters (i.e. not to participate in protests), wedrragainst using the



76 State and Islam in Baathist Syria

mosques for other than devotions and threatenawbtayive sermons
anymore should they protest from his mosque. Dedp# request, that
afternoon, a group of over 200 people made they fnam the mosque
to a local police headquarters. This protest wasmally broken up.

Bouti's Return

Bouti returned from his overseas travels to delhisrApril 4" lesson at
the al-lman Mosque and used it to address the asuplevents in
Daraa®® His tone was sombre as he expressed his condsléacte
families that had lost relatives in the crackdowHe re-iterated the
argument that he had laid out before his travedsnely that the only
path to true reform was that of dialogue betweea #tate and
representatives from civil society. A revolutiore he-iterated, and the
protests that precede one, are one-sided attempsfam that will
require the nation to pay a price that will farweigh the benefit that
might conceivably be achieved through a revolutibhe point of his
talk that evening was that real reform was attatheough dialogue and
he wanted to illustrate that point with a real epemHe informed his
audience thatheforethe protests, he had sat with president Assad and
mentioned the need to open the door to freedomstatdhe time of
single-party rule was over. According to Bouti, Adshad agreed to
these suggestions and stated that he was goingkéosteps towards
realizing these goals. The president had initiateskeries of meetings
with prominent figures in Syria’'s civil society wien the path to
reform was laid out. As evidence of the successhebe dialogues,
Bouti announced the following reforms that the Aksagime had
promised pertaining to religion:

All women that lost their jobs as teachers in tfevjpus year for
wearing thenigab would be allowed to return.

The establishment of a national institute for Acalnd Islamic
studies with campuses throughout the country, whiesgees
will be recognized by the government.

The establishment of an Islamic satellite chanmaskedd in Syria
that teaches “true Islam.”

As for political reforms—specifically the liftingfdSyria’s emergency
law, eliminating single-party rule and changing $awhat limited
freedoms—Bouti mentioned that the president hasadir enacted
changes and that all that remained was to annaimece, which would
happen in the immediate future. Bouti closed th& faalf of his talk by
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asking rhetorically, “So let me ask you now, digldgue benefit or
not?'%4

The second half of his talk focused on Qaradavaisnen from ten
days before. Bouti and Qaradawi have a history ishgieement, an
important aspect of which pertains to relations their respective
governments, so it surprised no one that Qaradaeuldv make
reference to Bouti in the same way that it surpriee one that there
would be a response. Bouti expressed surprise atad@ai's
encouragement of protests, what Bouti called a “nmoéthod” of
reform. He wondered at how a scholar of Qaradawélbre could
prescribe a destructive method instead of a cartstaione embodied in
dialogue. He further expressed wonder that Qaratladinot employed
nasika when he had visited Syria in 2008 and had an auodievith
president Assad. Rather than singing praises ola$s a resistance
state and its continued opposition to Israel ancefra, he should have
spoken frankly while in the president’s presenatdad of from a pulpit
in Qatar. Bouti pleaded with Qaradawi to not lettaganism cloud his
thinking and to let religion arbitrate.

Lastly, Bouti closed the evening by prayigglat al-gh7'ib, a
funeral prayer for those who have died in a disfdate. This sent a
mixed message. On the one hand, to pedat al-ghz’ib for the dead in
Daraa and Douma was to treat them in some fornmathar as martyrs.
To suggest that they were martyrs further entdited they were killed
unjustly, which was suggestive of the governmentipability. Thus,
rather than deflecting from the government's exegsand heavy
handedness, the prayer in fact brought the quesfitire moral status of
the government and the protestors to the fore rivalg the latter and
blaming the former.

The exchange between Qaradawi and Bouti is paatigul
significant because it figures prominently and epkifies the war of
narratives surrounding the Syrian protests. As thaleove, Qaradawi
made indirect reference to Bouti and the Syriaarha that stood by the
regime to which Bouti and Hassoun responded, djrextd indirectly
respectively. The regime maintains that foreignnég@re the cause of
problems and can point to figures such as Qaradawexamples of
irresponsible foreign sermonizers sowing discord aactarianism in
Syria. Bouti's dispute with Qaradawi however ideliént in nature than
that between Qaradawi and the regime. Qaradawiptesl earlier, is a
pan-Islamic transnational scholar and is therefmtebound to a nation.
He can thus maintain ideals of Islamic governanoe adopt a
confrontational stance because he is a scholale® Bouti, however,
is a scholar bound to a nation. When the majoritySgria’'s most
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prominent scholars fled in the late 1970s and BOsti and a few others
stayed behind and fought to keep Islam in the pugfihere. Despite
having a transnational influence (though substhytiess extensive
than Qaradawi’s), Bouti’'s particular concerns @ed to the interests of
the Syrian nation but not necessarily the Syriatestn his own way, he
distances himself from the regime and uses hisienfte to ensure that
the goods of religion are realized, but he doesvb a concern for
Syrian society in mind. His pragmatic approach ngaging the Assad
regime therefore requires a far more diplomatictypesthan that of
Qaradawi. The national concerns thus impose a i@nston Bouti's
discourse that Qaradawi does not have.

April 8 R Shaykh Muhammad al-Yaqoubi’'s Sermon

In early April, Maher al-Assad, the president’'s ggar brother and head
of the army’'s Fourth Division and the Republican a@l) was
dispatched to Daraa to deal with the protestsféties led a systematic
and brutal crackdown. Images and reports of thienaz spread quickly
throughout the country and evoked memories of tam&l Massacre in
1982. The parallels were not lost on anyone: R#bAssad, who
oversaw the month long crackdown in 1982, is thenger brother of
then-president Hafez al-Assad. Outrage at the &$malof violence was
widespread. Shaykh Muhammad Abu al-Huda al-Yaqqhbil963),
who used to give sermons in the al-Hasan Mosquéhénheart of
Damascus, was one of the few Damascene ‘ulama poesx this
outrage and demand that the violence cease. Yaioahiescendant of
the Prophetqayyid and comes from a family of ‘ulama. He studied at
the graduate level in Sweden and has a large atierral following as a
result of years of teaching in North America anddpe. Upon returning
to Damascus in 2006, Yaqgoubi taught at various mesgncluding the
Umayyad Mosque, the mosque-shrine of the Sufi Midiyi ibn al-
‘Arabi and most recently the al-Hasan Mosque in Al Rumaneh
neighbourhood in the heart of Damascus.

Yagoubi directed his sermon in the al-Hasan Moszjuépril 8" to
the state administration. “Dear brothers,” he said,

“our land is being afflicted with strifefifna) such that those near and
far are speaking about what they see and hear,Inatniée, affliction,
killing and harm. We must provide an answer anda{nus#) to the
big and the small, the ruler and the ruled, theldeand the lead. The
best advice is that which comes from the heart lofvar, one jealous
of the religion of God, a lover of the country, lfmssly concerned that
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it might be torn apart, jealously concerned abbathilood of Muslims
that it be shed unjustly’®

Yaqgoubi explained the origin of the protests akfos:

“We had hoped that path to reform would be hurrtes;ause people
are led by their aspirations. People were led ¢odtineets [in protest]
by long years of state oppression, when all thegtvisa bite to live

on and freedom of expression. Between this and tratvever, they

took to the streets and we saw that our own peeple being killed

one after another in Daraa and in Douma, as thahghe were no
dignity to human life »

Yagoubi proceeded to recite a litany of Quranicsesrand hadiths about
the nobility of God’s creating man, the prohibitiagainst oppression
and the killing of innocents and the freedoms tatd has made
intrinsic to humanity. These textual citations wéngerspersed with
commentary relating to the state of affairs in &yrértaining to freedom
of speech, to the information revolution that bitlibe state’s narratives
as well as to the equality between Muslims and Maoistims in Islamic
teachings in matters of justice. He advised theegtors and those
witnessing them to stay within the bounds of Islat@achings; that is,
to keep the protests peaceful. The sermon washemlduse many of the
textual sources that he cited judged violence, eggion, the killing of
innocents and tyranny as being tantamount to defb&Vhile Yaqoubi
never stated this conclusion explicitly, his serma@s meant to serve as
a warning to the state of its grave moral position.

This sermon was uploaded to YouTube and createda dmongst
Damascene and overseas watchers. Because of Hls833psermon,
Yaqgoubi's mosque drew a substantial crowd the Wdhg week.
Attendees from outside of the Abu Rumaneh neighimad came to al-
Hasan Mosque, expecting to become an epicentrepifotests in
Damascus. The secret polibad expected the same and were out in
great numbers. Yaqoubi however diffused the simatgiving a five-
minute sermon, stating:

Many new faces have come to this mosque from varfarts of the
city. Some are expecting that there are going t@ro¢ests here and
some have come to put an end to those protestsldstiwey start. Let
me state clearly, that | delivered a message laskwhat was my duty
as an imam to give. The people of this neighbouthere pleased with
the leadership of Bashar al-Assad and are noteisited in causing
sedition and trouble. We welcome his efforts obref and support
him in that. If you came here for other purposdsage return back to
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your own neighbourhoods and do what you want dveret We thank
the president for his listening to the people aapehin his promise to
implement reforms?®

This move by Yaqoubi should not be seen as a ta&iraof his previous
position. Rather, it is consistent with the form Sfinnism shared by
Yagoubi, Rifa'i and Rajih, namely that provokingt&-violence would
be a greater harm than failing to hold the stateaftyoaccountable.

The Question of Sectarianism:
Shaykh Moaz al-Khatib’s Eulogies

The ‘ulama thus far considered—Bouti, Hassoun, ‘Rifdajih and
Yagoubi—avoid the question of sectarianism alnoashpletely, only
addressing it as a danger to be cautioned agaimistfear has promoted
a culture that seems convinced that, if the Assajihre falls, Syria’s
heterogeneous religious and ethnic population—S3ymlawis, Druze,
Christians and Kurds—will turn against one anotfitne Assad regime,
according to this logic, holds their mutual hostiliat bay and in
exchange for loss of certain freedoms it guarangéeesrtain amount of
safety and security. For an older generation ofaBgr the civil war in
Lebanon in the 1970s and 80s made the case foprthéous Assad
regime, while the sectarian fighting that has tapart Iraq in the past
decade looms large in the minds of many Syriangytodh such a
milieu, Qaradawi's passing mention of the ‘Alawiligeon of the
Assad’s is construed as instigating civil war.

Shaykh Moaz al-Khatib (d. 1960) is one of the fetama that has
tackled the issue of sectarianism head on. As Mahéssad'’s forces
cracked down in Daraa, Douma, a town on the nartloertskirts of
Damascus, erupted as another centre for anti-gomesrh protests that
were also put down violently. Khatib is a scionnfra family of ‘ulama
and is a geographer by training that worked for edrqzhemical
company for six years. He is the current presideihtlam‘iyat al-
tamaddun al-islamia reformist society formed in the late 1930s that
published an influential journ&!.He delivered a series of impassioned
speeches at the funeral receEtions in Douma, togobi a variety of
issues. In one eulogy on April’8he addressed the fear of sectarianism
in the following manner:

We, in Syria, dear brothers—and this is not a bigsfrom the
government but rather a blessing from God—we hizreel lall our lives
as Muslims — Sunni, Shia, Alawi and Druze — witheoheart;
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alongside us, our noble brothers, those guidedhleytéachings of
Jesus. [We have lived] with love, brotherhood affieiction. The heart
of one of us is not closed to his brother — he gges heart, house and
home to him. This is what we must persist in at tafles. Our
emotions should never make us leave this nobleciptanthat we live
by and that, God willing, we will die b4.

In the same eulogy, Khatib aptly expressed therfgelf the protesters
vis-a-vis the discourse of fear:

“We do not look at anyone in this country in ouragions or in our
hearts, with any kind of dislike or hatred. Godbidt We do this not
out of fear of the government, nor from the sepaice. The age of
fear has ended. This is your country and you mast &” (ibid).

The previous day, Khatib had delivered another gaulihat sought to
further refute the fear of sectarianism. In it, laent on the offensive
against the regime by highlighting how particulalawi tribes have
been favoured at the expense of others.

It is no sin, dear brothers, for someone to be BuBhia, Alawi,
Druze, Ismaili or to be Arab, or Kurdish The vahfea person to God
is based on their piety. We are all one body. | gayou that the
Alawis are closer to me than many people. | knoeirtkillages and
the misery and injustice that they live with. Weak with freedom for
the sake of every person in this country, for evBynni, Alawi,
Ismaili, Christian, the Arab people or the greatrilish peoplé!

The result of these speeches was that Khatib wéiledcan for
questioning by the security police on Md{&nd was not heard from for
over a month. He has remained silent since hissele

Protests Spread to the Outskirts of Damascus

Many of the large families in Douma had relativégn in other
villages and towns surrounding Damascus, such gbaSand Kafar
Batna, and protests spread to these villages ds\iwigh matters slowly
nearing the city, stories of firsthand accountprotests and government
violence gained more circulation in Damascus. Onehsstory that
spread extensively in the circles of Damascenemialavas that of
Mu‘tazz-billah al-Sha‘'ar, a twenty-two year old lastudent at the
University of Damascus whose family had links te tlama. He was
killed on April 22" at a protest in his native Daraya. His story is
illustrative of why many Syrian youth took to theegts. Sha‘ar had
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attended Friday prayers at the mosques of Rifali Rajih the previous
weeks and had seen the government's violence dgainarmed
protestors firsthand. According to his father, wising these acts of
violence politicized his otherwise apolitical sa@n April 22 after
Friday prayers at Rajih’'s mosque in Midan, the kflkhe congregation
of a few hundred started chanting slogans of satidaith the martyrs
and made its way to a local police station. Thengp8ha'ar could not
help but join. His father said that participatimgthe protest made him
feel like he had lived for the first time in higdi Later that evening,
returning to their home with his father and twotbews, security forces
blocked the road into Daraya because a protest taking place.
Mu‘tazz asked his father to join and as he mademaig to the crowd,
security forces opened fire. With nothing in hisithachanting slogans
of freedom, Mu'‘tazz stood his ground before theusgcforces and was
shot twice in the chest. His father and brothevs s from a distance
and rushed to his body. The security forces predetitem from taking
his body to a hospital and beat his father wittobatas he repeatedly
tried to take his son’s dying body. Mu‘tazz’ twoobters, aged 15 and
17, were taken away and his father was finally dbléake Mu‘tazz’
remaing??

This story spread quickly amongst many of Damascukima
because of the Sha‘ar family’'s ties to various ruda Given the
familiarity of the people involved, this gave gmeratredence to this
account as opposed to other stories filtering iBamascus about
atrocities by the government. Yaqoubi referred tw'&’s story in
another sermon on May"&ermon, calling it “the story of one person,
but it is in reality the story of dozens, and whmWws, maybe hundreds
of people.*® He titled that week’s sermon “The lliness and Gw@e”
and was unflinching in his criticism of the regiméailures, not only in
the current crisis but also since the inceptionthaf current regime.
Yagoubi emphasized that all of the problems thaeHad protestors to
the street had their root “ten years ago,” alludmghe failed Damascus
Spring when democratic hopes were dashed by BashAssad's
government. For Yaqoubi, matters had reached at mdimo return
because of the levels of violence.

The problems of the past ten years could have lsebred by the
people and the government. [...] But the problem yobletween the
government and the masses has reached a pointhapsebecoming
unsolvable because it has reached the point dirgpihnocent blood.
Where can we get those innocent souls to givetdifthem again? A
poor person can be made happy with an increasévéfihbod, an
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oppressed person can be made happy by freeing therhpw do you
please someone whose son was killed? Someone Bifladsniper? Or
a soldier killed by a civilian? Or an empty-handatestor being
killed? Or those who have been taken to hospitalsnded and then
killed on the hospital bed? How can these be h&tled

Like Rifa'i and Rajih, Yagoubi defended the riglatfispeople to protest
but emphasized that protests should not leafitha. He closed his
sermon insisting (1) that the tanks and armed fobeecalled back from
residential neighbourhoods and from around the $hips, (2) that

political prisoners and prisoners of conscienceesithe 1980s to the
present be released and (3) that Syrians livingxite be allowed to
return, mentioning the Muslim Brotherhood expligitht the end of this
Friday prayer, he led a prayer for the martyrs ttreg¢k. Unlike Bouti's

performance of the prayer weeks before, Yaqoubiaygr sent no
mixed messages. The regime was the cause of peaplevances, was
responsible for the violence and was unjustly tgliits citizens who
thus became martyrs.

As a result of this sermon, Yagoubi was dismissethfhis post on
12" May and was banned from public speaking. This wes an
unfamiliar position for Yaqoubi. In the previousaye he had had a
public dispute with Hassoun over comments thatatier had made that
many felt were contraventions of Islamic teachingsldressing a
delegation from George Mason UniversitgZenter for World Religions,
Diplomacy and Conflict Resolutidn January 2010, Hassoun had said,
“If our Prophet Muhammad asked of me to disbeli@aveludaism or
Christianity, | would disbelieve in Muhammad,” aralso, “Had
Muhammad commanded me to kill people | would haaid 8 him that
he was not a prophet.” This meeting was reportea-Quds al-‘Arabi
and was widely covered in the Arab and even Israetiia®® It was met
with universal condemnation throughout the Middis€Eby ‘ulama of
virtually every orientation, including Qaradawi amwbuti. The most
vocal critic of Hassoun on this issue however wasmgjotbi, who
delivered a sermon in which he called for Hassoonrdsign. In
response, Yaqoubi was dismissed from giving sermmrswas re-
instated shortly thereafter but forbidden to teddius, by being banned
from delivering sermons, Yagoubi was in familiaritery.

Yaqoubi left Damascus for Egypt, then the UK, arabwactive in
opposition meetings in Istanbul by the Nationav&t&bn Congress. He
has since based himself in Morocco. In Septembgf 2he al-Jazeera
television showAl-Shari'a wa al#ayat (Sharia and Life) had an episode
on the Arab revolutions titled, “The RevolutioRitha or Mercy?”
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Qaradawi was present in the studio and Yagoubiimtasviewed briefly
by phone where the latter made the case for ngttbel legality but the
obligation of protesting against oppressive rul@simam al-jair ).*°
Further, Yaqoubi explained that those ‘ulama ini&yhat remained
silent vis-a-vis the Assad regime were to be ex@usecause of the
tremendous amount of pressure they are under. Hawavregards to
those figures that have spoken in defence of theergment and
authorized the latter's activities, Yaqoubi deerttesm as being just as
guilty as the government in tyranny and killing.eTdllusion to Hassoun
was not lost on anyone. He closed by addressingitblelem of the
concept offitna. Sunni thought has always held civil strife asthema
but Yagoubi explained why this attitude did not lgpp this situation:

“The hadith and the words of the Prophet (upon benpeace and
blessings) concerning civil striféitha), that is widespread, pertains to
that [form of] strife wherein truth is not knowrof falsehood. As for
this [case], truth and falsehood are clear nowthiraind falsehood are
clear. Turning away from tyranny and disavowingatys, this is well
known and understood. Likewise, supporting tyraistsforbidden,
while helping the oppressed is obligatofy.”

As events progressed in the uprising, Yagoubi'scg#aas moral witness
quickly gave way to moral condemnation of the amnid and

escalating violence. Though in exile, Yaqoubi's @gifion to a state that
he clearly deems illegitimate takes the form ofvitimg discourses that
authorize and, in fact, obligate protesting agathst regime. Few of
Damascus’ ‘ulama have taken such an oppositioracst against the
government. The successes of the Arab Spring hdmbldened some
that have adopted this strategy, but for those Yigagoubi, the regime’s
violence left them no other choice.

Developments over the Year 2011

The previous pages have documented developmentsgatridamascus’
‘ulama during the initial weeks in which the Syriaprising began. Over
the course of the year, many other ‘ulama in Sgnd outside have
come to voice their opinions on the Uprising, \aity all of them

condemning the government’s violerf€eDuring this time, the above
considered positions taken by the various ‘ulameehaecome more
differentiated. The unrestrained violence againsbtgstors has
contributed to the hardening of the position ofaloh like Rifa'i and

Rajih. Their discourses have shifted from pressyifie regime to cease
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violence and enact reforms to total condemnatiod demands for
regime change. This shift, as the above narratiae tiocumented,
occurred much earlier for Yaqoubi.

The ‘ulama that have remained in Syria, such aa‘iRihd Rajih,
have been prohibited from speaking publicly at egght times
throughout the year while Khatib has been effettiv@lenced since
release from his month-long incarceration in JuPethaps the most
telling sign of the regime’s frustration with Rif@nd Rajih occurred in
Ramadan 2011. Violence continued throughout theedamonth and on
the 27th night of Ramadan (August’22011)—one of the most sacred
nights in the Islamic calendar—the Rifa'i Mosquesvaitacked by the
government loyalist militia known as the ShabbiRabber bullets were
fired on the congregation, the mosque was ransaekedRifa'i was
wounded.

Bouti and Hassoun have become increasingly isokatedthe target
of harsher criticism by many inside Syria as wsllsgmpathizers with
the protestors outside. Hassoun has drawn eveerdlmshe government
after his 22-year-old son, Sariya, was killed ie tiown of Idlib on
October 2. His son’s killing has rhetorically been used bg tegime to
claim victimization and thus to justify its violema@as a form of self-
defence. Further, word of foreign powers potentiaissisting the
protestors in toppling the Assad regime (similarNATO’s role in
Libya earlier in 2011) provoked the Mufti to sawttByria and Lebanon
would send its sons and daughters to carry outdsuattacks on Europe
and Palestine (i.e. IsraéPBouti has come under harsh criticism from
the Syrian public and also by other ‘ulama fordostinued denigration
of the protestors and stubborn insistence on thrergment’s account of
events. In late June, he issued a fatwa on therimipgibility of protests
that was met with scorn by the protestrs.

From the above narrative, | do not mean to sudgtpast'ulama that
are part of the state apparatus—whether officidikg Hassoun or
unofficially like Bouti—are unable to contest thiate. lllustrative of
this is the case of Shaykh lbrahim al-Salgini, theafti of Aleppo. As
events were escalating in Tunisia and Egypt, Salbad warned
president Assad of the effects that the Arab Spningld have in Syria
and told him to take pre-emptive action to avou|atrife. In August,
he and other ‘ulama of Aleppo issued a declarationdemning the
government’s atrocities during the protests. Addisilly, he had given a
series of sermons condemning in strong terms thelafn over the
summer. Salgini passed away on tffeof September under conditions
that many felt were suspicious, suggesting thatvikis by the secret



86 State and Islam in Baathist Syria

police during his final iliness contributed to ldemise. Despite being
the mufti of Aleppo, Salgini contested the stasetivities>!

By emphasizing the role of mosques and Friday sesnin the
preceding pages, | do not mean to suggest thapriitestors were all
necessarily religious people. Despite the criticibat Bouti received, he
accurately described the instrumentalization of tmesques. As
protestors became more emboldened and widespreadgues no
longer served as the primary launching point fatgsts and other sites
emerged alongside them, such as public squaresamys$. Further, the
‘ulama seem to have lost (or perhaps never hadabiigy to lead the
protests or guide them, particularly after the ayaece of the Free
Syrian Army and other similar groups. The lack e&dtion from the
protestors to the attack on Rifa'i in Ramadan iggastive of the
‘ulama’s inability to become symbols or even leadef the protests.
Finally, there are many more engagements betweaarSylama and
the regime that will need to be considered oncehilstory of these
events is written, particularly in the cities wheitge protests and
crackdowns were at their largest.

Closing Thoughts

By way of conclusion, a few observations can beamgel from the
narrative provided above. Damascene ‘ulama haventak variety of
stances vis-a-vis enacting change, shaped by tigtramts imposed by
the regime. Quietism is the predominant positioopaeld by Damascene
‘ulama. As Yagoubi explained, many have taken plaisition as a result
of the intense pressure placed on them by the govemt. There are
others still that are guided by Islamic teachings tabel these events a
fitna, wherein, according to tradition, ‘the one sittiisgbetter than the
one standing’, i.e. do not get involved.

The practice oihasika however counters quietism by imposing a
moral obligation to, at minimum, not remain a dilavbserver. It
presents a way of engaging the government as a wrdie, though (as
discussed above), not placing one in confrontatiith it. In the case of
Rifa‘i, Rajih and Yaqoubi, thisnastha was done in a very public
manner. The relationship of publiasiza to protests is a complicated
one. Whilenasiha is not explicitly a call for protests, Rifa‘i ariggjih’s
mosques had become centres for civil disobediend@aimascus. An
unintended consequence of publigsiza in an authoritarian regime, it
seems, is that it feeds protests. Where freedoexpiffession has been
suppressed for decades, voicing the opinions ofntlagses publicly
turns into an unintended rallying cry. In this wayeeds the opposition
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but remains detached from it; Rifa'i, Rajih and ¥abi did not march
with the protestors or lead the protests.

This practice ohasiza however can also be carried out in private,
as Bouti mentioned in his lessons, noting thatdee dmployed it. In this
manner, it is consistent with a third option of agimg an authoritarian
regime, namely to work pragmatically with the gowaent. As we have
seen, there is a difference in how this plays guwell. ‘Ulama such as
Hassoun act as part of the state, whereas Boutah@sre complex
relationship. He stands apart from the officiates@pparatus but has an
influence within it that he exploits towards sengrgoods pertaining to
religion (banning of casinos, freedoms of religicaipression, etc.).
Working within the state apparatus thus does netlpde ‘ulama from
working towards change. As noted above, the ma@if\leppo, Salgini,
took active efforts to have the regime change rhaiour while
holding office.

The constraints that the state places on the ‘ulaaranot be
emphasized enough. ‘Ulama like Khatib have beerotighly silenced
because of these constraints, while Yaqoubi, niingito accept such a
fate, has been forced to leave Syria. ‘Ulama imegxduch as Qaradawi
and Yagoubi, are able to be far more subversive laaden in their
attacks on the government. Other series of conssrdiowever come
into play, such as discursive ones relating to platicular Islamic
traditions of learning the ‘ulama in question adher.

It should be noted that these options—quietism,gmedic
engagement and moral withess and opposition—areumigque to the
‘ulama. A decade before the Arab Spring reachedaSyhe same
options played out in the failed Damascus Spriftggianot cloaked in
the garb of religiofi2 On September &7 2000, ninety-nine prominent
figures from Syrian society published a manifedtattcame to be
known asThe Statement of 9T his statement addressed virtually the
exact same issues as those of the Arab Springggeubi alluded to in
his last sermon). It was prefaced with three paplys, a list of four
demands (repealing the emergency laws, amnespofitical prisoners,
implementing state laws guaranteeing freedoms eelnfg public life
from restrictive laws) and a concluding paragrapthe tone was
conciliatory and hopeful throughout. The statemdid not spark
protests but an increase in civil society, with tphmoliferation of
informal gatherings and discussions on the futureSyria’s politics
throughout the country. Two distinct approachesrgetkas discussions
ensued. One sought to engage the regime throughitaatliance that
would work toward gradual reform, consistent withe Statement of 99
The second took a confrontational stance towaresdhime, based on
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the conviction that the regime was incapable afmraf In January 2001,
a second statement was released, tilled Statement of 1,00@vhich
reflected this second approach. This statementpnefaced by an essay
that rehearsed how civil society was destroyedyimaSimplicating the
regime of Hafez al-Assad throughout, and was styomgrded in its
demands. The writing of this statement was coraastiamongst the
civil society activists and its release was nohwitt controversy, given
that a Lebanese newspaper leaked it before allah®es associated with
it signed it. The reaction of the regime was tantilme Damascus Spring
into the Damascus Winter; the few steps towardsdilization taken by
Bashar’'s government were pulled back and the mosalvopposition
figures were imprisoned. The differences betweeniamascus Spring
and the Arab Spring are many, but the parallel tham drawing
attention to is how the ‘ulama and the proponehtsvil society sought
to engage the regime in similar manners.

! For a broader picture of the various positionspaeid by religious actors
inside and outside Syria see Thomas Pierret’s, iéSyflslam dans la
révolution,” Politique étrangeére4 (2011): 879-891.

2 Many of the sermons and public lessons that lyaedhave been recorded
and uploaded to social media websites such as Ywmi@nd Facebook as well
as websites maintained by followers of some of titeana in question. By way
of documentation | provide the web addresses to réievant pages. All
translations in this essay are the author’s.

3 For more on Bouti, see Andreas Christmann, “IstarScholar and
Religious Leader: A Portrait of Muhammad Said Raamadl-Buti.” in Islam
and Modernity. Muslim Intellectuals RespafidB. Tauris, London, 1998): 57-
81. Also Jawad Anwar Qureshi, “Islamic Traditiontire Age of Revival and
Reform: Said Ramadan al-Bouti and His InterlocUit@D diss., University of
Chicago, forthcoming).

4 This lesson was placed online on a website thatshoecordings of
Bouti's lessonshttp://www.naseemalsham.corblt has subsequently been
edited to include only the last ten minutes of Beutpeech. The author was
present at this lesson and has his own recording uich he relied.

5 See Thomas PierréBaas et Islam en Syrigaris: Presses universitaires
de France, 2011), 99-105.

5 Personal recording.

7 Ibid.

8 |bid.

° It should be mentioned that eyewitnesses whomptiesent writer has
spoken with have disputed Bouti's recollection gémts. Videos uploaded to
YouTube confirm their version of event. See for rapke
http://www.youtube.com/watch?v=0D-YduvMM5Bast accessed April 20,
2012.
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10 For an account of this, see Human Rights Watéfe've Never Seen
Such Horror” Crimes against Humanity by Syrian Sé@guForces(New York:
Human Rights Watch, 2011), 20-21.

11 See Muhammad Muti* al-Hafiz and Nizar Abazag'rikh ‘ulam@
Damishq fi al-garn al-@bi“ashar al-hijri (Damascus: Dar al-Fikr, 1986),
2:905-906.

12 See their, “Limits of Authoritarian Upgrading iryi&: Private Welfare,
Islamic Charities, and the Rise of the Zayd MoveryiddMES 41 (2009): 595-
614.

13 |bid.

1 The entire hadith reads: The Prophet said, “Ratigs sincere counsel
(nastha),” three times, to which the Companions asked, {{ffom, messenger
of God?” He responded, “To God, His Messenger leéhders of the Muslims,
and their laity.”

! See Asad’s “The Limits of Religious Criticism inet Middle East: Notes
on Islamic Public Argument,” in hi§enealogies of Religion: Discipline and
Reasons of Power in Christianity and IsldgBaltimore, MD: Johns Hopkins
University Press, 1993), 200-238. Compare with kalZeghal's study the
nastha of the Moroccan Sufi Shaykh Abdessalam Yassinkitg Hasan Il in
her Islamism in Morocco: Religion, Authoritarianism, direlectoral Politics
(translated by George Holoch, Princeton: Markus n&eiPublications, 2008),
95-118. Yassine'svastha is more complex than that of Rifa'i or the Saudi
‘ulama considered by Asad in that it functions as amonition that de-
sanctifies the Makhzan (Monarch) and is thus is enconfrontational and
subversive.

16 “Wazr al-tarbiya yadur qamr al-munaggalst min hagl al-ta‘'lim
hifazan ‘ala al-‘almaniya,” France 24 January 1, 2010, last accessed April 20,
2012, http://www.france24.com/ar/20100701-religitmis-interdiction-nigab-
syrie-education

17 Cf. Asad’s “The Limits of Religious Criticism,” 22227 for a discussion
of nastha by Saudi ‘ulama.

18 For more on Qaradawi, s&obal Mufti: The Phenomenon ofidtf al-
Qaradawi (edited by Bettina Grad and Jakob Skovgaard-Ratetondon:
Hurst & Co, 2009).

19 Cf. Malika Zeghal, “What Were the Ulama Doing iafFir Square? Al-
Azhar and the Narrative of Resistance to OppressiBightings February 17,
2011. Last accessed April 20, 2012.
http://divinity.uchicago.edu/martycenter/publicaisésightings/archive_2011/02
17.shtml

20| use this phrase because he is the most promieéigious scholar to
give unconditional support to the Arab Spring amddd on conversations with
activists in Egypt that have embraced Qaradawi Umeaf this. The title of
“shaykh of the revolutions” however has since batributed to Shaykh Emad
Effat. An Azhar graduate and senior official in ptg Dar al-Ifta’, Effat
attended every protest at Tahrir Square from thgnbéng of the revolution in
January. He was killed during a protest on Deceribe?2011, by a gunshot to
the chest.
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2L “Interview With Syrian President Bashar al-Assad/All Street Journal
January 31, 2011, last accessed April 20, 2012,
http://online.wsj.com/article/SB10001424052748 7B 5761147124411228
94.html

22 http://www.youtube.com/watch?v=WJQnE9XuR4bast accessed
April 20, 2012.

% |pid.

24 |bid.

% http://www.youtube.com/watch?v=ARhCWDjnI3d.ast accessed
April 20, 2012.

% http://www.youtube.com/watch?v=WJQnE9XuR4bast accessed
April 20, 2012.

2T http://www.youtube.com/watch?v=8vaculOXEkast accessed April
20, 2012.

28 |bid.

29 http://www.youtube.com/watch?v=teQj_laSRbast accessed April
20, 2012.

30 See Patrick Sealésad: The Struggle for the Middle Eg&erkeley:
University of California Press, 1988), 115.

31 http://www.youtube.com/watch?v=TmMhGC-rTYQast accessed
April 20, 2012.

32 http://www.youtube.com/watch?v=oito-ulOBOast accessed April
20, 2012.

33 For a transcript of this talk, see
http://www.naseemalsham.com/ar/Pages/download.ghp?lL6&fid=&file=../
Com3ponent/word%20new/Arabic/Activities/syria.pdf

4 1bid., 7.

35 It should be noted that in all of his talks abthe Arab Spring, Qaradawi
has been conspicuously less vocal about the psate&ahrain, which suggests
his cancern for Qatar’s geopolitical interests.

http://www.youtube.com/watch?v=RTQHumyN5kMast accessed
April 20, 2012.

37 |bid.

38 personal recording.

39 See Ahmad Mouaz al-Khatib, “Al-Tamaddun al-Islapessé et présent
d’une association réformiste damascemndgghreb Machreld 98 (2009): 79-92.

40 http://www.youtube.com/watch?v=nQJfz1DtSpkst accessed April
20, 2012.

41 http://www.youtube.com/watch?v=yAbBrpC8bWHEast accessed
April 20, 2012.

42 http://www.youtube.com/watch?v=1VM9064sfhAst accessed April
20, 2012.

43 http://www.youtube.com/watch?v=070zulxDIgMst accessed April
20, 2012.

44 |bid.

45 Haaretz News Service, “Syria’s Mufti: Islam Comrsams to Protect
Jusaism,” Haaretz January, 19, 2010, accessed February 5, 2012,
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http://iwww.haaretz.com/news/syria-s-mufti-islam-coands-us-to-protect-
judaism-1.265712

* For a transcript of this program, see http://wwavagiawi.net/2010-02-
01-08-43-29/5181.html

47 Ibid.

48 |n this capacity, it is worth mentioning the Sal8haykh ‘Adnan al-
‘Ar‘ur, based in Riyadh, Saudi Arabia. Through k#ellite show, he has called
for armed revolt against the Alawite Assad regi@tmser to the positions of
Rifa‘i and Rajih is another Saudi based Syrian Eth&haykh Muhammad ‘Ali
al-Sabuni. Through YouTube and through al-Jazegeiiews, he has spoken
out against the crackdown, accused Bouti and Hassbbeing “ulama of the
sultans” and hypocrites, and championed the righgsotestors.

49 http://www.memritv.org/clip/en/3142.htmast accessed April 20,
2012.

50 All4Syria, “Al-shaykh al-B7: al-tazahur haram..,” All4Syria, June 25,
2011, last accessed April 20, 2012, http://all4symfo/web/archives/14878

51 Roula Hajjar and Ellen Knickmeyer, “Syria: Death Ropular Sunni
Cleric Stirs Unrest in Aleppol’os Angeles TimeSeptember 6, 2011, accessed
February 5, 2012,
http://latimesblogs.latimes.com/babylonbeyond/209/yria-aleppo-sunni-
cleric.html See also Thomas Pierret, “Le déces du Mufti d'Atep dur pour
l'opposition syrienne,”Le Blog de Thomas PiertetSeptember 8, 2011,
http://blogs.mediapart.fr/blog/thomas-pierret/08D84-deces-du-mulfti-
dalep-coup-dur-pour-lopposition-syrienne

52 See Flynt Leverett'sinheriting Syria: Bashar's Trial by Fire
(Washington, D.C.: The Brookings Institution, 200%8)-94 and 203-212.







References

"Abd al-Satar, Muhammad, “Al-Tajdid fi al-Fikr alami,” lecture delivered on
7 March, 2009. Available at http: //www.syrianawlketfy.

"Abd-Allah, U., F.,The Islamic struggle in SyrigBerkley: Mizan Press, 1983).

"Abd al-Satar, Muhammad, “Al-"Alagat al-Insaniya #l-Islam” lecture
delivered at the Asad Library, Damascus. Availabs http:
/Iwww.Syrianawkkaf.org.

Asad, Talal, “The Limits of Religious Criticism ithe Middle East: Notes on
Islamic Public Argument,” in: idemGenealogies of Religion: Discipline
and Reasons of Power in Christianity and Islé@altimore, MD: Johns
Hopkins University Press, 1993), 200-238.

Ayoubi, N., Political Islam: religion and politics in the Aralvorld, (New York:
Routledge 1991).

Batatu, HannaSyria's peasantry, the descendants of its lessal motables,
and their politics (Princeton: Princeton University Press, 1999).

Bottcher, Annabelle “Islamic Teaching among Sunnoridén in Syria,” in
Bowen, Lee Domma, and Evelyn A. Early edSyeryday Life in the
Muslim Middle East(Bloomington and Indianapolis: Indiana University
Press, 2002).

,Official Sunni and Shi'i Islam in SyrigSan Domenic: European
University Institute, 2002).

Al-Buti and Muhammad al-Habib al-Marzulal-La Mazhabiya Akhtar Bida
Tuhadid al-Shari"a al-IslamiygDamascus: Dar al-Farabi, n.d.).

Al-Buti, Sa’id,al-mazaheb al-tawhidiya wa al-falsafat al-mu”asifBamascus:
Dar al-Fikr, 2008).

, al-Salafiya Marhala Zamaniya Mubaraka La Mazhab afsl,
(Damascus: Dar al-Fikr, 2006).

Kalimat fi Munasaba{Words on Occasions), (Damascus: Dar al-Fikr,
2002).

, “Min al-Tataruf ila al-Hiwar” inMushkilat fi Tarig al-Nuhud
(Damascus: Dar al-Fikr, 2001).

al-Ta’aruf “ala al-Dhat Huwa al-Tariq ila al-Islam(Damascus: Dar
al-Fikr, n.d.).

, lecture “Tawdhif al-Din fi al-Sira” al-Bisi” [The employment of
religion in the struggle for power], Damascus, Ma2000.

Carré, O., and Michaud, GLes Fréres Musulmans (1928-1983Paris :
Gallimard, 1983).

93



94 State and Islam in Baathist Syria

Christmann, Andreas, “73 Proofs of Dilettantism:eT@onstruction of Norm
and Deviancy in the Responses to ‘al-Kitab wa’l-Qur Qira’a Mu‘asira’
by Mohamad ShahrouDie Welt des Islard5, 2005: 20-73.

, “Islamic Scholar and Religious Leader: Artpait of Shaykh
Muhammad Sai'd Ramadan al-Butilslam and Christian-Muslim
Relations\Vol. 9, No. 2, 1998.

, “Islamic Scholar and Religious Leader:dktRait of Muhammad Said
Ramadan al-Buti.” irfslam and Modernity. Muslim Intellectuals Respond,
London: I. B. Tauris, 1998: 57-81.

, “The Form is Permanent, but the Conteoned’: The Qur'anic Text
and its Interpretation(s) in Mohamad ShahroAF&itab wa |-Quran” Die
Welt des Islan¥43, 2003: 143-172.

, “Ascetic Passivity in Times of Extreme ifisim: the Theme of
Seclusion in a Biography by al-Buti,” in Philip 8lexander et al. eds.,
Studia Semitica: the Journal of Semitic Studiesiidabvolume,(Oxford:
Oxford University Press, 2005).

De Jong, Fred, “Les confréries mystigues musulmaneMachreq arabe,” in
Alexandre Popovic and Gilles Veinstein (edkgs Ordres mystiques dans
I'lslam: Cheminements et situation actue{laris: Editions de 'EHESS,
1986).

Grad, Bettina and Jakob Skovgaard-PeterGéohal Mufti: The Phenomenon of
Yuasuf al-Qaralawi (London: Hurst & Co, 2009).

Habash, Muhammad, “al-I"tiraf bi al-Akhar Mas’aly&iya Aydan,” in Adeeb
Khoury ed. Ishkaliyat al-I"tiraf bi al-Akhar (Damascus, 2007).

al-Hafez, Muti” and Nizar AbazaTarikh Ulama Dimashg 3 Volumes,
(Damascus: Dar al-Fikr, 1986, 1991).

Haji, Muhammad Umar,Alamiyat al-Da’wa ila allah ta"algThe Global Call
to Allah), (Damascus: Dar al-Maktabi, 2007).

Hassoun, Ahmad Badr al-Din, “Suriya: Madrasat a<siA al-Mushtarak,”
lecture delivered in Homs on 22 July 2009. RecaydimArabic available
at: http://www.drhassoun.com/news/news_details.pap8_id=750.

, “Syria: an example for national unity,ttlere delivered at the Arab
Cultural Center, Damascus, on 28 June 2010.

Heck, L. Paul, “Muhammad al-Habach et le dialogmerreligieux,” in
Baudouin Dupret (ed.)l.a Syrie au Présen{Paris: Sinbad / Actes Sud,
2007).

, “Religious Renewal in Syria: the Case afhimmad al-Habash,”
Islam and Christian-Muslim Relation$5, 2004: 185-207;

Hinnebusch, A. RaymondSyria: Revolution from Aboye(New York &
London: Routledge, 2001).

Human Rights Watch, “We've Never Seen Such Horr@rimes against
Humanity by Syrian Security Forces (New York: Hunfaights Watch,
2011).

Kalmbach, Hilary, “Social and Religious Change ian@ascus: One Case of
Female Religious Authority,British Journal of Middle Eastern Studijes
35, 2008.

Khatib, Line, Islamic Revivalism in Syria: The Risd Fall of Ba'thist
Secularism, (London and New York: Routledge, 2011).



References 95

al-Khatib, Ahmad Mouaz, “Al-Tamaddun al-Islami: paset présent d'une
association réformiste damascéne,” Maghreb Machrek198, 2009: 79-
92.

Kuftaro, Salah, “Al-Wihda al-Islamiya wa Tahadiyat Asr,” Nahj al-Islam 1
May 2009.

Kutchera, C., “Wither the Syrian Muslim BrotherdVliddle East Magazine,
April 1988.

Kutschera, C., “Syrie: I'éclipse des Fréres MusulaiaCahiers de I'Orient,
No. 7, Volume 3, 1987.

Landis, Joshua and Joe Pace, “The Syrian Oppogitidhe Washington
Quarterly,30, 1, Winter 2006-2007

Landis, Joshua, “The Syrian opposition : the stleidgr unity and relevance,
2003-2008” in Fred H. Lawson (edDpemistifying Syria(London: Sagqi
Books, 2009).

Leif, Stenberg, “Young, Male and Sufi Muslim in ti@ty of Damascus,” in
Jagrgen Beaeck Simonsen, edguth and Youth Culture in the Contemporary
Middle East(Aarhus: Aarhus University Press, 2005).

, “Nagshbandiyya in Damascus: Strategidsstablish and Strengthen
the Order in a Changing Society,” in Elisabeth Ogadaed.,Nagshbandis
in Western and Central Asia - Change and Contin(lstanbul: Swedish
Research Institute in Istanbul, 1999).

Leverett, Flynt,Inheriting Syria: Bashar’s Trial by FirdWashington, D.C.:
The Brookings Institution, 2005).

Moubayed, Sami, “The Islamic Revival in SyriaMideast Monitor 1, 3
(September-October 2006) available at
http://iwvww.mideastmonitor.org/issues/0609/0609 m.h{Last viewed 3
May 2009)

Al-Nabusli, Muhammad RatibMugawimat al-Taklif, (Damascus: Dar al-
Maktabi, 2005).

Olson, W. RobertThe B’ath and SyrigPrinceton, N.J.: The Kingston Press,
Inc., 1982).

Pargeter, A., The Muslim Brotherhood: the burderraflition, (London: Sagqi
Books, 2010).

Perthes, VolkerSyria under Bashar al-Asad: Modernization and timeits of
Change(London and New York: Routledge, 2004).

Pierret, Thomas and Kjetil Selvik, “Limits of Auttitarian Upgrading in Syria:
Private Welfare, Islamic Charities, and the Risehaf Zayd Movement,”
International Journal of Middle Eastern Studid4, 2009: 595-614.

Pierret, Thomas, “Syrie: I'lslam dans la revolutioRolitique EtrangéreVol.

4, 2011: 879-891.

Baas et Islam en Syr{®aris: Presses universitaires de France, 2011).

Pinto, Paulo, “Dangerous Liaisons: Sufism and tta#eSn Syria,” in Jakelic S.
and J. Varsoke (eds.Crossing Boundaries: From Syria to Slovakia
(Vienna: IWM Junior Visiting Fellows’ Conferencegol. 14, 2003).

Qureshi, Jawad A., “Islamic Tradition in the AgeRévival and Reform: Said
Ramadan al-Bouti and His Interlocutors” (PhD disEniversity of
Chicago, forthcoming).

Rabo, Annika, “Gender, State and Civil Society,”ndaChris and Elizabeth
Dunn, Civil Society: Challenging Western Mode{sondon & New York:
Routledge, 1996).



96 State and Islam in Baathist Syria

Roy, Olivier, The Failure of Political Islam(Cambridge: Harvard University
Press, 1996).

Secularism Confronts IslanfiNew York: Columbia University Press,
2007).

Salem, Muhammad "Adnan, “Awaliyat al-Qira’a fi Haya-Insan, inMushkilat
fi Tarig al-Nuhud (Damascus: Dar al-Fikr, 2001).

Salloukh, Bassel, “Organizing Politics in the Araborld: State-Society
Relations and Foreign Policy Choices in Jordan &wia,” (McGill
University: PhD Thesis, 2000).

Seale, PatrickAsad: The Struggle for the Middle EgBerkeley: University of
California Press, 1988).

Shahrur, Muhammad,ajfif Manabi”al-Irhah (Damascus: al-Ahali, 2008).

Siba’i, MustafaAsdaq al-Itijahat al-Fikriya fi al-sharq al-AraliThe Sincerest
Intellectual Directions in the Arab East], (DamasdDar al-Warag, 1998).

Jslamuna[Our Islam], (Damascus: Dar al-Waraq, 2001).

Torrey, G., “The Neo-Ba’ath: ideology and practidefiddle East Journaly/ol.
23, No. 4, 1969.

US Embassy/SyridThe Syrian Muslim BrotherhoodJS Embassy cable to
State DepartmenAMASCUS 575, 28 February1985)

, “Khaddam’s and Bayanouni's Faustian patiS Embassy in
Damascus’ cable to State Departm@@tNE6-00262, 18/4/2006)

, “Movement for Justice and Development isgeto expand role in
Syria”, US Embassy in Damascus’' cable to State Departn{Bx
RUEHDM 00185, 11/3/2011)

, “Murky alliances: Muslim Brotherhood, tevement for Justice and
Democracy and the Damascus Declaratiddg Embassy in Damascus’
cable to State Departme(@E RUEHDN 000477, 8/7/2009)

Van Dam, NikolasThe Struggle for Power in Syria: Politics and Sogiender
Asad and the Ba'th PartylLondon & New York: |.B. Tauris Publishers,
1996/ 2019).

Weisman, ItzchakTaste of Modernity: Sufism, Salafiyya, and Arabisrhate
Ottoman Damascugl.eiden: Brill, 2000).

, “Sa’id Hawwa and Islamic Revivalism in tB&t Syria,” Middle
Eastern Studief29 October 1993:144-146.

, “The Politics of Popular Religion: Sufsalafis, and Muslim brothers
in 20‘“-Century Hamah,International Journal of Middle East Studigg,
2005: 37-58.

Wickham, Rossefsky CarrieMobilizing Islam, (New York: Columbia
University Press, 2002).

Zeghal, Malika, “Thenasiha of the Moroccan Sufi Shaykh Abdessalam Yassine
to King Hasan II,” In: idem: Islamism in Morocco: Religion,
Authoritarianism, and Electoral Politictranslated by George Holoch,
Princeton: Markus Weiner Publications, 2008), 98-11

Zisser, EyalCommanding Syria: Bashar al-Asad and the First ¥aarPowey
(New York: I.B.Tauris, 2007).

, “Syria, the Ba'th Regime and the Islamiovigment: Stepping on a
New Path?'The Muslim World/ol. 95, No. 1 (January 2005).



References 97

Interviews (R. Lefévre)

Interview with Ali Sadreddine al-Bayanouni, Lond@®/11/2011.

Interview with Obeida Nahas, London, 30/6/2011.

Interview with Malik el-Abdeh, London, 6/12/2011.

Interview with Zouheir Salem, London, 20/7//2011&410/2011.

Interview with Walid Safour, London, 22/9/2011.

Interview with Muhammed Hawari, Aachen, 19/11/2011.

Interview with Issam al-Attar, Aachen, 19/11/2011.

Interview with Abdel Halim Khaddam, Paris, 23/6/201

Interview with Burhan Ghalioun, Paris, 2/6/2011.

Interview with Muhammed Riyad al-Shugfah, Istani®8/2011.

The political perspective for Syria: the Muslim Brerhood’s vision of the
future (London, December 2004, copy given to the author)

The National Charter of Syrid.ondon, August 2002, copy given to the author)

Publications on the Web

Akhbar al-Sharq website at: www.thelevantnews.net

Cham Press at: www.champress.net

CIA World Factbook at: www.cia.gov/cia/publicatidfectbook/goes/sy.html

Elaph website at: www.elaph.com

Joshua Landis website, “Syria Rescinds Ban on RelggLessons in Mosques”
at: faculty-staff.ou.edu/L/Joshua.M.Landis-1/sytogindex.html, 30
March 2006

Kuluna Shuraka’ website at: all4syria.info/

Al-Marfa’ website at: www.almarfaa.net/?p=243

Naseem al-Sham website at: http://www.naseemalsiosmm.

Shaykh al-Bouti website at: www.bouti.com

Shaykh Ahmad Hassoun website at: www.drhassoun.com

Shaykh Khaznawi website at: www.khaznawi.de/khaf28005/3.htm

Shaykh Kuftaro website at: www.kuftaro.org

Shaykh Qaradawi website at: www.qaradawi.net.

Shaykh Rajab website at: www.sheikhrajab.org

Shaykh Zuhayli website at: www.zuhayli.net

Syrian Awgaf website at: www.syrianawkkaf.org

Syrian Central Bureau of Statistics, 2009 SyriammtiStical Abstract at:
wwwcbssyr.org

The Syrian Human Rights Committee at: www.shrc.org

Taghrib website at: www.Taghrib.org

Al-Tajdeed website at: altajdeed.org

University of Chicago, The Martin Marty Center: Sightings
http://divinity.uchicago.edu/martycenter/publicaisdsightings/

Al-Zayd movement website at: www.sadazaid.com



98 State and Islam in Baathist Syria

Newspapers and News Channels

Arabiya TV.

Asharg Al-Awsat.
Bloomberg.

BBC World News.
The Daily Star.
Daily Telegraph.
Der Spiegel.
Foreign Policy.
France 24.
Guardian.

Gulf News.
Haaretz.

Al-Hayat.
Al-Jazeera TV.

Los Angeles Times.
The New York Times.
The New York Times.
As-Safir.

Syria Briefing.
Syria Times.
Teshreen.
Al-Thawra.

Wall Street Journal.
Washington Post.
Al-Watan.



About the Authors

Line Khatib is a senior research fellow at ICAMES (the Inter-
University Consortium for Arab and Middle Eastertudes), McGill
University, and a visiting assistant professomhat American University

of Sharjah where she teaches political science.iSliee author of a
number of works includingslamic Revivalism in Syria: the Rise and
Fall of Bathist SecularisnfRoutledge, 2011). Her research interests lie
within the fields of Comparative Politics, religicend politics, and
authoritarianism and democratization in the Arab rM/owith a
particular focus on Islamic groups as social arldipal movements.

Raphaél Lefévre is a Gates Scholar and a PhD candidate at the
University of Cambridge (King's College). He is thathor ofAshes of
Hama: the troubled fate of Syria's Muslim Brothestio(Hurst,
forthcoming 2012). His research interests are fedusn the evolution

of political Islam in the Middle East with a parlar emphasis on Syria
and Tunisia.

Jawad Anwar Qureshiis a PhD candidate in Islamic Studies in the
University of Chicago's Divinity School. His distsion studies
developments in Damascus' religious field in thet t@entury, focusing
on Syria's most prominent religious scholar andeistatively titled
"Islamic Tradition in the Age of Revival and Refar@aid Ramadan al-
Bouti and His Interlocutors." His research intesekicus on Islamic
thought in the modern age and its engagement waithenmity.

99



