Bakunin’s God and The State (1882), Peter Kropotkin’s Mutual Aid: A MOhamed jean Veneuse
Factor of Evolution (1902), Emma Goldman’s Anarchism and Other Essays

(1910), William Godwin’s Enquiry Concerning Political Justice and its
Influence on Modern Morals and Manners (1793), Sam Mbah’s African An-
archism: The History of a Movement (1997), Arif Dirlik’s Anarchism in the Anarca-ISlam
Chinese Revolution (1991), and Frank Fernandez’s Cuban Anarchism: The
History of the Movement (2001). Following my argument for the deaths
of Islam and anarchism, I define Anarca-Islam in terms of its relation
to anarchism, and particularly to post-anarchism. I do this by carrying
out a critique of Western classical anarchism’s Euro-centricity, and a
critique of Western classical anarchism’s perception that power operates
strictly at the macro level, through the modern state and religion. The
critique of Western classical anarchism’s perception of power involves
a discussion of Nietzschean, Foucaultian, and post-anarchistic views of
micro and macro power, which result in micro and macro authoritarian
practices (Day, 2005; May, 1994; Call, 2001; Rolando, 1990; Newman,
2001). This critique of classical Western anarchism also involves a dis-
cussion of the similarities and the differences between what Todd May
refers to in The Political Philosophy of Poststructuralist Anarchism (1994)
as strategic and tactical political philosophy (10-11). In carrying out
the immanent critique of Western classical anarchism and establishing
Anarca-Islam’s relationship to post-anarchism, Anarca-Islam is defined
as an Islamic reinterpretation of post-anarchism. Having defined Anarca-
Islam’s relation to post-anarchism, I define Anarca-Islam’s relationship
to Islam. Anarca-Islam is defined as a post-anarchic reinterpretation
of Islam. Moreover, seeing that it is a post-anarchic reinterpretation of
Islam I argue that, Anarca-Islam resists the Euro, phallo and logo centric
tendencies that accompany Western classical anarchist discourses (Day,
2005; Guattari, 1985; Adams, 2003). This resistance offers Anarca-Islam’s
anti-Euro-logo-phallo-centric and feminized form — Anarca.

In the next section, and in line with Newman (2001), Rolando Perez
(1990), Deleuze and Guattari (1980), I discuss the relationship between
Anarca-Islam and the capitalist-State. I do this by defining a triadic re-
lationship that consists of: Daddy, symbolizing authoritarian practices
of the types macro and micro, Mommy, symbolizing capitalist practices,
and Me, as an Oedipal subject. Having defined this triadic relationship, 2009
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Chapter 4. Anarca-Islam’s Space and
Political Consciousness in Relation to
anarchism, Islam and the capitalist-
State

“There are more ideas on earth than intellectuals imagine. And these
ideas are more active, stronger, more resistant, more passionate than
‘politicians’ think. We have to be there at the birth of ideas, the bursting
outward of their force: not in books expressing them, but in events
manifesting this force, in struggles carried on around ideas, for or
against them. Ideas do not rule the world. But it is because the world
has ideas. . . that it is not passively ruled by those who are its leaders
or those who would like to teach it, once and for all, what it must

think.”
(Michel Foucault, 1978)

1. Chapter Introduction

In this chapter I sketch the outlines of Anarca-Islam, by identifying
its relation to Islam, anarchism, and the capitalist-State. By the end of
the chapter, having established Anarca-Islam’s relation to anarchism,
Islam, and the capitalist-State, I am prepared to establish Anarca-Islam’s
anti-authoritarian and anti-capitalist commitments in resistance to the
capitalist-State in the following chapter.

In the first section of the chapter, I argue for the death of Islam. Islam
is only alive in so far as it manifests itself in the Sunnah and the Holy
Koran. A similar argument to this is posited with respect to anarchism.
That is, that anarchism, like Islam, is dead. Anarchisms, Western and
Non-Western, are only alive in so far as they manifest themselves in
their classical texts. The classical texts include works such as: Michael
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to and whichever interpretative traditions of Islam Muslims choose to
follow. That is, given the fact that all Muslims may differ over the Sunnah,
they however share an identical text: the Koran'®, When asked in an
interview about the interaction and difference between Islamic principles
and Muslim cultural practices, Ramadan said:

“We [Western Muslims] need to separate Islamic principles from
their culture of origins and anchor them in the cultural reality of
Western Europe. . . [We] can incorporate everything that’s not op-
posed to. . .religion [Islam] into. . . [Islamic] identity” (Ramadan,
2009).

Therefore, Ramadan’s perspective, to which I adhere, stems from a
desire to neither abolish culture altogether nor utilize culture to validate'
Anarca-Islam. The existence of similar resonances between Islam and
anarchism is not a result of my offering a Westernized reading of Islam
either.

Having discussed Anarchic-Ijtihad and outlined the theories I use in
this thesis, in the following chapter I discuss Anarca-Islam’s relation to
Islam, anarchism and the capitalist-State.

And this had been the premise upon which God had vowed that it is God that would
protect the Koran. God’s vow is in the verse: “Verily We [God] ourselves have sent
down this exhortation, and most surely will be its Guardian” (The Holy Koran, Chapter
15: Chapter of “The Rock City’: Verse 10).

Any perceived differences between Islam and anarchism are not the result of a ‘cultural
problem’. Having that perception would be falling into a trap and would only be regurgi-
tation and a re-enforcement of Eastern versus Western dichotomies. I am therefore not
seeking to establish a puritanical Islam by constructing Anarca-Islam, nor dismissing
the importance of culture, but giving paramount attention to Islamic principles and that
have been dismissed by a predominant majority of Muslims or of which the predominant
majority are not aware of. I do this, as I put culture quietly to ‘sleep’.
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and Muslim cultural practices may intersect, the two practices are not
to be conflated.

My intent here is to distinguish between Islamic principles and Muslim
cultural practices. That is, to clarify the fact that in constructing Anarca-
Islam my goal is neither to reduce Islamic cultural sensitivities, nor
dismiss culture altogether. I consider culture, in general, and especially
Muslim culture as valuable and is historically, politically, and socially
rich. Muslim cultural practices are heterogeneous motifs by virtue of
the fact that they are comprised of intersecting interactions of ethnic,
geo-political, trans-market, social, and historical webs. Despite the fact
that Muslim cultures of all types do historically possess revolutionary
power however, these Muslim cultural practices in this thesis are viewed
as bound to Islamic principles. Islamic principles and Muslim cultural
practices revolve around and through one another, yet this revolving
performance takes place only in so far as the former does not contradict
the latter’.

As Tariq Ramadan argues, this Islamic theological perspective on
culture is an overarching one. It is a perspective that exists, astonishingly
enough, regardless of whichever culture Muslims identify with or belong

study as it pertains to Fat’wah, Islamic laws, in light of their post-colonial encounters.
Retrieved on: October lSth, 2008.

Retrieved-from: www.minnpost.com

Tariq Ramadan has “the measured delivery of an academic, which is no more than you
would expect from a man who used to be a high school principal and wrote his doctoral
thesis on Nietzsche. But as the leading Islamic thinker among Europe’s second- and
third-generation Muslim immigrants, the Geneva-based university lecturer also inspires
a good deal of mistrust — from both Arab Muslims for his Western sensibility and
Westerners for his controversial Islamic roots. Ramadan, 38, is the grandson of Hassan
al-Banna, founder, in 1928, of the Muslim Brotherhood, an Islamic revival movement
that spread from Egypt throughout the Arab world”. Retrieval Date: February 9th, 2009.
Retrieved from: 74.125.95.132

After all and from a theological perspective Muslims reserve the right to engage in their
different cultural practices. Even more so, cultural practices are appreciated, respected
and expected to exist in Islam. God even acknowledges this intentional creation of
varying cultures and the existence of differences as result of cultures in the following
verse: “We created. . .and made you into peoples and tribes so that you might come
to know each other” (The Holy Koran, Chapter 49: Chapter of “The Inner Apartments’:
Verse 13).
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Abstract

As an anarchist and a Muslim, I have witnessed troubled times as a
result of extreme divisions that exist between these two identities and
communities. To minimize these divisions, I argue for an anti-capital-
ist and anti-authoritarian Islam, an ‘anarca-Islam’, that disrupts two
commonly held beliefs: one, that Islam is necessarily authoritarian and
capitalist; two, that anarchism is necessarily anti-religious. From this po-
sition I offer ‘anarca-Islam’ which I believe can help open-minded (non-
essentialist/non-dogmatic) Muslims and anarchists to better understand
each other, and therefore to more effectively collaborate in the context
of what Richard JF Day has called the 'newest’ social movements.



of anarchism. This resonates with Anarca-Islam’s position'?. That is,
Anarca-Islam is not intent nor is it going to seek to represent Islam and
Muslims as a collectivity for itself and its own interests. Finally, post-
anarchist theory, and in particular Day’s work, recognizes the need for a
balance between communal and micro-politics, and again this resonates
with Anarca-Islam’s position and that goes against any individualist ap-
proach to addressing the discourse of Islamic-anarchism, as highlighted
earlier with respect to the works of Bey and Knight.

Social movement theory in thesis is a membrane that indicates “pre-
cisely this boundary of a continuous two-way movement [to and fro]
between an Inside [theory] and Outside [praxis]”** (Deleuze, 1990). It
bridges the gap between academics and activists who are at war at the
grassroots and fighting against capitalism, the state, and numerous other
oppressions. Social movement theory' therefore is the space where all
the former theories I identified are manifesting and interacting. Social
movement theory is the source upon which the former theories I dis-
cussed unfold and without which mediation of the theories is, without
surprise, theoretically and pragmatically impossible if not in fact useless
to the grassroots.

With the former theories discussed, I however strongly argue, as
others' such as Tariq Ramadan'® have done, that while Islamic practices

Anarca-Islam will not save Western Muslims. Western Muslims are the only ones to
save themselves. Anarca-Islam cannot, however, do so itself. Not now, not ever. Quite
the contrary, I merely hope Anarca-Islam will encourage and inspire other Muslims to
conduct ijtihad for themselves and that it mobilize Muslims in the West out of their state
of paralysis.

From an interview of Gilles Deleuze by Antonio Negro. Retrieval Date: February 91,
2009. Retrieved from: www.generation-online.org

That is, after these theories have been derived and confirmed by warrior activists (Deleuze,
1990). Without academics then, this energy that is derived from their efforts in analyzing
the interaction between theory and praxis and that is put to work through their publica-
tions to the membrane of social movements and their activists, social movement theory
would not exist.

Tamim Saidi shares Tariq’s view regarding culture and Islamic practices. Saidi argues in
an article titled Islam and Culture: Don’t mix them up: “There are certain areas of overlap:
A people’s religion influences their culture, and culture influences how they practice
their religion. But in Islam there is a clear distinction between the two” (2008). I agree
with Saidi and Ramadan’s views and will illustrate this further in Sayyid-Sally’s case

67



to the surface fragments of what the text is willing to offer and reveal
of itself from its depth and that is inscribed in it as a text. Deconstruc-
tion is therefore not “the dismantling of the structure of the text but a
demonstration that it has already dismantled itself, its apparently-solid
ground is no rock, but thin-air” (Miller, 1976: 34).

In this thesis, post-anarchist theory offers a poststructuralist interpre-
tation of anarchism that resonates with Anarca-Islam. This is particularly
important considering that classical anarchism “retains the marks of its
birth out of the womb of the European Enlightenment” (Day, 2005: 16;
May, 1994; Newman, 2001; Call, 2002). Western classical anarchism
emerges out of a Western modernist paradigm and which poststructural-
ists and deconstructionists critique. Anarca-Islam is therefore opposed to
Western classical anarchism on this ground and especially with regards
to its dogmatic and essentialist perspective on religion. Post-anarchism
does not share Western classical anarchism’s essentialist and dogmatic
perspective with respect to religion. That is, post-anarchism is more
open to religion than Western classical anarchism. Furthermore, post-
anarchist theory sets itself apart from other interpretative traditions
in anarchism, especially Western classical anarchism, by recognizing a
Foucaultian analysis of power. That is, post-anarchist theory sees that
“power is decentralized” and therefore takes as one of its central pillars
that sites of oppressions are numerous and are not merely constricted,
as in Western classical anarchism, to the state and capitalism (May, 1994:
12). Again this is in line with Anarca-Islam’s perspective on power.
Power neither operates from the bottom-up or from the top-down, but
rather everywhere, although points of concentration or conglomeration
of power do exist, as will be discussed in the following chapter. Post-
anarchist theory also resonates with Anarca-Islam because it realizes
what is called a “poststructuralist critique of representation is, at the
political level” and therefore rejects “the idea that one group or party
could effectively represent the interests of the whole” (May, 1994: 12).
Post-anarchist theory therefore refuses to play the role of the vanguard

of différance, as that which produces different things, that which differentiates, is the
common root of all the oppositional concepts that mark our language [. . .] différance is
also the production [. . .] of these differences” (2002: 7)
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Chapter 1. Panegyric Desert of the
Present

On Islam, Anarchism and the Newest Social
Movements

In Open Sky (1990), Paul Virilio argues that “the ban on representation
in certain cultural practices and the refusal to see — women, for example,
in the case of Islam — is being superseded at this very moment by the
[Western] cultural obligation to see, with the overexposure of the visi-
ble image taking over from the underexposure of the age of the written
word” (90). That is, Islam and Muslims' are now not only facing the perils

Conscious of the force of such a word, and its singular form ‘Muslim’ as opposed to
its plural form ‘Muslimeen’, I use it somewhat differently. A Muslim is someone who
chooses to identify as a Muslim, or is by ‘nature’ that (that is, embodies Islamic tenden-
cies/characteristics). Unless, and in either of the two cases stated, the individual has
undergone compulsion, coercion or rejected Islam after knowing it. Moreover, I chose to
use Muslim, as opposed to Muslima — the feminized form — following a cliché, but only
in so far to allow room for both the reader and myself to subscribe and/or not to one
area or category of gender, the other, or both. This way I am recognizing that there are
those who want to exhibit and remain in states of the Deleuzian and Guattarian concept
of becoming with respect to gender, sex and sexuality. As for the question ‘who is a
Muslim’? Personally, I believe a Muslim is an individual who expends from his and her
wealth for a just cause, and who believes in the hereafter and also chooses to believe in
the value of the primary principle pillar of Islam called Al-Shahada. That is, La illaha il
Allah, Muhammadon Rasool Allah (trans.: There is authority but God and Muhammad is
the final Messenger of God). The basis of these prerequisites and only these prerequisites,
to be identified as a Muslim, I take from the Koranic verse: “The (true) believers are those
only who believe in Allah and His messenger and afterward doubt not, but strive with
their wealth and their lives for the cause of Allah. Such are the sincere” (The Holy Koran,
Chapter 49: Chapter of The ‘Hujurat’, Verse: 15). Respectively, when I use and address
Muslims (my own straw-persons, unless they are specified, constructed for descriptive
convenience) here: I mean to address all Muslims (and also but indirectly non-Muslims
as well). Particularly, however I address those Muslims who have not yet embedded
and opened themselves up to an ethically and politically oriented Islam to meet our
conditions as Muslims in our present day and age.



of invisibility, but also “the impossibility of not being seen” (1997: 90,
emphasis added). This Western obligation to “gingerly sneak a sidelong
look” (Virilio, 1990: 90) at Islam and Muslims, I contend, is generally
based on two intents: First, an intent to unmask an inexhaustible supply
of hidden terrorists. And, second, to set up Islam as an oppressive regime,
as is the case with the clichéd view of veiled Muslim women undergoing
the horrors of Non-Western patriarchy, or of Iraqis and Afghanis as fee-
ble subjects of Islamic tyranny who must be freed. Muslims in the West
face an intensified assault on representation; in other words, represen-
tations are abundant and often function through binary significations.
As Jean Baudrillard argues there is a “reduction of Islam [and Muslims]
to” the representations Fundamentalism and Orientalism, or terrorism
and oppression, “not to destroy but to domesticate [them]. . .and the
symbolic challenges” they represent “for the entire West” (Baudrillard,
1995: 28).

In the West, it has practically become a pathological obligation, born
“of scorn”, to clear the semiotic space of any alternative representations,
as if the Fundamentalist/Orientalist pairing were school uniforms (Fou-
cault in Afray and Anderson, 2005: 210). The West’s symbolic challenge
is forcing Muslims to submit to these representations, especially immi-
grant and citizen Muslims of the West who have slipped across that
formation’s necessarily porous borders (Deleuze, 2000: 90). To the West,
controlling® Muslims by limiting fields of possibility for revolutionary

There is a special, delirious and different relation between Disciplinary and Control soci-
eties. In disciplinary: “we’re supposed to start all over again each time. . .it’s analogical
.. .as you go from school to the barracks, from the barracks to the factory” (Deleuze,
1990: 178). Disciplinary societies adore relating between two confinements they have
created, and using binaries, male/female, black/white or hetero/homo. That is, in order
to define and manage everyone all in an effort at characterizing and giving character the
complexities of what is really static in life. But in Control, the various forms of control
used want to jail us all the time using these inseparable variations digitally. All the time
in Control, there are constantly modulating confinements, people and institutions, capa-
ble and willing, identifying and differentiating, pinpointing and monitoring. This results
in the creation or birth of us as micro-fascists, “‘little command centres’ proliferat[ing]
everywhere, making coaches, teachers and cops all little Mussolinis” (Deleuze & Guattari,
1980: 279/228). In Control there is a system of: “Varying geometry, a language that’s
digital” and that can be, but isn’t necessarily binary (Deleuze, 1990: 179). And now

lations that are established upon the construction of logo-centric’ and
essentialist or reductionist qualities. Here I have in mind issues like
race, ethnicity, gender, ability, age, sexuality, religion, and class. Post-
structuralist and deconstructionist political philosophies as discourses
and practices therefore serve to challenge “andro-, phallo-hetero, Euro-,
and ethno-centrisms” (Hutcheon, 1989: 31). Poststructuralist and de-
constructionist political philosophies also signify the means necessary
through which Anarca-Islam will reabsorb and then counter attack the
essentialisms of modernist Western paradigms'. A critical point that I
ought note is with respect to what Jacques Derrida calls deconstruction.
As Derrida argues deconstruction is not a method. Richard Beardsworth
explains deconstruction in this way:

“Derrida is careful to avoid this term [method] because it carries
connotations of a procedural form of judgement. A thinker with a
method has already decided how to proceed, is unable to give him or
herself up to the matter of thought in hand, is a functionary of the
criteria which structure his or her conceptual gestures. For Derrida
[...] this is irresponsibility itself. Thus, to talk of a method in
relation to deconstruction, especially regarding its ethico-political
implications, would appear to go directly against the current of
Derrida’s philosophical adventure” (1996: 4)

In other words, deconstruction is already always at work in a text. A
theorist does not ‘do’ deconstruction. Rather the theorist'" tries to bring

Logo-centricity is “the assumption that words can un-problematically communicate
meanings present in individual’s minds such that listener, or reader, receives them in the
same way as the speaker/hearer intended” (Sim, 2001: 306).

That noted, I acknowledge that poststructuralist and deconstructionist philosophies are
without a doubt Western paradigms, but they are Western paradigms that emerge out of
a Western modernist paradigms’ insurrectionary movement against its own-self.

With deconstruction, a theorist is doing work on work that is already at work in the
text. In other words, auto-reflecting. That is, reflecting on an already present state of
reflection. A theorist at the end with deconstruction merely captures fragments from
texts, while the rest hides. With deconstruction, the ultimate achievement any theorist
could hope to accomplish is to reveal what Derrida refers to as différance. As Jacques
Derrida writes in Positions: “there is no economy without différance [ . . .] the movement
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interpretation of anarchism. My destination, Anarca-Islam, is dependent
upon the cohesive joining together of these ethical-political theories
and philosophies to establish what, I argue, ought to be a designated
space, a panegyric desert, for Muslims and Muslims anarchists through
Anarca-Islam. It is the above stated theories that will individually and
collectively allow me to contest the validity” of that which is politically
and ethically assumed of Islam and anarchism.

In this thesis, I argue that post-colonial theory allows Muslims to
challenge and resist assimilationist and racist practices and policies di-
rected against them by the West. As Jacques Monod argues, post-colonial
theory is premised upon fate (1972). That is, post-colonial theory is a
dividing line differentiating between necessity and chance, or an ordered
and erratic disordered set of historical circumstances in light of colonial
and imperial interventions upon the Muslim other (Monod, 1970). It
allows for the relocation of post-colonial Muslims in light of “their defin-
itive abandonment of an ‘old covenant’ [for] the [survivalist] necessity
of forging a new one”® that can resist the representations ascribed to it
by the West (Monod, 1970). Post-colonial theory is a theoretical form of
power that functions for Muslims, as a singular step towards a “theoret-
ical resistance to the mystifying amnesia of . . . colonial [and imperial]
aftermath(s)” (Gandhi, 1998: 4). That is, it offers Muslims a discursive, if
not also a pragmatic, form of resistance to Eurocentric biases (Gandhi,
1998: 4; 10; Minh-ha, 1991; Bhabha, 1994). In particular, it offers resis-
tance to Fundamentalist and Orientalist readings of Islam and Muslims
by the West.

Poststructuralist and deconstructionist political philosophies, in this
thesis, offer a resistance to structuralism, hierarchies and dominant re-

In doing so, I am therefore no longer neutralizing or accepting by virtue of naturalizing
that which has been given to me of Islam or of anarchism, but rather opening up a new
anarchistic horizon for Islam, and a new Islamic horizon for anarchism, in Anarca-Islam.
Monad, Jacques. 1970. “The Ethics of Knowledge and the Social Ideal” from Chance
and Necessity. Collins Publishing. Retrieval date: February 9th 2009. Retrieved from:
74.125.95.132
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representations of their subjectivities is now the only remaining fea-
sible form of discipline, considering that the West cannot ex-commu-
nicate Muslims en masse to Guantanamo Bay, Cuba, or the notorious
Abu Ghraib that has been renamed Baghdad Central Prison®. But then I
rhetorically ask, what is the difference between being held between the
four walls of a prison cell, and the manipulation of one’s identity to the
point that one comes to resent oneself?.*

Many scholars have contended that September 11" has resulted in
the intensification of reductive imagery of Muslims. As Jean Baudillard
argues, “September 11t s there first — only then does its possibility
and its causes catch up with it, through all the [binary] discourses that

you and I are never finished with anything — not business, training or military service
without having coexisted with metastable states of a single modulation of control; a sort
of universal transmutation of everything that is around you and L.

The new prison, now supposedly a “humane prison”, has “water fountains, a freshly
planted garden and a gym — complete with weights and sports’ team jerseys on the walls”.
And is this supposed to erase and rewrite the history of all the atrocious monstrosities
that happened in between its prison walls before? Article: “Abu Ghraib now a human
prison, Iraq official say” by Arwa Damon. Retrieval Date: February 22", 2009. Retrieved
from: www.cnn.com

‘What is the difference’ between a rage that destroys, exterminating, strangling every-
thing human poured between concrete prison walls or inducing loss, manipulating all
you want, wearing the subject out with no objective or out of shear pleasure of watching,
with a grin, the subject wears and tears his and her own identity out; to make them resent
and despise the vine that makes them different. This is not to insinuate — no difference —
between a literal concrete asylum wall as Abu Ghraib, but an emphasis that the greatest
traumas, the real asylums, are engrained as walls within. This view is in line with Sherene
Razack’s argument. That is, that Western Muslims, as Sherene Razack argues, echoing
Etienne Balibar, are clearly a stigmatized group, barricaded and internally walled by
the representations Orientalism and Fundamentalism: “qualitatively ‘deterritorialized’,
as Gilles Deleuze would say, in an intensive rather than extensive sense; they ‘live’ on
the edge of the city under permanent threat of elimination; but also, conversely, they
live and are perceived as ‘nomads’, even when they are fixed in their homelands, that is,
their mere existence, their quality, their movements, their virtual claims of rights and
citizenship are perceived as a threat for [Western] ‘civilization’ (Balibar, 2003: 125-130;
Razack, 2008: 84-85). Because of the dichotomous representations, Western Muslims’
subjectivities have been “marked for dying” (Razak, 2008: 85), “subjected to conditions
of life [, unworthy of the full benefits of citizenship, tantamount to] conferring on them
the status of the living dead” (Mbembe, 2003: 40).



will attempt to explain it” (2005: 135), like heroes/villains, victims/perpe-
trators, innocent/evil, “enemies/future allies” (Virilio & Der Dian, 1998:
89), with us/against us, terrorists/oppressed, Fundamentalist/Oriental-
ist. “The United States’ ‘war on terror’” successfully bred “a particular
geopolitical terrain in the post-9/11 period,” enabling the blatant racism
now being exercised on the bodies of Western Muslims (Razack, 2008:
84). Now when Westerners “speak of the ‘martyrs’, it is their way of
Islamicizing the Japanese suicide attack[s]” (Virilio, 2002: 178) on Pearl
Harbor. But the satire behind 9/11 is not only that it created Muslims
as racialized enemy targets, but that any ‘other’ remotely resembling,
defending or supporting Muslims became a terrorist or a co-conspirator
of terror as well. In the article 9/11 Violence ‘stalks UK Sikhs’ (2004), pub-
lished on the British Broadcasting Corporation’s website, Jagdeesh Singh,
a member of the Sikh Community Action Network in Britain, noted that
“racial assaults on Britain’s Sikh community have become ‘fashionable’
since the 110 September attacks,”® with “racist abusers. . . shout[ing]
‘Bin Laden’ at Sikh men because of their beards and turbans”.® Singh,
himself a victim, not just of a racial assault as a result of a case of mis-
taken identity, but also of the general climate of 9/11, is now seen as a
co-conspirator of terror. In this sense, 9/11 has caused the confusion of
others as Muslims, legitimizing violence not only on Muslims but ‘the
generalized other’ as well.

Beyond generalities, and although these representations can be seen as
abstractions, they can be brought closer home to demonstrate their exis-
tence on an everyday level through the specific example of racist, Islama-
phobic incidents at Queen’s University, Kingston, Canada in 2008-2009.
In late September 2008, as Jane Switzer reported in the article Muslim
Student Targeted in Racist Incidents (2008) of the Queen’s Journal, the

Article titled “9/11 violence ‘stalks UK Sikhs” courtesy of the British Broadcasting Cor-
poration (BBC). Retrieval date: February 14 2009. Retrieved from: 74.125.95.132
Article titled “9/11 violence ‘stalks UK Sikhs” courtesy of the British Broadcasting Cor-
poration (BBC). Retrieval date: February 14 2009. Retrieved from: 74.125.95.132
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a) Extremely precise (whether in the scope of describing things and
events or giving guidelines, clear lessons, or ‘rules’ to Muslims)

Or

b) Filled with metaphors that could be ‘deciphered’ using ijtihad, or
any of its types like Anarchic-Ijtihad

Or

c¢) Contaminated by the use of Divine phrases that are ‘secret’ and to
which Al’ Ghayb is applied.

As an Arabic reader, I find the Koran a difficult text to challenge that
way. That is, in its ability to resist ‘the judgments’ of human beings on
its divine integrity as a text, especially without critics understanding the
different grammatical context to which rules of syntax are also applied.
Unlike Knight, I therefore believe that it is in the spaces of these judg-
ments that are leveled by critics as critiques on the Koran that there is
an advantage for Muslims in using this space to their advantage while
reinterpreting the Koran. After all there can be little doubt that the Ko-
ran speaks a thousand lies and truths that to this modern day creates
uncertainty because of the language the Koran uses. The Koran creates
this uncertainty while also disabling the degree to which heresy could be
committed against it. This is because the Koran prides itself on being a
text of moderation and that is lucid yet considerate to the understanding
and comprehension of an Arabic reader. As a text, it is the Koran that
haunts and holds Islam, and which means ‘the middle path’, and without
which Islam does not exist.

3. Thus Speaks Academia: The Theoretical
Framework

Throughout this thesis, the principal theories I use and which I in-
tend to fuse are: post-anarchist, deconstructionist, post-colonial, and
poststructuralist theories, along with sociological theories of social move-
ments. This fusion denotes a common ethical and political project to
dismantle the belief amongst Muslims and anarchists that it is impossible
to identify as a Muslim anarchist, as well as the belief that it is impos-
sible to construct an anarchic interpretation of Islam and an anarchic
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to reread Islamic anti-capitalist and anti-authoritarian commitments in
anarchism so that they resonate with Anarca-Islam. Because Anarchic-
Ijtihad is an anarchically oriented ijtihad it is not only a form of critical
or discursive form of analysis. Anarchic-Ijtihad, by virtue of the very
definition of ijtihad, is a method I use to make judgements in favour of
Anarca-Islam. It also affords me the ability to critique interpretations
of Islam that do not uphold Anarca-Islam’s anti-authoritarian and anti-
capitalist commitments. I regard these commitments as Islamic commit-
ments, just as I regard them as anarchist commitments. Anarca-Islam
too is the method I use to coalesce the individual anti-authoritarian and
anti-capitalist concepts and practices from Islam.

The perception of this method of inquiry as unnecessary will be under
the pretext that in the mind of seculars as Knight the Koran is innate,
benign or useless. To Knight, as I discussed in chapter two, the Koran is
a ‘tiny little book for tiny little men’ (Knight, 2004: 15, emphasis added).
In Taqwacores, Knight has the female character Rabeya cross “out a verse
from the Koran” (Fiscella, 2009) that Knight believes allows a man to
beat his wife. Knight highlights in the passage below through Rabeya
his point of view of the Koran:

“Finally I said, fuck it. If I believe it’s wrong for a man to beat his
wife, and the Quran disagrees with me, then fuck that verse. I don’t
need to stretch and squeeze it for a weak alternative reading, I don’t
need to excuse it with historical context, and I sure as hell don’t
need to just accept it and go sign up for a good ol’ fashioned bitch-
slapping. So I crossed it out. Now I feel a whole lot better about
that Quran” (Knight, 2004: 105)

As a Muj’'tah’id, and using Knight’s words, I prefer to stretch, squeeze
and work through the historical contexts of the verse and if necessary
to re-interpret and provide the Islamic justification(s) for the verse’s
re-interpretation using Anarchic-Ijtihad. I do this not to provide weak
alternatives for the verse as Knight claims, but rather to construct a
powerful position from it in Anarca-Islam. In sum, what I find beautiful
about the way the Koran uses language is that it does so using Arabic
words and sentences that are at times:
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Queen’s Muslim Student Association’s (QUMSA) prayer space was bar-
raged by multiple “anti-Islamic crimes”.” Crimes that started with adver-
tised slogans spanning a mass condemnation of Muslims to death (“all
Queen’s Muslims should die,”® the graffiti said) to the “breaking in, [and
the] theft of charitable donations”’ (Switzer, 2008). These incidents were
followed later by the “vandalizing of a poster”'® and the tearing to shreds

Article from The Queen’s Journal; “Muslim Student Targeted in Racist Incidents”. Re-
trieved on: October 6™, 2008.
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But it did not end there. In the following weeks, the pyramid of these cowardly incidents
piled up sky high over crypts of Fundamentalist and Orientalist clichés of Muslims, as a
hijab dawning Queen’s Muslim sister walking home one fine evening became a mastur-
batory target and a recipient of racist wails by a speeding motorist. The motorist wailed:
“let me unwrap you”, “you fuking Terrorist. . . you fuking Taliban”. Who then is the ter-
rorist? A sister warranting unwrapping because she is ‘oppressed’ or a cowardly motorist
disappearing beneath the blanket of a shared night’s sky as the betrayals of a faded sun
became queues, green traffic lights, for this racist to flaunt ‘car love’? In the meanwhile,
amplifying things even more, Queen’s University’s administration, having done long ago
with seeking justice on behalf of its othered minorities, maintained itself in total ambigu-
ity and total duplicity. Its response only included enhanced campus security. Apparently
‘security’ was the best the administration could do as its sufficient evidence of aid to the
sister harassed in the face of racism, and terrorism. The fact of the matter is that the sister
was left behind, stranded, by the administration, un-encouraged to even suggestively file
a police report. The administration did not even try to find out what the sister’s life at
Queen’s was like as a Muslim, widening even more an already existing distance between
the administration and Muslim students. Since the incident, the non-Kingstonian sister
took the initiative of filing the report herself. The harassed sister offers proof that the
administration’s attention was diverted. In fact, it was nowhere, already in a diversion,
out of touch entirely with this ‘other’ on its grounds and left entrusted in its care. And
even if it can be posited that the administration did blink an eye in an affectionate public
display by denouncing these crimes publicly and adequately enhancing campus security,
undeniably these ‘actions’ are anything but a performed stunt on the administration’s
part, given the fact that a vast ample of other crimes have happened since. Totally short
circuited, it did not occur to the administration as a simple gesture of common decency
to visit, not once, the Muslim prayer space broken into for instance. The administration
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of religious texts (Switzer, 2008). These incidents happened in two days,
seven years after the attacks on 9/11.

Under such circumstances, it would seem that Western Muslims have
one of two options: We must either use mainstream media and politics
against those who represent us, or continue to silently accept our lot
and truly live in hell. It seems to me that most Muslims in the West
have in fact chosen one of these options. Some, however, are resisting
this false choice, by recreating alternatives to it, by becoming'' Muslim
anarchists.'” They are becomingrevolutionary subjects in a Deleuzian and

had washed its hands of the incidents, sweeping them under a Persian carpet rug for
ostracized Muslims, racialized minorities, at least those demographically available, and
radical allies at Queen’s to deal with these racist incidents. QUMSA, as reported, was
compelled to form “a Task Force [, given the administration’s inadequate response,] to
deal with the consequences of these incidents. . . to implement security measures for the
safety of the members, raise awareness, and organize support”. The shouldered burden
it seems was to continue, as always, to shift onto the innocent recipients of racism, in
this case Muslims, to set up a “task force” to educate Queen’s non-Muslims of Islam in
the hope of minimizing more terrorist attacks. I offer these corroborating words from
QUMSA’s progress report dated November 27, 2008: “We are only a student group
.. .[we] are having a hard time trying to collaborate with other [student] groups and
the Queen’s Administration, we are not even able to guarantee . . . that Canadian right [,
that is, of respect]”. As a Queen’s Muslim, I cannot bring myself to write anything more
on these particular incidents.

Article from The Queen’s Journal; “Muslim Student Targeted in Racist Incidents”. Re-
trieved on: October 6th, 2008.

Retrieved from: www.queensjournal.ca

Becoming is the imagination and thereafter the actualization of “perpetual projects of
self-overcoming and self-creation, constantly losing and finding ourselves” (Call, 2003:
33). The implication of which is that subjectivities, not necessarily identities, are subject to
directions of motion and intensities, resulting in their instability. (Call, 2003: 33). Anyone
is already “a multiplicity, the actualization of a set of virtual singularities that function
together, that enter into symbiosis, that attain a certain consistency” (Deleuze, 1993:
xxix). Our subjectivities are socially constructed through our experiences. Becoming
is the “perpetual projects of self-overcoming and self-creation, constantly losing and
finding ourselves”, consciously, subconsciously and unconsciously (Call, 2003: 33). An
anarchy of our subjectivity is an anarchy of becoming(s) where becoming(s) are not
confined to linear progressions and regressions along the lines of the past, present and
future as a logos or telos. During becoming(s), “everything stops dead for a moment,
everything freezes in place — and then the whole process will begin all over again”
(Deleuze & Guattari, 1987: 7).
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world” (Mehmet, 1990: 61). Islamic modernists understood the dire
consequences Muslims and the Islamic world faced due to the closure of
the gate of ijtihad. Muslim modernists fought for the gate’s reopening,
realizing the dire consequences should the new generation of Muslims
continue to be forbidden from partaking in ijtihad. Yet despite this call
by Islamic modernists, save for a “few notable Islamic scholars. . . [as]
Ibn Timiya (1262-1328). . . Jalal ad-Din as-Suyuti (1445-1505). . . [and]
Ibn Khaldun (1332-1406)” (Mehmet, 1990: 61), few others have dared
to conduct ijithad or claimed their authority as Muh’tah’eideen. The
result is the continued state of intellectual paralysis that nowadays exists
amongst a predominant majority of Muslims. It seems, as opposed to the
acceptance of this divine gift, Muslims have predominantly opted for a
strict dogmatic adherence to past interpretations by past Muh’tah’eideen.
Muslims opted to dismissing the divine gift of interpretation when the
fact is that it is with ijtihad that Muslims:

“will undoubtedly release an abundance of energies [, hima,] in the
Ummah [Muslim Community] — energies which are now dissipated
and wasted in the theaters of futile internal [, as external] conflicts”
(Al'awani, 1992: 9).

As a Muslim, I see a necessity for ijtihad. The method I choose is its
anarchic form or Anarchic-Ijtihad. It is the method I develop for myself
in my attempt at reaching:

“out of the intellectual paralysis which afflicts the Muslim mind. . . by
tackling the roots of this intellectual crisis and rectifying the method-
ology of [Muslim] thought . . . [arming Muslims through] a renewed
stress on intellectual formation and the recovery of a sense of [ethi-
cal-political] priorities” (Al’Awani, 1993: 9).

Anarchic-Ijtihad is committed to identifying and re-interpreting, if
necessary, anti-capitalist and anti-authoritarian principles in the Sun-
nah and the Koran. I use Anarchic-Ijtihad to identify these anarchic
commitments in Islam, so that the interpretation I am advocating for, An-
arca-Islam, resonates with anarchism. Similarly, I use Anarchic-Ijtihad
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In spite of the fact that Muslims are afforded this Divine gift of inter-
pretation most Muslims today have become complacent in their right to
ijtihad. This complacency can be traced historically, as I note in chapter
two, to when the “Gate of Ijtihad” was closed during the reign of the
Abbasids in the tenth century (Esposito, 1984: 19, emphasis added). The
consensus of the ulama® at the time of Abbasids was that an Islamic way
of life had already been established and thus there was no need for fur-
ther ijtihad or investigation. That is, that “there could be no justification
for independent judgment or rational inquiry” in Islam (Mehmet, 1990:
60). The consequence of this closing off of ijtihad’s gates was that future
generations of Muslims were bound to dysfunctional taglid. That is, the
“unquestioned acceptance and memorization of precedents and interpre-
tations of past” Muh’tah’eideen (Mehmet, 1990: 60). Furthermore, with
the closing of the gates of ijtihad:

“...the ulama assumed a monopoly control of public education,
morality and opinion, and, in the process, advanced the cause of
jahiliyya (mass ignorance), fatalism and underdevelopment as effec-
tively as imperialism and colonialism” (Mehmet, 1990: 61).

As a result of this monopolistic control over ijtihad most Muslims
nowadays are caught in a state of intellectual paralysis that has “afflicted
both their resolve and their decisive intellectual endeavor” (Al’awani,
1993: 8). This nearly total absence of ijtihad amongst Muslims nowa-
days is all the more troubling® considering that the gate of ijtihad was
reopened in the nineteenth century.

At its opening, “Islamic modernists, notably Afghani, Abduh and Igbal,
clamoured for freeing Islamic knowledge from its ‘dogmatic slumber’ as
a precondition for adapting it to the requirements of life in a modern

Ulama is another word for policymakers or religious scholars. See John L. Esposito’s
Practice and Theory: A Response to Islam and The challenge to Democracy (2003). Retrieval
date: October l3th, 2008. Retrieved from: 74.125.95.132

The absence of ijtihad is troubling considering that “like many others [, Muslims have
to be] worried about the future being readied for. . .[them], one that could make
[them]. . .miss the fascism of yore” such as during the Crusades and the Mongol wars
(Guattari, 1995: 94).
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Guattarian sense (1984: 127). That is, they are “casting off their shame [of
being identified as Muslim] and responding to what is intolerable”, i.e. the
dichotomous representations themselves (Deleuze, 1990). These Muslims,
many of whom identify as anarchists, are taking it upon themselves to
pierce open desiring processes by reconstructing a new understanding
of what it ‘is’ to identify and to be identified as a Muslim in the West.
And it is because of anarchism’s anti-authoritarian and anti-capitalist
orientations that these Muslims are particularly drawn to it. Anarchism
offers Muslims new avenues for their identity’s reformulation.

This embracing of anarchism by a minority'? of Muslims as a response
to the “problem of Muslims and Islam” (Foucault in Afray and Anderson,
2005: 210), and this presentation of Muslims as a socio-political force,
allows us to see Muslim anarchism as an example of what Richard JF
Day has called the newest social movements™ (2005: 9). Because of the

I do not see a difference between the terms Muslim anarchist and anarchist Muslim.
Especially and considering that writing either ‘Muslim anarchist’ or ‘anarchist Muslim’,
with one identity always before and one always after the other, will always lead to the
privileging of one identity over the other. When, in fact, my initiative is for them to
always be together,with each other. It is only possible to keep the impossible initiative
when keeping the term silenced. In light of this, and to avoid the reader’s confusion,
from here on in I will use Muslim anarchist as opposed to always referring to both.

The difference between minorities and majorities isn’t in their size. “A minority may be
bigger than a majority. What defines the majority is a model you have to conform to:
the average European adult male city-dweller, for example . .. A minority, on the other
hand, has no model, it’s a becoming, a process. One might say the majority is nobody.
Everybody’s caught, one-way or another, in a minority becoming that would lead them
info unknown paths if they opted to follow it through. When a ‘minority creates models
for itself, it’s because it wants to become a majority, and probably has to, to survive or
prosper (to have a state, be recognized, establish its rights, for example). But its power
comes from what it’s managed to create, which to some extent goes into the model, but
doesn’t depend on it. A people is always a creative minority, and remains one even when
it acquires a majority — it can be both at once because the two things aren’t lived out on
the same plane.” (Deleuze in a Conversation with Antonio Negri)

Retrieved on: October Gth, 2008.

Retrieved from: www.generation-online.org

Day wrote an entire book on this concept, the newest social movements. I use, summarize,
contextually, the term to imply social movements that in his words are “non-universaliz-
ing, non-hierarchical, non-coercive relationships based on mutual aid, and shared ethical
commitments” (Day, 2005: 9).
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critical role it has to play, by acting as a safe space for Muslims’ (further)
resistance, it is in the newest social movements that I see hope, not only
for Muslim anarchists, but also for all Muslims. It is in this critical space
where I can see a place for Muslims and Muslim anarchists to be able
to begin again and again the radical recreation of their socio-political
identities in a way that is conducive to Islam’s present confrontations
with contemporary Western societies. It is there that there are infinite
possibilities and opportunities for a Muslim’s resistance to the horrors
and neuroses of a Muslim’s daily life. Muslims supported with time by
a passage through anarchism’s vernaculars in the newest social move-
ments can be bodies that are not frozen in their current socio-political
state of coma and naiveté.

It is in the newest social movements too, that anarchism and anarchists
stand to learn from interacting with Muslims. For instance, anarchists
could benefit by learning how to disagree ethically as a community as
opposed to tearing each other apart over ideological and personal differ-
ences. Islam developed this type of ethics early on, in what is referred
to Usul Al-ikhtilaf,"” or the ethics of disagreements, as a compassionate
and forgiving form of etiquette for Muslims to address disagreements
amongst themselves. Anarchists in the newest social movements, as
much as Muslims, indeed stand to gain, culturally, aesthetically, polit-
ically and ethically, should anarchists learn to accept that others who
are not exactly like them ought to be able to join them in their anti-
authoritarian and anti-capitalist revolt. Despite the fact that the newest
social movements can potentially act as a safe space, Muslims and Mus-
lim anarchists still have a long way to go in terms of being made to feel
welcome and comfortable by anarchists. This necessitates the opening
up of a panegyric desert of the present, a metaphor that stands for a more
hospitable space carved out for Muslims and Muslim anarchists in the

Ikhtilaf'is “the Arabic term. . . [meaning] taking a different position or course from that
of another person either in opinion, utterance, or action” (Al-awani, 1993: 11). Ikhtilaf is
from “the related word khilaf . . . from the same root. . . sometimes used synonymously
with [Ikhtilaf]. . . mean[ing] difference, disagreement, or even conflict broader in mean-
ing and implication than the concept of direct opposition. . . because two opposites are
necessarily different from each other whereas two things, ideas, or persons that differ
are not necessarily opposed to or in conflict with each other” (Al-awani, 1993: 11).
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different spatial, temporal, political, and social circumstances. Below are
two Koranic verses that address this matter:

“Not all of them are alike” (The Holy Koran, Chapter 4, Chapter of
‘The Women’: Verse 113)

and

“unto every one of you We [God] have appointed a different law
and way of life and if God had pleased, God would have made you
a single Ummah [community], but that God might try You in what
God gave you. So vie with one another in virtuous deeds. To God
you will all return, so that God will inform you of that wherein you
differed” (The Holy Koran, Chapter 5, Chapter of “The Dinner Table’:
Verse 48).

In the above verses, God acknowledges that Muslims are created equal
but not alike. God did not intend for Muslims to be organized into a single
community, but rather that each Muslim individual and community vie
with the other in virtuous deeds while also appreciating the differences
that set them apart. The difference in laws as a consequence of ijtihad,
and which the second verse refers to, does not imply that Muslims ought
not appreciate Islamic interpretations of past Muslims or laws of other
communities. Rather it encourages Muslims to do right by themselves for
their own conditions, while drawing upon lessons from the past in order
to appreciate and contextualize past achievements and interpretations of
Islam (Esposito, 2002: 159). God confirms that the Koran is an adaptable
text through ijtihad and for all time:

“Will they not ponder on the Koran? If it had not come from God
[i.e. adaptable for all time*], they could surely find in it many con-
tradictions” (The Holy Koran, Chapter 4, Chapter of “The Women:
Verse 82).

In God’s call upon Muslims to ponder the Koran, God assures Muslims that the Koran
is a text that is confident in its program and is capable of situating exoterically and
esoterically any analytic activity, where truth plays apiece limited by a more powerful
functioning of the text itself.
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be a divinely decreed right and gift from God to Muslims en masse. As
Taha Jabir Al’Awani argues in the Ethics of Disagreements in Islam (1993):
The Koranic “legal intellectual effort is required by the divine injunction:
‘Learn a lesson, then, O you who are endowed with insight’ (26; The
Holy Koran, Chapter 59: Chapter of ‘Banishment’: Verse 2). Ijtihad is
then a necessary right ordained and tantamount to duty for Muslims
through the Koranic verse AI’Awani indicates above. This right exists
for all Muslims according to their individual abilities and upon scholarly
study. God intends ijtihad as a merciful mechanism to accommodate
Muslims. In this regard, God states in the Koran:

“Shouldst thou not bring them a sign, they say, ‘Hast thou not yet
made choice of one?’ Say, ‘T only follow what is inspired to me by
my Lord [i.e. in the Koran]. These are perceptions from my Lord,
and a guidance and a mercy to a people who believe’. And when
the Koran is read, then listen thereto and keep silence; haply ye
may obtain mercy” (The Holy Koran, Chapter 7: Chapter of “The
Elevated Places’: Verse 201).

In the verse, God acknowledges the Koran as a merciful text, a gift
to Muslims. Moreover, God advises Muslims to partake in ijthad with
the Koran, not necessarily by literally re-interpreting it, but by actively
listening to it as highlighted in the verse above. That is, God ordains
that Muslims understand the Koran as opposed to blindly ascribe to its
message. Furthermore, God advocates that Muslims neither dogmatically
accept nor rely upon a Muj’tah’id’s interpretation of the Koran. Muslims
are not to take ijtihad for granted. God even vows to guide Muslims
in explaining the Koran. That is, God vows to support and enlighten
any Muslim who engages and struggles with the Koran and not only
Muj’tah’ideen. As God says in the Koran: “We explain the signs in
detail for those who reflect” (Chapter 10: Chapter of “‘Yunus’: Verse 24).
God’s insistence that capable Muslims use ijtihad as a mechanism to
re-interpret Islamic principles in accordance with their spatial, temporal,
political, and social conditions and circumstances highlights the relative
ease which ijtihad offers and brings for Islamic practice. In fact, God
expects differences in Islamic principles due to the practice of ijtihad in
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newest social movements. That is, a space where they can interact with
anarchists and anarchism, and similarly for anarchism and anarchists
to interact with Islam and Muslims. This panegyric desert is especially
pertinent given that vital and critical misconceptions exist between Mus-
lims and anarchists, which hinder collaborations between the two. These
misconceptions have an especially adverse effect on Muslim anarchists.
They leave Muslim anarchists facing difficulties because of their ostra-
cization by anarchists on top of what is already their ostracization by
Muslim communities. Still there is no way to eradicate misconceptions
completely. They will indefinitely persist, given that their cause, stereo-
types, can never be entirely eliminated, but only identified, situated
contextually, and minimized.

2. With an Alibi: Who is Speaking?

Throughout my thesis, I will showcase how the seemingly dichoto-
mous identities Muslim and anarchist can co-exist. For now however,
let me state that I self-identify as a Muslim anarchist. In fact, am, in a
Deleuzian and Guattarian sense destined to be becoming both Muslim
and anarchist, considering there is no ideal state of either (Deleuze &
Guattari, 1987, 7-13). As a former immigrant and now citizen left feeling
as a disrespected worthless foreigner, a second-rate citizen, studying,
working and living in the West, I am a settler on indigenous land. I am
also a racialized person of color. I am a socially constructed heterosexual
male. I have class privilege. I am a human being who has experienced a
cosmopolitan upbringing taking me on journeys across four continents. I
have no home or community. I want one with anarchists and anyone will-
ing to share similar anti-capitalist and anti-authoritarian commitments
to myself, and more importantly to anarchism. I would go anywhere for
that community. I would do anything for it. I am a fascist with fascisms
crystallized at the centre of my heart because of the privileges I possess
(Guattari, 1995: 244-245). I am a fascist till I arrive at a position of grasp-
ing and comprehending my standings to privileges, but then undertaking
journeys and stories of warding off those privileges. Finally, I believe
that “those who enjoy structural privilege must strive to identify and
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work against this privilege if they hope to establish relations of solidarity
with those who do not share it” (Day, 2005: 11).

In trying to convince anti-religious anarchists not to out rightly reject
what I am saying because it is religious, I say to them here that: part of the
reason that I feel the pain I feel is because though your anarchistic ethical-
political actions are so honorable, “innocent and disarming” (Derrida
1987: 186), they are also ones based on wanting to take anarchism back
from me on account of what to you is my ‘useless’ spirituality. As anti-
religious anarchists, you shun me from our community when you have
never met me. You shun me when the anarchism you and I believe in is a
commitment to standing against the exercise of any form of oppression.
You shun me out of your fear of Islam as an institutional and organized
authoritarian mechanism of repression. But, who is to say that Islam has
to be institutional, organized, authoritarian, and repressing? I prove in
this thesis it does not have to be. As for your dogmatic view that ‘God is
Dead’, I believe that view to be too easy to fathom because it simplifies
what is, in fact, a complex reality. Furthermore, there is no proof of
God’s life or death. Your view is nothing more than a Euro-centric
view, rooted in the essentialist perception that “God [and God’s fettered
religion solely possess] . . . promises. . .null and void. . .only. . . fulfilled
by man’s subordination” (Goldman, 1969: 5-7). But Emma Goldman’s
statement pertains to a particular interpretation of Christianity being
practiced at a particular place and time as opposed to all types of religious
interpretations. And so my belief in God is not an aesthetic thing or a
ritual I do, but the strength from which I derive reason to drive myself
to stand and share the same ethical and political commitments as you.
It is God who graced me with the gift of encountering anarchism after
9/11. Now anarchism is what is compelling me to come back to Islam to
unleash the Islamic and anarchic anti-authoritarian and anti-capitalist
concepts and practices that I believe exist in Islam in an attempt to bridge
the proximity between the two, Islam and anarchism, me and you.

As for you, immigrant and citizen Muslims, whoever and whatever
interpretation of Islam you choose to follow, I can feel some of you are
lost, trapped between the politics of a former corrupt native land and an
adopted Western immigrant and citizen tongue. I feel you by virtue of
my years of residency in the West and my prayers with and alongside
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scattered into a thousand fragments like a wave scattered into drops
against the rocks at sea” (Nasr in Brown, 1992: 90).

Language in the Koran is therefore language that is not fixed in mean-
ing. Rather, the Koran’s language is endlessly reinventing itself anew.
God’s words remake? the rules and limits of Arabic as a language. In
fact, as Nasr notes, God replaces human Arabic with a Divine form of
Arabic that is seemingly incoherent, poetic, and mystical. The Koran
offers a descriptive account of tales of past prophets and callings upon
the reader to contemplate the very truth of the Divinity of the words
and the language used.

The degree of detail in the Koran transforms the Koran into a text
whose principles can never be fully analyzed and understood by a
Muj’tah’id. It becomes a text that requires a Muj’tah’ids endless struggle.
Ijtihad in a sense is God’s perpetual challenge to a Muj’tah’id. In this
challenge, during a Muj’tah’id’s interaction with the Koran, a Muj’tah’id
encounters and reads a variety of different meanings for the same Koranic
words. The different meanings offer varying principles and consequently
result in different interpretations of Islam. Examples of such words are

‘ayn’ or ‘gar’, which were discussed in chapter two, and upon which

Koranic principles are laid and based. The Muj’'tah’id’s task consists of
offering varying insights, reasoning(s), and advancing proofs regarding
Koranic principles. In doing so, the Muj’tah’id is continually engag-
ing in an act of destabilizing dogmatic principles interpreted by other
Muj’tah’ideen.

This analysis leads to this question: Who is entitled to conduct ijtihad
and who is permitted to become a Muj’tah’id? Ijtihad is considered to

At times the Koran'’s descriptions are general and at times bafflingly specific and ahead of
its time. For instance, in this verse below God describes the process of how the wrapping
of muscles over the bones of a child occurs inside a mother’s womb. God says:“[We]
then formed the drop into a clot and formed the clot into a lump and formed the lump
into bones and clothed the bones in flesh; and then brought him into being as another
creature. Blessed be Allah, the Best of Creators! (The Holy Koran, Chapter 23, Chapter of

“The Believers’, Verse: 14)As Louis Massignon wrote: “God’s word unmakes all human

meanings, all the proud constructions of civilisation, of high culture, and then returns
all the luxuriant cosmic, imagery back to the lowly and the oppressed, so that in their
imaginations it can be made anew”(Cheetham, 2005: 202)
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“But no one knows its interpretation except God. And those who
are firmly rooted in knowledge say: “‘We believe in it”” (The Holy
Koran, Chapter 3: Chapter of “The Family of Imran’: Verse 7).

God therefore strictly demands in the verse above from a Muj’tah’id
that when an ambiguous verse as ‘Alif Lam Mim’ appears that the
Muj’tah’id simply accepts its ambiguousness. In a sense, a Muj’tah’id’s
task here is therefore one that exceeds that of conducting a discursive
analysis of the text. That is, a Muj’tah’id’s duty exceeds studying, ana-
lyzing, and comprehending the circumstances behind the revelation of
a verse as ‘Alif Lam Mim’ or the linguistic boundaries of the very verse
itself. The Muj’tah’id accepts the verse as God’s verse or as ‘is’. That
is, the verse is not to be analyzed, understood or misunderstood, but
appreciated as it is beyond a Muj’tah’id’s grasp and comprehension. In
light of this and in the case of my thesis, there however are no such types
of verses upon which I will draw to construct Anarca-Islam.

In light of the mentioned verse above, it is clear that the Koran that
it is a complicated® text. This makes it more necessary for the reader to
comprehend the Koran’s complexity as a text. To quote Seyyid Hossein
Nasr on this matter:

“Many people, especially non-Muslims, who read the Quran for the
first time are struck by what appears as a kind of incoherence from
the human point of view. It is neither like a highly mystical text nor a
manual of Aristotelian logic, though it contains both mysticism and
logic. It is not just poetry although it contains the most powerful
poetry. The text of the Quran reveals human language crushed
by the power of the Divine word. It is as if human language were

Furthermore on several occasions in the Koran, God even offers a wager that should
humanity and all intelligent life forms in their entirety gather together to construct a
verse, that the verse would fail in matching a single Koranic verse. God demonstrates
the wager in the following two verses: “[For] If all humankind and the other intelligent
life were to band together to produce the likes of this Koran, they could not produce the
like thereof (The Holy Koran, Chapter 17: Chapter of ‘Children of Israel’: Verse 8); [and]
Bring then a single surah [verse] like unto it, and call upon whomsoever you can if you
are truthful” (The Holy Koran, Chapter 10: Chapter of ‘Jonah’: Verse 37).
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you in Mosques. And my interest here rests on not bending “myself to
your determination” (Derrida, 1987: 186) by believing in barriers when
discussing anything ethical and political with anarchists. My intent is to
politically and ethically reorient your Islam and mine because our Islam,
as I will demonstrate, has given me the Koranic right to do so. Know
that what I write here cannot be rejected on the grounds of heresy. I am
merely writing here because I am deafened by the termination of dialogue
between us as Muslims, as well as the ambivalence and complacency of
some of us towards patriarchy, trans-queer-phobia, racism, ageism, capi-
talism and authority, unwarranted and existing in our communities. So
after reading this come up with your own interpretations and I welcome
all criticisms after study, as long as they are done respectfully.

Finally, what is left and what I expect from all Muslims and anarchists
reading this thesis is that they listen before passing judgment on what I
have come here to say.

3. Everything Divided — The Argument
Condensed

There are five remaining chapters to this thesis:

In the second chapter, Who Says What With Respect to Islamic
anarchism. . . Can Anyone Speak to What it Is?, I carry out a literature
review of writings by Muslim anarchists. It includes Hakim Bey’s es-
says Millennium (1996), Islam and Eugenics (1997), Sacred Drift: Essays
on the Margins of Islam (1993), and Michael Muhammad Knight’s fic-
tional text Taqwacores (2004). I also discuss three articles on the topic
‘Islam and anarchism’, written by non-Muslim writers. The first is Harold
B. Barclay’s “Islam, Muslim Societies, Anarchy” published in Anarchist
Studies (2002). The second is Patricia Crone’s “Ninth-Century Muslim
Anarchists” published in Past and Present Volume 10, no.2 (2000). The
third is Anthony Fiscella’s “Imagining an Islamic Anarchism: A New
Field of Study is Ploughed” in Religious Anarchisms: New Perspectives
(2009, forthcoming). I also present contemporary and historical exam-
ples of Muslim anarchists and anarchist Muslims, including Yakub Islam,
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Gustave Henri Jossot, and Leda Rafenilli. The literature is a positive step
in resisting the dichotomous representations of Muslims but there are
three critical problems I address: First, the literature does not deal with
the Koran, leading to the secularization of the texts. Second, the writers
do not particularly identify who the intended audience is or the purpose
of what is written. Three, the writers adopt and advocate for a Stirnerian
individualistic approach to writing on Islam and anarchism (Kropotkin,
1910).

I will be arguing for three things in light of this literature’s problems.
The first is the construction of an anarchic interpretation of Islam and an
Islamic interpretation of anarchism. And for this construction to be done
Koranically and anarchistically, by drawing conceptual and pragmatic
anti-authoritarian and anti-capitalist resonances between Islam and an-
archism. Second, that this synergistic interpretation addresses a relevant
audience and be with a particular purpose. The audience addressed will
be Muslims and anarchists within the newest social movements, with the
purpose of helping increase the possibility of solidarity between Muslims
and anarchists. Three, that this interpretation adopt and advocate for a
balanced approach between communal politics, “based on affinity-based
ethico-political commitments”, and micro-politics (Day, 2005: 17, 143) as
opposed to a strict adherence to an individualistic Stirnerian approach.
Under these criteria, I offer the interpretation that I label Anarca-Islam.

This interpretation is of value for three reasons. First, it can allow
Muslims, and Muslim anarchists, to resist the aforementioned dichoto-
mous representations. Second, because it counters two misconceptions
of Islam and Muslims amongst anarchists. The first misconception is
the impossibility of the construction of either an anarchic interpretation
of Islam or an Islamic interpretation of anarchism. The second miscon-
ception is the impossibility of the co-existence of Muslim and anarchist
identities in a single subjectivity. Evidence of these misconceptions is
to be demonstrated through anarchist articles, forums, and blogs. Third,
this interpretation is of value because it carves a panegyric desert of
the present where Muslims, anarchists, and Muslim anarchists can col-
laborate more effectively in the newest social movements. Examples of
their current collaboration are groups like No One Is Illegal (NOII) and
Solidarity Across Borders (SAB).
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direction. The Muj’tah’id is able re-interpret the principles, if the princi-
ples are not already oriented in the particular ethico-political direction a
Muj’tah’id believes they should be oriented towards. In this thesis, I will
show the textual evidence for my argument regarding the existence of
anti-capitalist and anti-authoritarian principles, concepts and practices
in Islam. As well, I will provide the Koranic justifications for my re-ori-
entation of these principles in order to demonstrate the interpretative
tradition of Islam that resonates with anarchism.

One might ask: What does a Muj’tah’id do then with principles that
pertain to matters of belief and which a Muj’tah’id, as noted earlier, is
forbidden from practicing ijtihad with respect to? The Muj’tah’id is to
“adopt the manifest meanings and what is properly and strictly sanc-
tioned by the purport of the text” (AI’Awani, 1993: 25). The reason for
the forbiddance of ijtihad in such cases is that these types of Koranic
verses address matters the details and the knowledge of which is reserved
for God alone. One example of such a verse is in the second chapter of
the Koran. The chapter is titled “The Cow’. It begins with the verse “Alif
Lam Mim”'. The verse is comprised of three Arabic letters ‘Alif’, ‘Lam’
and ‘Mim’, and which do not form an Arabic word. The details of this
verse, of which there exist ample similar Koranic examples, are “beyond
the reach of human perception included in the term al ghayb” (AI’Awani,
1993: 27). Al-Ghayb means that the true meaning of the verse belongs to
God. In this light, no Muj’tah’id possesses the ability to delve into inter-
preting such verses as ‘Alif Lam Mim’. While a Muj’tah’id is permitted to
comment on these types of verses, the Muj’'tah’id’s comments are bound
to and cannot contradict what has been generally stated in other verses
in the Sunnah and the Koran in regards to the interpretation of this verse.
That is, ‘Alif Lam Mim’ cannot contradict enshrined principles of the
faith such as the oneness of God. God says in the Koran of these types
of ambiguous verses:

Electronic Text Center’s translation of the Koran and which is available at the University
of Virginia library. Retrieval date: October 11, 2008. Retrieved from: etext.virginia.edu
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2. Thus Spoke God: The Method of Anarchic-
Ijtihad

Anarchic-Ijtihad is the method I use to construct Anarca-Islam. This
method is derived from its classical form ijtihad. Ijtihad is the Islamic
practice of using independent and rigorous reasoning while interpreting
and re-interpreting Islamic principles in the Sunnah and the Koran. The
act of re-interpreting the Sunnah and the Koran in Islam is referred to
as “tafsir’ (Al'Awani, 1995: 25).

The principles on which tafsir is based are not connected to matters
of belief. Ijtihad is a particularly acceptable act for a Muj’tah’id, or a
scholar, to engage in when there are “matters on which there is no clear
guidance in the Qur’an and the Sunnah” (A’Awani, 1993: 25). Ijtihad,
when there is no clear guidance in the Koran, therefore becomes a critical
deconstructive force for a Muj’tah’id to re-interpret principles in Islam.
A force that involves not only a Muj’'tah’id’s critical exegesis of the Koran,
but rather:

“the act of making a judgement, whether through considering the ex-
plicit meaning of a text or analyzing it with respect to the pertinent
principles and proofs. . . [and in this sense is] one of the most im-
portant types of juristic reasoning. . . one which the early Muslims
followed” (Al’Awani, 1993: 25-26).

This act of making judgement requires knowledge of pertinent lin-
guistic and variant grammatical implications when analyzing and un-
derstanding the Koran. This judgement allows the Muj’tah’id to exceed
the parameters of critically explaining, expanding, and interpreting the
text and therefore endows him and/or her with the ability to go beyond
critical analysis. The Muj’tah’id is authorized to make ethico-political
judgments with respect to the re-interpretation of Islamic principles,
provided the Muj’tah’id supports the re-interpreted principles by the
necessary textual evidence and Koranic justifications for the Muj’tah’id’s
ethical-political re-orientation of the Islamic principles in a particular
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In the third chapter, Methodology and Theories, I introduce a method
I call Anarchic-Ijtihad and outline the theoretical paradigms I use in
my contribution, Anarca-Islam, to the existing discourse on Islam and
anarchism. Throughout the thesis, I carry out a critical exegesis of the
Koran, as well as other Islamic and anarchistic texts, using Anarchic-
Ijtihad as a method of interpretation. Some orthodox Muslim scholars,
known in Arabic as Muftis or Imams, will doubtless regard this method
as heresy, and secular Muslims such as Michael Knight will regard it as
unnecessary. The accusation of heresy will be levied under the guise
of safeguarding Islam from an impure and tainted Westernized reading,.
When, truthfully, the issue is related to power, its concentration within
institutions versus its dissemination amongst the Muslim populace at
large. The perception of Anarchic-Ijtihad as unnecessary will be levied
under the pretext that the Koran, as some scholars like Knight contend,
is a “tiny little book for tiny little men” (2004: 105). In defense of the
practice of Anarchic-Ijtihad, I argue that Islam grants me the right to
conduct a critical exegesis of the Koran and to write on Anarca-Islam.
This right, whose classical form is referred to asijtihad, literally implies
striving. [jtihad denotes not only an Islamic right, but an obligatory duty,
entrusted by God to Muslims involved in scholarly study, to interpret
and re-interpret Islamic ethico-political principles and thereby engage
in “independent reasoning” (Esposito, 2002: 159). Anarchic-Ijtihad is
so-named to highlight that it is an anarchistic type of ijtihad. Anarchic-
Ijtihad is the deconstructive logic and force I will use to reread conceptual
and pragmatic practices in the Koran and the Prophetic Oral tradition(s)
so that they resonate with anarchism.

Following my discussion on Anarchic-Ijtihad, I identify the theoretical
paradigms used to create Anarca-Islam: post-anarchist, deconstruction-
ist, post-colonial, and poststructuralist theories, along with sociological
theories of social movements. I discuss how these theories will be in-
dividually and collectively used. Briefly, post-colonial theory offers a
discursive resistance to Eurocentric biases (Gandhi, 1998: 4; 10; Minh-
ha, 1991; Bhabha, 1994; Monod, 1970). As Jacques Monod has argued,
Muslims in the West face a “survivalist necessity”(1970) to resist assimila-
tionist and racist practices and policies directed against them. Poststruc-
turalist and deconstructionist theories offer a resistance to structuralism,
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hierarchies and dominant relations established upon the construction of
essentialist or reductionist qualities. Here I have in mind qualities along
the lines of race, ethnicity, gender, ability, age, sexuality, religion and
class. Post-anarchist theory offers a poststructuralist interpretation of
anarchism, resonating with the interpretation of Islam I advocate for. So-
cial movement theory is the space where these theories are manifesting
and interacting (Deleuze, 1990).

In the fourth chapter, Anarca-Islam’s Space and Political Consciousness
in Relation to anarchism, Islam and the capitalist-State, I define Anarca-Is-
lam in relation to anarchism, Islam and the capitalist-State. First, I argue
for the death of a singular puritanical Islam, and the death of a singular
puritanical anarchism; both are in fact pluralistic traditions (Deleuze
and Guattari, 1980: 26—39). Islam is only alive in so far as it manifests
itself in the Holy Koran and the Prophetic Oral tradition. Anarchisms,
Western and Non-Western, are also only alive in so far as they mani-
fest themselves in their classical texts (Bakunin 1873; Kropotkin, 1890;
Goldman, 1910; Adams; 2003). Anarca-Islam is then defined. Its relation
to Islam and anarchism, specifically post-anarchism, is established. An
immanent critique of Western classical anarchism’s Euro-centricity and
perception of power operating strictly at the macro level — the state
and institutionalized religion — is carried out. This involves a discus-
sion of Nietzschean/Foucaultian and post-anarchistic views of micro and
macro power (Day, 2005; May, 1994; Call, 2001; Rolando, 1990; Newman,
2001) and of the similarities and the differences between strategic and
tactical political philosophy (May, 1994:10-11). This critique is done to
distinguish between Western classical anarchism and post-anarchism.

Following this, I define, in line with Saul Newman (2001), a triadic
relationship that consists of: Daddy (authoritarian practices of the type
macro and micro), Mommy (capitalist practices) and Me (oedipal subject).
The analogy, Mommy-Daddy-Me, is derived from Newman’s reading
of Deleuze and Guattari’s Anti-Oedipus: Capitalism and Schizophrenia
(1977), and which Newman discusses in his text From Bakunin to Lacan:
Anti-authoritarianism and the Dislocation of Power (2001). Newman’s
argument is that in a capitalist-State society, the “Holy State” acts as a
symbolic Father and “capital” as the symbolic Mother as if the Oedipal
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Chapter 3. Methodology and Theories

“I will say only this: if I ask to look closer, concerning this concept of
position. . . it is that it bears at least the same name as an absolutely
essential, vital mechanism. . . The position-of-the-other. . .to pose —
oneself by oneself as the other of the Idea, as other-than-oneself in one’s
finite determination, with the aim of repatriating and re-appropriating
oneself, of returning close to oneself in the infinite richness of one’s
determination. . . overturning. . . displacement. . . scenes, acts, figures
of dissemination.”

(Jacques Derrida, 1971)

1. Chapter Introduction

In this chapter, I identify the methodological and theoretical position-
ing(s) necessary in constructing Anarca-Islam. In the first section of this
chapter, I introduce a method I call Anarchic-Ijtihad. Anarchic-Ijtihad
is the method I use to construct Anarca-Islam in chapter five. After in-
troducing Anarchic-Ijtihad, I defend its use against possible objections
against this method of inquiry, such as the critique offered by some
orthodox Muslim scholars and secular Muslims such as Michael Muham-
mad Knight. In the second and final section of this chapter, I introduce
the theoretical paradigms I use, alongside Anarchic-Ijtihad, to construct
Anarca-Islam, including post-anarchist, deconstructionist, post-colonial
and poststructuralist theories along with sociological theories of social
movements. Following the identification of these paradigms, I explore
the individual role of each paradigm in constructing Anarca-Islam. I
conclude this section and chapter by clarifying a critical point to my
argument for constructing Anarca-Islam. That is, I distinguish between
Islamic principles and Muslim cultural practices. The two are not to be
conflated, albeit that they do intersect.
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balanced approach between the rights of an individual and the rights of
a community. As God says in the Koran:

“And do not dispute with one another [by delighting in what each
of you thinks] lest you fail and your strength desert you” (The Holy
Koran, Chapter 8: Chapter of “The Accession’: Verse 46; Al-awani,
1993: 3).

In line with the three criteria, I advocate for this interpretation, what
I call Anarca-Islam, as this thesis’ contribution to emergent views on
the discourse of Islam and anarchism. I believe it to be an important
contribution, considering as Fiscella argues:

“None of these [aforementioned literatures] can tells us what Islamic
anarchism is but all of them tell us how an Islamic anarchism might
be imagined — even if the imagining borders on the realm of wishful
thinking and fantasy” (2009).

In response to Fiscella, I offer Anara-Islam as a reinvention of Islamic
forms of anarchist thought and anarchist forms of Islamic thought. For
now, however and before constructing Anarca-Islam the following chap-
ter will address the methodology and theories necessary to construct
it.

to present a variety of solutions for dealing with a particular situation so that the most
suitable solution can be found” (Al-Awani, 1993: 14). In this light, it is not that Mus-
lims and anarchists in their own communities or amongst each other should not have
differences over individual opinions but rather that they learn how to differ ethically
because “if [the] differences of opinion operate in a healthy framework they could enrich
the Muslim [and anarchist] minds and stimulate intellectual development. They could
help to expand perspectives and make us look at problems and issues in their wider
and deeper ramifications, and with greater precision and thoroughness’ (A-alwani, 1993:
4). What is critiqued here then are heretical politics stemming from an egoistic desire
for a divisive and righteous approach to politics in order to preserve the individual,
without true regard for the politics of others save through a purportedly shared inten-
tional but not action oriented pluralism. This interpretation is against this individualistic
self-righteous approach because righteousness cannot be “the monopoly of any single
competitor. . . [In this interpretation,] the judge God, has to be above the narrow interest
of the participants. . .and any [arrogant] claims of familiarity with the judge with any
particular ‘team’ will not avail the participants” (Esack, 1997: 175).
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duality were active as “religious signifiers to which individuals are sub-
ordinated to” (Newman, 2001: 99). In this light, I discuss the particular
role each parent has with respect to me and discuss the effects their
relationship has on me. Given, that is, that I am an Oedipalized subject
seeking to become relatively de-Oedipalized'® (Day, 2005: 142-143) by
creating and attending a clinic, Anarca-Islam. In other words, Anarca-
Islam resembles a clinic that I, an Oedipalized subject, construct and
attend in an act of resistance to Daddy, Mommy, and thus the capitalist-
State.

In chapter five, The Birth of the Clinic — Seeing and Knowing the Clinic’s
Commitments in Resistance to Daddy-Mommy-Me, I construct Anarca-
Islam. I begin by establishing Anarca-Islam’s resistance to authoritarian
practices at the micro level through micro-anti-authoritarian concepts
and practices extracted from Islam, i.e. Shura, [ima and Maslaha. 1 then
show how it is possible to resist authoritarian practices at the macro
level, such as institutionalized religion and the modern state. I offer
an alternative rereading of the classical interpretation of the Islamic
concept Khilafah, Islamic state. I thereafter address the ‘authority’ of
Prophet Muhammad and God. In the end, I will have constructed an anti-
authoritarian Islam through Anarca-Islam’s resistance to authoritarian
practices.

I then construct for Anarca-Islam its resistance to capitalism, through
concepts and practices extracted from Islam: Property, Communal andIn-
dividual Caretakers,Mudarabah/Musharakah, Riba, Zakat, Ramadan,
Sadaqat Al-Fitr andIslamic banking. The rereading of these concepts and
practices produces an anti-capitalist Islam. Finally, I announce myself as
no longer merely Oedipalized but becoming relatively de-Oedipalized.
Anarca-Islam’s, or the clinic’s, construction is the symbolic act of both
delineating the misconceptions held by many anarchists in the newest
social movements and the opening up of a panegyric desert of the present

AsDay argues, arelatively de-oedpalized subject is one who lives their life without having
the “capitalist-State’s” sanction or support and “who does not love the [capitalist-State]
form”(Day, 2005: 142-143). In fact, a relatively de-oedipalized subject is one who “seek[s]
to render it [, the capitalist-State,] increasingly redundant” as much as the subject possibly
can (Day, 2005: 142-143).
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for Muslims, Muslim anarchists and anarchist Muslims in the newest
social movements.

In the sixth Chapter, The End is the Beginning is the End, I summarize
the argument and project the future trajectory of Anarca-Islam.
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arguing that this interpretation adopt and advocate for a balanced ap-
proach between communal politics, which would be based on shared
ethico-political commitments, and micro-politics as opposed to a strict
adherence to an individualistic Stirnerian approach. This way the inter-
pretation is advocating for an ‘escape’ from what Day refers to as “the
hegemony of hegemony, but [not] at the cost of an excessive [heretical]
reliance upon a ‘nomadic’ conception of subjectivity” (2005: 17) and
which “rejects not only coercive morality, but affinity based ethico-polit-
ical commitments as well” (2005: 17). My hope is that this interpretation
assists Muslims and anarchists in forming a community where they can
organize themselves in a way

“so as to minimize domination and exploitation [amongst each other
and in their own communities], particularly in a world increasingly
colonized by neoliberal globalization and the societies of control”
(Day, 2005: 143).

In organizing in this communitarian way, as opposed to an individu-
alistic way, this interpretation is calling on Muslims, Muslim anarchists
and anarchists to avoid the legacy of what the Koran calls an individ-
ualistic ‘narrow and constricted existence’>. After all, there has to be

(Day, 2005: 189-190). These people of the South leave “only to be categorized as ‘illegal
aliens’ by the supposedly benevolent G8 countries where they seek refuge; they are
denied the same rights as ‘regular’ citizens, and therefore face limited opportunities and
further degradation” (Day, 2005: 189).

Solidarity Across Borders is a group where Muslim and anarchist activists are “involved in
awareness-raising activities and direct action casework, and are committed to recognizing
that ‘struggles for self-determination and for the free movement of people against colonial
exploitation are led by the communities who fight on the front lines” (Day, 2005: 190).
This interpretation is seeking to encourage Muslims and anarchists to exercising and
embrace deep compassion towards each other as community, without each individu-
alistically focusing on “what divides and disperses, ignoring the wisdom of difference
and the objectives of . . . [adhering to specific ethico-political commitments] to begin
with” (Esack, 1997: 171). This is not to say individual differences or that the individual
should not exist. After all, “if intentions are sincere, [individual] differences of opinion
could bring about a greater awareness of the various possible aspects and interpreta-
tions of evidence in a given case. . . differences could generate intellectual vitality and
a cross-fertilization of ideas” (Al-Awani, 1993: 14). Moreover, “such a process is likely
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simultaneously an Islamic interpretation of anarchism. I accept and re-
spect Bey’s anthropological and historical approach as well as Knight’s
fictional approach. However, the construction of an interpretation or a
multiplicity of interpretations is necessary, if only to effectively mobi-
lize Muslims, Muslim anarchists and anarchists towards understanding
each other better within the newest social movements. Without this
type of interpretation, Muslim anarchists are fetishized revolutionary
subjects and representatives of a dreary fusion of Islam and anarchism.
In fact, without this kind of interpretation, Muslim anarchists exist only
in name, since they are without the adequate theological foundations
for the fusion of their two identities. Leaving Muslim anarchists sus-
ceptible to mockery by anarchists like Brain-fear regarding something
called Anarcho-Islam, and which no one, not even Muslim anarchists,
have defined. The consequence is more of the same thing for Muslim
anarchists. That is, their further separation and ostracization from anar-
chists and Muslims. An interpretation is not a guarantee of the end of
misconceptions between Muslims, Muslim anarchists and anarchists but
it is a start in proving Koranically and anarchistically the concepts and
practices behind a Muslim anarchist’s right to exist.

I argue for three things in light of this literature’s critical problems.
The first, as [ have already mentioned, is the construction of an anarchic
interpretation of Islam and an Islamic interpretation of anarchism. This
interpretation needs to be achieved Koranically and anarchistically by
drawing conceptual, pragmatic, anti-authoritarian, and anti-capitalist
resonances between Islam and anarchism. Second, that this synergis-
tic interpretation addresses a relevant audience and have a particular
purpose. The audience addressed needs to be defined to include Mus-
lims and anarchists in the West, but more particularly Muslims and
anarchists within the newest social movements; this literature should
have the purpose of increasing the possibility of solidarity between Mus-
lims and anarchists currently collaborating in groups like No One Is
Illegal® (NOII) and Solidarity Across Borders® (SAB). Three, I am also

NOII is a forum for “a loose coalition of activists” resisting neo-liberal globalization in
relation to its links “to the displacement of people from the South compelled to leave
their homes due to persecution