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Abstract 

 This dissertation aims to understand how Islamist ideology differs across Islamist 

political parties in majority-Muslim countries. It asks why, despite drawing from the same 

religious source, the ideology of Islamist parties  differs significantly and ranges from a wide 

spectrum, reaching from rigid conservative ideologies to flexible and even liberal. In order to 

address this question, the first step I pursue is to create a classification of different types of 

Islamism based on a spectrum of Islamist thought and behavior. I call the most literalist approach 

which aims at top-down Islamization Traditionalist Islamism, while the most flexible variety 

which argues for a bottom-up approach and relies on secular civil law is is labelled Neo-

Islamism. Political parties that do not clearly fall under any of these categories and mix 

characteristics of both are grouped under the Hybrid Islamism category. I argue that if they 

could, all Islamist parties would moderate their ideology in order to achieve electoral success. 

However, both the position of the party vis-a-vis other parties in the system, and a high degree of 

dependence on an internal clique or an external movement create constraints and limitations 

which prevent parties from moderating their ideological profile. I find support for my argument 

by comparing five different Islamist parties in  Indonesia. I further strengthen my case by 

introducing several hadow cases from Turkey, Malaysia and Tajikistan (under the authoritarian 

regime). 
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Chapter 1: Introduction 

1.1 The Matter of the Focus 

 Islamist parties have been present on the political arena since the middle of the 20th 

century. Yet, the academic community has not settled on a consensus of whether an Islamist 

party can be a fair player in a democratic state and whether Islam and democracy can peacefully 

coexist. The current literature is divided by two incompatible views. There are scholars like 

Huntington (1996) whose famous phrase, "In Islam, God is Caesar" (70) delineates one side of 

the debate - the side where Islam is understood as a monolith, and where its values do not align 

with the values of democracy. Huntington, however, was not a scholar of Islam, but several 

scholars of Islam such as Lewis (1990, 1996), Kedourie (1992), Gunther and Diamond (2003), 

and Tibi (1998, 2012) have shared similar views. The majority of scholars, however, stand 

behind a view that Islam is "a mosaic" (Gregorian 2003), and focus upon diversity in Islam and 

its representations. Edward Said's Orientalism (1978) was arguably the first serious work which 

presented a diverse picture of Islam as a religion, and stimulated other scholars among whom are 

Esposito and Voll (1996), Esposito (1997), Roy (1994, 2004), Roy and Boubeker (2012), Fuller 

(2003), Bayat (2007), Ayoob (2008), Hashemi (2009, 2013), Hefner (2011), Mandaville (2010, 

2014a) and others for exploration of different faces of Islam and their coexistence with 

democracy. While the late Kedourie (1992) argued that popular sovereignty, "the idea of 

representation, of elections, of popular suffrage" and other essential elements of democracy were 

"alien to the Muslim political tradition" (5-6), Hashemi (2013) went as far as to argue that Islam 

was the crucial element in the struggle for democracy in the Arab-Islamic world.  
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 This dissertation engages with the approach of the latter group. In particular, my 

contribution to the debate is the refinement of the observation that Islam is not monolithic with 

the example of Islamist political parties. My dissertation presents a systematic framework of the 

varieties of Islamism. It asks the question of why political parties adopt this or that variety of 

Islamism; in other words, why some parties are flexible while others espouse more rigid and 

conservative ideologies. My main arguments state that: 1) Islamism is not monolithic, and we 

need to pay attention to the ways ideologues interpret the Holy Texts; and 2) Islamist parties are 

participants  who aim at receiving the highest possible benefit by participation in a democratic 

system, but they behave differently due to constraints which arise from both position of a 

particular Islamist party vis-a-vis other parties in the system as well as dependence on an 

external movement.  

1.2 Democracy and Islamism 

 The 20th century has witnessed two important political trends: the triumph of liberal 

democracy and the spread of the liberal market economy. Against this background, a 

proliferation of Islamic movements emerged, reflecting different trends in the blend of the 

Islamic religion and politics. The Third Wave of democratization, described by Huntington 

(1991), referred primarily to the fall of military-authoritarian regimes in Latin America and the 

collapse of the Soviet system in Europe and Central Asia. Particularly since the end of the Cold 

War, democracy has been regarded as the "preeminently acceptable form of governance" (Sen 

1991, 3) with the increase in number of states adopting democracy, albeit to different levels. 

Levitsky and Way (2002), for example, discuss the popularity of hybrid regimes, i.e. regimes 

which employ democratic institutions but still remain authoritarian at their core. This suggests 

the de jure prevalence of democracy as the regime of the 21st century, as well as the desire of 
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regimes to seem democratic. Presently, the adoption of democracy, as a system of the rule of law 

and civil liberties, provides a great deal of legitimacy for the regime, therefore states aim to 

either fully adopt it, or adopt the democratic facade in order to smoothly pursue authoritarian 

goals of the politicians. In other words, democracy as the regime of the norm has in one way or 

another spread across the globe and has highly influenced contemporary politics.  

 Islamism has proliferated in Muslim-majority countries at a similar pace. The 1967 Arab-

Israeli war (Esposito 2002), Iranian Revolution of 1979 (Kepel 2000, 2006; Esposito 2002; 

Bayat 2007) and the Arab Spring (Al-Anani 2012) were a few major events which influenced the 

desire of numerous Muslim societies to introduce Islamic principles into politics and to promote 

a greater pursuit of Islamic ways in the public sphere. According to the literature, the rise of the 

political Islam in many of Muslim-majority countries coincided in time with the Third Wave of 

democratization: in both democratizing states such as Iran (Mirsepassi-Ashtiani 1994), and 

Turkey (Gulalp 1999), and in authoritarian regimes, such as Saudi Arabia (Dekmejian 1994). 

One can argue that the desire for a right to pursue one's ideals, which is essential to democracy, 

was reflected in the Islamic world, albeit not always in a democratic fashion: the ideologues of 

political Islam realized that they had a right to pursue their desires the same way as democrats 

realized the zeitgeist for their own political agenda. In addition, the advance of democracy in 

some Muslim-majority countries was an impetus for the rise of institutionalized political Islam, 

as it happened, for example, in Turkey (Rabasa and Larrabee 2008). The opening up of a 

political system with the help of democracy presented a set of new strategies for Islamist 

ideologues - from now on they could achieve their goals by participating in institutionalized 

politics instead of pursuing outdated violent strategies (Karakaya and Yildirim 2013). 
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Democratization created a qualitative change in Islamist appeals allowing Islamists to pursue 

"goal[s] via popular support" (Karakaya and Yildirim, 1323).  

 As of today, political Islam is still on the rise paving its way through a variety of 

organizations: Jihadi and Salafi groups, social movements and political parties. The latter is of 

utmost interest because numerous Islamic parties were born as a result of democracy opening up 

room for the political articulation of Islamic ideals (one of the best contemporary examples is 

Tunisia after the Arab Spring (Al-Anani 2012)). The rise of democracy and rise of Islamism, as 

two global trends of the 20th century, created a political player - an Islamist party - which has 

become an important tool in institutionalization of Islamic sentiments into the political systems 

of various countries.  

 An Islamist party is a relatively recent phenomenon. To understand why I focus 

particularly on this type of party, there is a need to discuss the dynamics of party politics of the 

past. Historically, the first political parties appeared in Western Europe. Since then, they have 

become universal - majority of world's states utilizes parties within the political system. Parties, 

as representative institutions, go hand-in-hand with democracy - only a few democratic states in 

the world do not heavily rely on political parties for sustenance and development of the 

democratic system (e.g. Ecuador has parties, but they dropped out of favor; instead, it utilizes 

political movements with a close resemblance to parties). On the other hand, parties can also be 

present in authoritarian regimes. The former Soviet Union and contemporary China, Vietnam 

and North Korea are examples of states which have utilized a political party for legitimization of 

the regime. From this I can conclude that political parties are significant institutions for various 

regimes.  
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 The functions of a party beyond legitimization of the regime include aggregation of 

voters' interests, translation of those interests into policies, and recruitment of future candidates 

for office (Ware 1996). In addition, there is a distinction between a traditional political party and 

clientelistic parties of the predominantly non-Western world. The latter parties have an 

additional role of an intermediary between the government and the populace for provision of 

social services and community assistance in exchange of political support. As we can see, states 

with different regimes and economic development find parties as useful tools for pursuing their 

goals (and so do politicians, as suggested by Aldrich (1995)). Studying political parties provides 

insights about the political system as well as about the electorate. Parties are important elements 

of the political system and the regime, and it is difficult to fully comprehend the system without 

a glance into party dynamics.  

 Parties, historically, were different from what we see today. The party literature suggests 

that West European political parties underwent an evolution from caucus parties of aristocracy, 

to ideologically based mass parties, to, then, ideologically bland catch-all parties (Kirchheimer 

1966), and the most recent phenomena - cartel parties (Katz and Mair 1995) and modern cadre 

parties (Koole 1994). The latter are able to recruit the voting base when needed not relying on a 

clearly delineated ideology. If this evolutionary trend is correct, one should assume that for many 

contemporary parties ideology should not be the main selling point. This is not to say that 

ideology is absent - some parties still cherish ideological commitment, but they tend to get more 

votes by enlarging their target audience, i.e. abandoning rigid ideological underpinnings and 

becoming more flexible in order to attract majority of citizens in electoral democracies. This 

trend - loss of ideology as the main marketing principle - has been widespread both in Europe 

and the United States, as well as outside the Western world. The earliest academic account of 
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such trend was Michels work on political parties (1915) where he described how socialist parties 

of Europe lost their ideological fervor in pursuit of short-term goals. Numerous Latin America 

parties have also lost their adherence to major socialist principles, instead adopting greater 

flexibility (Dix 1989; Chalmers 1977; Seawright 2012). The decisions such parties make can be 

explained by sociological reasoning (Ware 1996), which states that a party adopts its principles 

looking at the desires of the population: if the desires change, the party adapts to those changes 

by altering its principles. Similarly, many parties of Eurocommunism in Western Europe 

collapsed, and split into two main factions: Communist and Social Democrat, where the latter 

quickly lost the radical ideological appeal of its predecessor and achieved electoral success in 

many countries.  

 Not only ex-Communist parties, however, developed this way. Many of the early 

European parties were connected to the Catholic Church. The Pope was the main authority, and 

the Catholic principles were fully embedded into the parties' ideology. After 1945, however, the 

parties took a more flexible stance: started to give membership to other Christian denominations, 

were renamed as Christian Democratic Parties as opposed to Catholic Parties, and embraced 

democracy as the most desirable political regime (Przeworski and Sprague 1988). The main 

result of the transformation of Catholic parties was in more successful electoral outcomes. 

Nowadays, many are members of the ruling coalitions in Europe, and have more centrist, 

ideologically-bland policies than they used to have at the beginning. 

 Many of conservative socialist and religious political organizations in time have lost the 

ideological fervor on which they were created, instead moving closer to the center. This trend 

also stems from electoral competition, i.e. the desire of political organizations to appeal to voters 

from the center of ideological spectrum, since the majority of voters are there. However, all this 
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decline in ideology occurred in two particular areas - economic/class-based ideology and 

religious (Catholic) ideology. At the same time, new forms of ideological cleavages have been 

on the rise. One of the signs of it is the popularity of radical right wing parties and Green parties. 

The growing success of the National Front of Marine Le Pen in France and the Party for 

Freedom of Geert Wilders in the Netherlands are a few of the examples of this trend.  

 Recently, there has been a similar trajectory in the realm of political Islam. Islamist 

parties, the number of which has increased since the Iranian Revolution and the Arab Spring, 

seem to heavily adhere to the religious ideology and a desire to create a government in 

accordance with Islamic principles. Most Islamist parties are much younger than their Western 

counterparts. If I assume the political party evolution (Panebianco 1988, Katz and Mair 1995) to 

extend beyond the Western party systems, it would seem that Islamist parties should be at the 

stage of the ideology-based mass parties, and in turn, if they want to compete for votes in a free 

and fair electoral system, they will have to move into catch-all and the following groups, i.e. to 

lose ideology as their idiosyncrasy. This picture is, however, more complex than it seems. For 

Islamist parties, ideology matters for the pursuit of political endeavors. At the same time, 

juxtaposing non-ideological Western/Latin American parties and ideology-based Islamist parties 

is erroneous, since this binary does not describe the reality. The Islamist ideology varies from 

one party to another, despite having the same ideological origins (i.e. the Qur'an and the Sunnah 

of the Prophet): while for some Islamist ideology seems to be the main characteristic, other 

parties would consider Islamist principles secondary and would focus more on social or 

economic issues. These differences in Islamist ideology are what I intend to understand in this 

dissertation. 



16 
 

 

 In a similar way, the literature on Islamism suggests that Islamism in theory is not 

unified: it is heterogeneous with divergent Islamist groups making various claims and wanting 

different types of society. One should expect that the degree of adherence to ideology in political 

parties may also change depending on what variety of Islamism the party eschews. Hence, in 

theory, parties which have a more literal understanding of Islamic principles will tend to be more 

ideologically connected to Islam as a governing system, will have a greater rigidity in their 

behavior, while those, looking at Islam more selectively or less literally, will be pursuing more 

flexible approaches. But these are just hypotheses, which need a better elaboration.  

The main influence for naming my framework the varieties of Islamism was the concept 

of the varieties of capitalism developed by Hall and Soskice (2001). Besides the similarity in 

name, I see another analogy of my framework to that of Hall and Soskice. The varieties of 

capitalism thesis aims to refute the 'convergence theory' which argues that in time all capitalist 

economies will converge into one, most efficient, type (Streeck 2010). Hall and Soskice's 

concept of two distinct types of market economies suggests that there can be various ways of 

being efficient, and that these ways would be the results of differences in understanding how 

relationship between economic actors should work. The rationale of my framework of Islamism 

is analogous: Islamist sentiments cannot be monolithic and converge into one representation, 

differences in understanding of the Holy Scriptures is what leads Islamists to embrace one or 

another variety of Islamism. Initally, however, Hall and Soskice's understanding of the varieties 

of capitalism was as a clear binary. Further works (e.g. Nolke and Vliegenthart 2009) extended 

the debate into the "grey" area to include economies with different mechanisms of behavior. My 

varieties of Islamism framework, on the other hand, is already a spectrum where beyond 

Traditionalist Islamism and Neo-Islamism I include the Hybrid Islamism category and suggest 
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that Islamist parties, movements, groups can move along the spectrum in its ideology - from 

rigid Traditionalist Islamism to flexible Neo-Islamism and back.  

 This dissertation aims first and foremost at theory building. I construct the initial theory, 

and add to it along the dissertation. I address the theory and case studies in the following way. At 

first, at a greater detail I discuss the concept of a political party, tying it to party evolution 

together with literature review on it. I particularly focus on the de-emphasis of ideology as the 

main distinguishing variable of the party evolution's scholarly research. Additionally, I discuss 

the importance of my research question and how it ties to the current debates in the literature. 

Later on, I devote a section to clarification of the confusion of what Islamism is: I examine the 

notion in the respective literature, explain the confusion around the concept, and present my own 

definition which helps to clarify what Islamism is about. This part is of particular importance 

because it aims to conceptualize what parties can be regarded as Islamist and prevent any further 

confusion. I also present categorization of Islamism in theory which helps to create an index of 

Islamist parties and describes ideological differences between them. In the following part, I 

derive hypotheses which help to unveil the puzzle of flexibility of Islamist parties. Together with 

the operationalization of independent variables, I craft research design and explain the method of 

how I can systematically study why Islamist parties differ ideologically. I end the literature 

review chapter with discussing results and my contributions.  

In the following chapter, I justify the selection of Indonesia as a good case study which 

aims to illustrate why several Islamist parties of the country have diverging ideologies. In 

addition, I discuss peculiarities of Indonesian Islam and show that despite the syncretic nature of 

Indonesian Islam described in the literature (e.g. Lahoud and Johns 2012, Fealy 2012), we still 

see a variety in Islamist representations rather than purely pluralist ones. The Indonesian political 
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parties under my scrutiny are Partai Bulan Bintang (Crescent Start Party), Partai Persatuan 

Pembangunan (United Development Party), Partai Keadilan Sejahtera (Prosperous Justice Party), 

Partai Kebangkitan Bangsa (National Awakening Party) and Partai Amanat Nasional (National 

Mandate Party). These are all Islamic parties of the current Indonesian party system. Their 

ideologies are different from each other, and they cater to different voters, although some are 

trying to be more catch-all than others. The presence of five Islamic parties with different 

ideologies in one party system is truly a blessing for this dissertation. It allows to control for a lot 

of variables, because all the parties operate in the same country, the same party system and have 

a chance to appeal to the same broad voter base. However, despite the same environment, they 

are still distinct in their ideologies. Why this happens is the main question of this dissertation, 

and is what I address in the case study chapters. In Figure 1.1 I visualize the spectrum of the 

Varieties of Islamism. I put each Indonesian party I study onto the continuum consistent with the 

results of the empirical analyses of my case studies. This visualization is helpful in 

understanding how parties' ideologies differ vis-a-vis each other, which party is more 

conservative and which party is less.  

Figure 1.1: The Spectrum of the Varieties of Islamism 
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 I decided to divide the case study chapters into three: cases of Traditionalist Islamist 

parties, cases of Neo-Islamist parties, and cases of Hybrid Islamist parties (I elaborate on the 

distinction between those parties in the literature review chapter). This approach highlights 

different party dynamics depending on which variety of Islamism a party adheres to. In addition, 

a party's position within the party system also matters for differences in incentives, mechanisms 

and behavior. I discuss the background of each party and analyze all of them through the 

framework I develop and discuss in the literature review chapter.  

 I present the comparative analysis of Indonesia and the shadow cases of Turkey with 

Justice and Development Party, Malaysia with Pan-Malaysian Islamic Party and Tajikistan with 

Islamic Renaissance Party in the following chapter. Particularly, I address the issue of 

generalizability of my model. I speculate that looking at cases with differences in background, 

levels of democracy and dynamics of the party system, allows me to test basic assumptions and 

premises of my argument. These case studies allow me to test my theory as well as to improve it 

by enriching it with additional elements as is becomes clear in the discussion of the Malaysian 

PAS.  

 In the conclusion, I discuss the findings as well as critically assess my argument and 

framework, in order to make a claim for their generalizability. In addition, I make case for the 

plausible contribution of the dissertation both for academia and for policy-makers. The notion of 

Islamism needs clarification and detailed attention, and within the dissertation, I plan to show the 

variety of ways Islam is translated into politics.  
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Chapter 2: Review of the Literature: Concepts and Theories 

2.1 Political Party: Concept, Definition and Operationalization 

 Political parties are important elements of democracies, hybrid and authoritarian regimes. 

Within established democracies, “[o]f all political institutions, parliaments included, the party is 

closest to the people, most susceptible to popular demands, most vulnerable to shifts in popular 

favor” (Jupp 1968, 106). Parties, as representative institutions, have been on the political stage 

since the beginning of the 19th  century. Historically, the political party has become more and 

more successful as the representative institution of voters' desires. General suffrage and 

incorporation of new voters were some of the incentives for party proliferation in democratic 

regimes (i.e. in Britain). Moreover, plenty of hybrid and authoritarian regimes have also used 

parties as a means of creating legitimacy for the ruling elites by suggesting that the party 

represents the people (one may recall the Bolshevik party of the Soviet Union). In addition, non-

democratic regimes have used party membership as a tool to recruit like-minded charismatic 

individuals in order to safeguard and continue the dictatorial tendencies of the ruling party. 

Becoming a member of the party in a non-democratic regime is an honor which leads to material 

benefits and power – these are given to party members in exchange for the preservation of the 

status quo. Both use and abuse of parties to this day suggest a significant cue – the importance of 

political parties in the world politics cannot be overestimated.  

 Scholars have come up with different definitions of political parties. One would expect 

such a difference because party in itself is not a stable concept, party characteristics shift together 

with the development of political systems.  
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 In the early stages of the establishment, parties had few functions. Duverger’s (1954) 

cadre parties are easy to understand. Those were the “grouping[s] of notabilities for preparation 

of elections, conducting campaigns and maintaining contact with the candidates” (Duverger 64). 

Cadre parties aimed for representation of interests – they were “representative” institutions, in 

reality representing only the views of the aristocracy. Influence, prestige, connections and the 

financial side were influential for cadre parties (Duverger 64). After a new type of party – mass 

party – appeared on political stage, some cadre parties moved to admitting ordinary members to 

compete with mass parties for votes (Duverger 64). Overall, early parties resembled interest 

clubs whose goal was to seek power and then exercise it in the state by pursuing interests of the 

noblemen. In contemporary times, seeking and exercising power in the state is a characteristic 

that is shared by most parties.  

 With the advance of the general suffrage, the mass party came into being. It was the most 

prominent type of party from the end of 19th century up to the end of the Second World War. 

According to Duverger, while the primary goal was still that of power-seeking, mass parties 

relied on numbers rather than on quality of members (64). Early mass parties – despite having 

mass support – did not have mass membership, so in this extent they resembled cadre parties. 

Later on, however, parties started to acquire significant numbers of official members through the 

“formal machinery of enrolment” (Duverger 71). In the history of parties, official party 

membership increased, then went into decline with some of contemporary modern parties. 

However, since the advance of mass suffrage, parties have tried to gain more and more 

supporters.  

 Coleman and Rosberg’s (1964) idea that parties are “formally organized [groups] with 

the explicit and declared purpose of acquiring and/or maintaining legal control” (2) provides me 
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with the starting point for the operationalizing a political party. A party cannot exist without 

people – its members and supporters. Therefore, a party is an organization, but it is different 

from other organizations due to peculiarity of its function and goals. Jupp (1968) suggests that “a 

primary function of parties is patronage” (25), which is partially true because a party, as a 

representative institution, is supposed to represent its constituency whether it be people or 

business or other interests. I would assume, however, that patronage is more a characteristic of 

mass parties rather than catch-all, because catch-all parties, by definition, cannot stick to any 

particular voter base and want to increase their electorate. As for further characteristics, La 

Palombara and Weiner (1966) suggest that parties have “self-conscious determination […] to 

hold decision-making power,” as well as the desire for “striving for popular support” (6). In 

Ware’s (1996) definition of a political party, there is desire to seek “influence in a state” mostly 

by the means of elections, and aggregation of interests a party pursues (5). “Influence” is a useful 

word, which is much neater than “power”, employed by other scholars (e.g. La Palombara and 

Weiner 1966). Ware, by claiming “influence” as the goal manages to catch the essence of a 

party, because even anti-establishment parties or opposition parties in non-democratic regimes 

seek to be influential to make people believe in their cause. Additionally, they seek to influence 

government policies on specific matters. Indeed, in contemporary multi-party systems the 

absolute majority of parties participate in elections in order to gain influence by running for and 

winning an office or/and to advertise their position. However, desire for popular support is not a 

necessary condition for a party to be. It is more a characteristic of the “catch-all” parties, parties 

which have put ideology aside and which are employed by politicians as a “vehicle for short-

range and interstitial political choice” (Kirchheimer 1966, 195). A "catch-all" party is the third 

important step in party evolution after cadre and mass parties, and it is a significant party type for 
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this research project. Kirchheimer claims that one of the main characteristics of a catch-all party 

is its neglect of specific ideology (190). It is important to note here that when ideology-based 

mass parties (for example, labor parties) relied on specific strata of the population and pursued 

long-term goals in changing society, catch-all parties have lost ties with the original voter 

support. They can claim to be representing all, or almost all, voters depending on their goals and 

probability of success. While in mass parties supporters, party members and party leaders had 

relatively strong ties with the party, in catch-all the majority of these ties exist only when there is 

electoral need for them.  

 The whole discussion above leads to two important observations: political parties have 

significantly changed since their birth, and if one employs all of suggested party characteristics, 

one will be able to create an abstract definition of a political party. For the sake of this 

dissertation, however, I need a definition which would be broad enough as not to distinguish 

between mass and catch-all parties, because Islamic parties can aim for being both or neither. I 

operationalize a political party in a broad manner as following: political party is a representative 

organization which seeks to influence state policies by participating in elections. This is not a 

new definition. It is a minimal definition without qualifiers. It is useful for this particular 

research because it provides the essence of what a party is and what it does.  

2.2 Moderation of Political Parties  

 Historically, the process of change from an ideologically-based party to a more flexible 

party can be witnessed in Western Europe (i.e. Christian parties, Socialist parties). Some of the 

reasons being a decline in workers class and a desire to capture a greater share of the electorate, 

many of those parties managed to successfully transform to be more adjustable for the needs of 
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the population. Large parties in Latin America (such as Justicialist Party of Argentina) even 

became pragmatic, i.e. they could pursue competing tendencies whenever the appeal to the 

electorate required it. The Liberal Democratic Party of Japan is an archetype of a pragmatist 

party: it moved along the entire ideological spectrum in order to remain in power. The tendency 

for leaving rigid ideological underpinnings and becoming more flexible has been historically 

visible. 

 In regards to the parties of my research interest, Karakaya and Yildirim (2013) 

distinguish between two types of shift from rigidity to flexibility in Islamist parties - tactical 

moderation where a party starts to participate in elections without change in ideology (e.g. the 

party still wants to create an Islamic state based on the Shari'a law), and ideological moderation 

where a party shifts its ideology to the center of the political spectrum in order to catch the vote 

of the majority. For this research, I deal only with moderation of ideology rather than tactical 

moderation, since change in ideology is a significantshift while tactical changes are short-lived.   

 Despite being a trend, not all parties turned flexible. Kirchheimer already way back in 

1966 claimed that party evolution will not necessary happen with all parties: parties with a 

narrow ideology (i.e. non-mass parties) are less likely to change (187-188). As Wolinetz (1991) 

adds, the "emergence of sharper conflicts and protests not yet visible at the time when 

Kirchheimer was writing led to different patterns in the 1970s and 1980s" (126), which suggests 

that conflicts and cleavages, especially newly emerging ones, can still sustain ideology as an 

important characteristic of a party even though the claim that mass parties are more likely to 

"evolve in the direction of either the programmatic or the issue/opportunistic types" still holds 

ground (Wolinetz 122). 
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 The idea that the parties are more likely to emphasize ideology when they take a stance 

on a side of a significant cleavage/societal conflict is important in describing many contemporary 

political parties. Ideology is far from being dead, it is highly utilized even in majoritarian 

electoral systems where the probability of being elected for a small party is way lower than in 

proportional representation. The Libertarian Party of the United States as well as the Constitution 

Party founded on "Biblical foundations" (Constitution Party Platform) are examples of parties for 

whom ideology is of high importance even though they operate in a majoritarian system.  

 Ware (1996) with sociological reasoning of party change suggests that parties reflect the 

desires of their voters, and adjust their ideology accordingly. As an addition to this reasoning, 

Ezrow (2010) suggests a way for an abstract analysis of flexibility in systems with proportional 

representation. He suggests a distinction between mainstream parties of the political system and 

the niche parties, i.e. "parties that occupy the extreme Left (i.e. Communists), the extreme Right 

(i.e. radical nationalist parties), or a distinctly non-centrist niche (i.e. the Greens)" (Ezrow 83). 

Many Islamist parties, especially more conservative, have a chance of being niche parties. 

Ezrow's research suggests that electoral choices a party makes depend on the party's position on 

a political spectrum: "mainstream parties [...] tend to respond to shifts in the mean voter position 

as opposed to the policy shifts of their supporters [...] niche parties are highly sensitive to shifts 

in the position of their mean supporter, and they do not respond systematically to the median 

voter in the general electorate" (95). Moreover, there is a systematic evidence that niche parties 

can be more successful with radical ideology than with the adoption of flexible tendencies: niche 

parties get punished by voters for loss of ideological commitments, "radical niche parties receive 

more popular support than niche parties positioned nearer to the center of the Left-Right 

dimension" (Ezrow 84). Besides having strategic differences between niche and mainstream 
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parties, there are other limitations to party ideology and change within it. For example, some 

ideological parties have a specific agenda, the loss of which will result in loss of the essence of a 

party (as an example, one cannot imagine a Green party which does not care about the 

environment). Overall, then,  for a niche party it will be very difficult to move towards being 

mainstream. 

 Meyer and Wagner (2013) extend Ezrow's research and claim that election results do 

matter for party ideology. As a result of the analysis of European parties, they come to a 

conclusion that being niche is not a permanent condition for a party. With the "electoral defeat", 

"many niche parties become mainstream parties, while transitions from mainstream to niche are 

far less frequent" (Meyer and Wagner 1256). Bearing in mind that for the Western European 

parties these transitions have been relatively common, it is intuitive to expect that in non-

Western party systems I can expect similar dynamics. In particular, I can expect parties which 

are unhappy with the election results to become more flexible in their principles and behavior, 

albeit not in every case. Meyer and Wagner argue that electoral performance matters for a choice 

of whether a niche party would become a mainstream or not. But is it a choice? As I show in 

chapter 3 in my case study of a niche party, it is not much of a choice, but rather a complex set of 

institutional as well as normative conditions which do not allow the party to turn mainstream.  

 For mainstream parties, a party's ideology should allow for flexibility, i.e. the party 

should be less institutionalized (Levitsky 2003). Besides, a political party is a conscious player 

on the political arena. Its moves may reflect the positions of other parties within the party system 

- an idea which I derive from Bourdieu's seminal piece (1993) and project onto political party 

dynamics (being aware of the positions of other parties in the system is also crucial for niche 

parties) . Moves of other parties in the system (e.g. adaptation of a specific policy or desire to 



27 
 

 

move to the center of the political spectrum) may influence the decisions of the party of interest 

(e.g. stimulate or prevent moderation). All discussed above suggests that the party position on 

the political spectrum and within the party system can be influential for the choices party makes. 

The positions and moves of other parties in the system may constrain an Islamist party from 

becoming more ideologically flexible.  

 Another important aspect in regards to party ideology is the institutional environment 

where parties operate. The type of electoral system may influence specific behavior parties 

pursue which in turn may influence party ideology. The influence of electoral systems on party 

politics I can trace back to Duverger's seminal piece (1954). From the Duverger's law, which 

states that plurality voting is more likely to produce two-party systems in national elections, I 

assume that there will be environmental limitations of the extent to which parties are capable of 

making electoral choices. To illustrate: because of electoral systems being based on some kind of 

a "winner-take-all" majoritarian/plurality logic, only parties capable of capturing the plurality in 

an electoral district (i.e. established, centrist parties) can secure electoral success. If a party with 

radical ideology wants to win in such a system, it will be more plausible if it starts to aspire a 

more flexible ideology. In proportional representation systems, however, it is much easier for 

parties to win seats in legislature (by acquiring a number of seats proportionally to the votes 

received); therefore, this system does not push the party to becoming more moderate. At the 

same time, the issue becomes more complicated for local elections. In many non-OECD 

countries it is common to see regional voting, i.e. when local elections for specific regions within 

a country provide different outcome than national elections, when regions, for example, vote for 

the implementation of the Islamic law. A good example is Malaysia, where the plurality voting 

system forces the Pan-Malaysian Islamic party into alliance with other parties in national 
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elections (thus creating a two-coalition system), but which constantly wins several constituencies 

within Malaysian federation by running alone - wins under the banner of Islamist ideology. The 

main idea here is that even within the plurality voting system, one should be careful about the 

incentives a party has: its main incentive might be local districts where it can win. Governing 

those local districts would be an example of how well the party can govern, and may seem a 

good advertisement for the party prior to national elections. The proportional representation 

nevertheless creates more probability for religious ideology to be successful at elections. As 

Norris states in her seminal piece (2005), "electoral systems do affect the seats gained by minor 

radical right parties, with their rise facilitated by PR systems with low legal threshold" (124). 

Drawing a parallel between Norris's treatment of radical right European parties and Islamist 

parties, I can conclude that proportional representation will have less incentive for moderation 

than the plurality system. At the same time, one must not forget about the qualifier - in plurality 

systems it is important to draw distinction between national and local elections, and to analyze 

party's electoral desires. 

 Besides institutional environment, leadership change matters for party change (La 

Palombara and Weiner 1966, Harmel and Janda 1994). New leaders with "fresh" ideologically 

non-rigid outlook are able to drive party change either quickly or incrementally. At the same 

time, sometimes process of change - initiated within leadership - may be stymied or stimulated 

depending on internal institutionalization, as well as internal and external pressures. Having 

touched on the problem of high institutionalization, I want to focus on pressure. Party inter-

faction pressure may decrease chances of re-election of party leadership. Therefore, if there is an 

influential faction within the party which does not want the party to turn to moderation in its 

ideology, the leaders would think twice before going against the faction and pursuing change in 
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party ideology. Sometimes, leaders are elected through intra-party elections in both OECD and 

non-OECD countries (e.g. United Development Party in Indonesia). Not only the influential 

factions may determine the arrival of the new leadership, but also can the changed desires of 

party members who have a right to vote. If party members are unhappy with the performance of 

a leader who has a conservative stance on Islamic law, they can choose a more moderate leader. 

On the other hand, if the party highly depends on its conservative faction for survival, the 

advance of new more moderate leadership is problematic.  

 External pressure is of different nature, however. External pressure can be witnessed in 

democratic regimes (social, economic, political events as well as environmental pressure which 

constrains or facilitates specific behavior) (Harmel and Janda 1994), as well as in hybrid or 

authoritarian regimes with secular status quo. In the case of the latter, external pressure may have 

the opposite effect: force the party to moderate against its will (because party survival may 

depend on that). Both internal (inter-party dynamics) and external systemic pressures are 

regarded as the cause of several Green parties' ideological change in a recent work by Burchell 

(2014). I may assume, then, that for Islamist parties the pressure variable may also be influential 

particularly considering the fact that many Islamist parties in the world started as movements. An 

external Islamist movement may be highly influential in how the party constructs and operates its 

ideology; the movement, initially, would be the main voter base the party would cater to. All in 

all, despite the variety of possible forces and outcomes, leadership change and a possibility of 

pressure should be taken into account when looking at the change in party ideology and lack 

thereof. 

 Connected to the previous paragraph is the idea of the structural flexibility of a party. 

Levitsky (2003) and Burgess and Levitsky (2003) argue that a party's flexibility stems from the 
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party institutionalization. For highly institutionalized parties (i.e. parties which have clear 

hierarchal structure and ideological support), it is much harder to implement a change than in 

parties with  a more diffuse organizational structure. As an example, a charismatic leader in a 

low-institutionalized party would be able to have a lot of leverage if he/she wants to change the 

party's appeal to voters. In a highly institutionalized party, this scenario will be much more 

difficult due to constraints and obstacles coming from, for example, the party's documents, the 

party's internal culture, the party's history or external pressure such as dependence on an external 

movement. 

 To sum up, the discussion above has covered literature from 1950s to 2014 with the 

purpose of understanding what a political party is, how it can be operationalized, and what 

particular directions and forces one can distinguish behind the change in ideology. In addition, it 

is important to note the distinction between mainstream and niche parties, because the Islamist 

parties can occupy either of the positions. The mainstream-niche distinction may indeed matter 

for my research. Besides, the rigid-flexible binary I have developed in this section leads me 

towards a better classification of the Varieties of Islamism.  

2.3 Concept of Islamism and Its Varieties: A Way to Avoid Confusion 

 Islamism, the second important element for my dissertation, is conceptually in a state of 

confusion. Scholars have various opinions on what to attribute to the domain of Islamism. 

Despite the fact that some similarities are present in scholars' understanding, taking into account 

only what scholars agree on does not describe well the depth of the Islamist thought. 

 While scholars like Huntington (1996), Lewis (1996), Kedourie (1992) and Tibi (1998, 

2012) have talked about Islamist ideology as a monolith and implied the threat thereof to the 
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Western world, Edward Said's Orientalism (1978) showed lack of unity within Islamist ideology. 

Many scholars followed a similar trajectory towards distinguishing between different facets of 

Islamism. Among others, Mandaville (2010, 2014a) undertook a scrupulose analysis of the 

variation of Islamist thought and behavior, and suggested that Islamist sentiments are inseparable 

from local and regional context as well as history and the environment of the place of operation. 

Sayyid (1997) argues that Islamism is not a “monolithic and homogenous” entity; he 

nevertheless ascribes Islamism as belonging to the boundaries of the political: Islamism is “in 

nature and the sites of constant struggle” to gain access to power, to become the dominant 

political force (viii). Because of this, Islamism is often referred to as ‘political Islam’. Another 

dimension of Islamism, according to Sayyid, has been ‘Islamic fundamentalism’. While ‘political 

Islam’ by definition deals with the political, ‘Islamic fundamentalism’, as well as any other 

fundamentalism, focuses on fundamentals (in religion and other social systems). These two 

proto-definitions do not necessarily work in the same domain.  While ‘political Islam’ can act 

solely in public sphere, going back to fundamentals may imply action solely in the private 

sphere, as do particular groups of Salafis, or no action at all. Fundamentalism can describe 

people who pursue their individual desires (main of those being “return to the fundamentals”) in 

an individual way. Hence, there are two subcategories of Islamism - political Islam and 

fundamentalism which first and foremost can act in public and private spheres respectively. At 

the same time, fundamentalism may encompass public sphere, too, so political Islam may also be 

a subset of the domain of fundamentalism. Despite the persuasive appeal of this categorization, 

the literature is far from being in agreement with this interpretation of Islamism. 

 Roy (1994) argues for the presence of two different categories, which are supposed to 

describe the vagueness of political Islam as a concept. For Roy, there are 
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fundamentalists/neofundamentalists who have a bottom-up way of action, and Islamists – who 

urge for a revolution, or the desire to govern and enact their agenda through a top-down 

approach. For Roy, then, Islamism describes one of the categories of the broader political Islam. 

So, when Sayyid says political Islam and fundamentalism are parts of Islamism, Roy suggests 

that it is Islamism and fundamentalism which are parts of a larger category of political Islam. 

The confusion and disagreement of scholars are visible. Even though the neofundamentalist-

Islamist categorization may be useful for some, it calls for questions on whether the categories 

Roy presents describe the contemporary reality. Since, by definition, the two are subcategories of 

political Islam, it implies the political as the domain of action. However, what is the political? If 

one believes the political is anything which pertains to the system of government and, then, 

necessarily works in the public sphere, then many of the groups, that Roy would describes as 

neofundamentalists, do not fall under this category. For example, Tablighi Jamaat has been 

acting mostly in the private sphere, and is arguably beyond politics. The same is the case with 

the Gülen movement. If Tablighi Jamaat and the Gülen movement do not fall under Roy’s 

category, should they be simply thrown out? Do they not have similarities  with other 

movements which fall under Roy’s framework? They do, and this is one of the reasons why there 

is a need to get rid of confusion regarding Islamism as a concept, and re-define Islamism in a 

way which embraces these “non-political” movements. 

 The Oxford Dictionary of Islam (Esposito ed. 2003), contrary to Roy and Sayyid, equates 

Islamism with Islamic Fundamentalism as the movement which, by the analogy with Christian 

Fundamentalism, seeks to purify beliefs and practices by adhering to fundamentals (88). So, in 

such a thinking, fundamentalism is Islamism – a notion which does not distinguish any 

difference between the two categories. Besides being contrary to Roy, this idea does not yield 
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fairness to non-Salafi Islamists who create new modernity or alter the existing one while not 

necessarily adhering to fundamentals in their discourse (i.e. by utilizing modern tools of the 

Western civilization such as variety of musical genres (e.g. heavy metal), Internet, Western 

clothing etc. (Roy and Boubekeur 2012)). In another volume (2002), Esposito claims that 

Islamism/political Islam is a "post-Cold War tendency to demonize Islamic activism, often 

projecting it as a new global threat" (3). This approach may have some truth. However, it 

presents Islamism as a phenomenon constructed by the West and does not describe essence of 

Islamist appeals. In addition, Islamist sentiments which try to merge Islam with political system 

were not born in the post-Cold War environment. They go way further in history - to Al-Banna, 

Al-Afghani, Rida, Abd Al-Wahhab and even Ibn Taymiyyah and the Prophet. Hence, there are 

limitations of prevailing understanding of Islamism and inconsistency in definitions – it is 

limited to the concepts of fundamentalism and political Islam, and creates confusion because 

there is no consensus of what Islamism describes. As I have pointed out, while some sources say 

we should describe Islamic fundamentalists as Islamists, others equate Islamism with the vague 

concept of political Islam in its fullest sense, while others think of Islamism as a subfield of 

political Islam. There is lack of common ground which could describe all Islamist sentiments. 

 The confusion Islamism has caused may result in a research fallacy due to the fact that 

the meaning of Islamism for each author is different. While reading scholarly works, then, one 

would not be able to escape from subjective understanding the “Islamism” the particular work 

implies. In addition, such a gap between different understandings of Islamism confuses the 

reader in regards to the meanings that each author carries in his or her work. It seems that 

sometimes different authors would talk about totally different phenomena. Why, then, cannot we 

create new definitions for each understanding? I argue, that despite the confusion in the 
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literature, there is an idea that ties together all understandings of Islamism . In addition, this idea 

adds allegedly non-political Islamic movements towards the Islamism spectrum.  

 I have already used the concept of the public sphere for several times, and this concept is 

what distinguishes Islamist from Islamic. As a launching pad for proposing my own definition, I 

utilize a recent contribution of Mecham and Chernov Hwang (2014) which highlights the 

importance of public sphere for Islamists. For them, Islamists "share a philosophical heritage that 

provides them with common assumptions of the value of Islam in the public sphere and the need 

for the greater Islamization of society" (4). However, Mecham and Chernov Hwang do not 

emphasize different ways of Islamization of society, while it is important. My definition, then, 

emphasizes how Islamization can occur. Hence, Islamists' main goal is to Islamize the public 

sphere either directly via entrenchment of Islamic values into the laws of the state, or indirectly 

via the private sphere. This definition works on all three levels described by Goertz (2006): its 

basic level – Islamism – is the core on which definition is built, which entails Islam as the source 

of the Islamist ideology. Its secondary level – Islamization of the public sphere – gives a 

“constitutive dimension” to the basic level and suggests the function and action of Islamism 

(Goertz 6). Its indicator level – direct or indirect process of Islamization – reveals in what way 

Islamization may take place, it indicates the ways the "constitutive" action occurs. In practice, 

the definition allocates people and movements into an Islamist category according to the goal of 

their action/preaching, and the means they employ to reach that goal. The indicator level of the 

definition - directly via entrenchment of Islamic values into the laws of the state, or indirectly via 

the private sphere - suggests that a state ruled by the institutionalized Shari'a law is not a 

necessary aim of all Islamists. 
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 The public sphere as a modern sphere which encourages free flow of ideas and 

deliberations as well as which steers the objectives of existing institutions and creates new 

institutions is vital for the definition, because shaping the public sphere entails influencing public 

opinion (Lahoud and Johns 2012) and thus helps to create the "perfect society" for every Islamist 

(characteristics of this "perfect society" vary as much as the voices of Islamism). In the same 

way as capitalism and pop culture influence/share public sphere in order to create a consuming 

individual (Adorno and Horkheimer 1944), Islamists see the public sphere as a tool for creating a 

society they desire. The public sphere allows for free flow of ideas, and once particular Islamist 

ideas get infused into deliberations in the public sphere, there is a greater exposure and influence 

of them on the society. In addition, public sphere is a realm for institution building; by 

Islamizing the public sphere, Islamists open the way for creation of necessary institutions. What 

“to Islamize” means for each ideologue is, however, different. All Islamists talk from an Islamic 

perspective, they all believe that Islamic principles are the way to bring about a better public 

sphere. Then, differences between understandings of Islamization stem from a particular angle of 

looking at Islam. While some Islamists (especially those who advocate institutionalized 

Islamization like Khomeini or Al-Ghazzali) cherish instrumental value of Islam (i.e. rules and 

regulations which can be institutionalized into the law of the state), others, such as Nursi, Gülen 

and Ghannouchi, look at Islam as a system of justice. The latter group has a more normative and 

detached understanding of the religion, so that it even allows Ghannouchi - the main ideologue 

of the Tunisian Islamist party Ennahda - to claim that a “just government, even if not Islamic, is 

considered very close to the Islamic one, because justice is the most important feature of an 

Islamic government, and it has been said that justice is the law of God” (Ghannouchi 1998, 93). 

In the same way as Nursi’s understanding of a “shariah-governed” society as a society with a 
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rule of law (Nursi - Turkish Islamist whose ideas influenced the revival of Islam in Turkey), 

Ghannouchi and Gülen (contemporary Turkish Islamist, main ideologue of the Gulen Movement 

whose ideas were influential for the Justice and Development Party of Turkey) see Islamization 

as an introduction of specific values of Islam into a public sphere which will aim at creation of a 

subjective ideal of a just society: “Islamic principles of equality, tolerance, and justice can help” 

improve the system of government and bring happiness to the society (Gülen 2004, 20). 

 The proponents of the two varieties of Islamism can be described as adherents of 

institutionalization of the Shari'a law and adherents of free flow of Islamic values in the public 

sphere - ideas which go hand-in-hand with my revised definition of Islamism. Both groups 

dream of changing the public sphere in an Islamic way. The former group, however, needs the 

government and law-making power to implement their Islamization, by the rationale that “unless 

backed by the state executive power, even the traffic signs would rarely be observed” (Al-

Ghazzali 1953, 27). This group of Islamists is the one which desires to implement Shari'a law 

into state legislation. They want to implement positive rights which specify action (e.g. ban on 

alcohol and pork, headscarf as a must etc.). The other group, which sees Islam as a system of 

justice, does not necessarily call for implementation of the Shari'a law. Instead, they believe that 

virtuous individuals are the first step in creating virtuous society and state (e.g. Gulen and 

Ghannouchi). Even though this group may participate in politics (in case of political parties, for 

example), they advocate negative rights (e.g. lifting ban on headscarf, as opposed to a positive 

right that all women must wear headscarves; allowing polygamy; and similar Islamic "rights" 

which were forbidden before). This group cherishes such institutions of modernity as democracy, 

rights and liberties, and is willing to protect rights of non-Muslim minorities. The group which 

wants to institutionalize the Shari'a can also defend non-Muslim minorities and participate in 
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democratic politics. However, they do not believe in plurality of understanding of who a Muslim 

is, and therefore, they adhere to the notion that all Muslims must behave in the same way (and 

hence follow the same rules). I would also like to state that  for this group we will see importance 

in institutionalization of the Islamic law, while the  group advocating for negative Islamic rights 

will favor civil law.  

2.4 Islamist Political Parties, Their Ideologies and Ideological Change. 

 What is an Islamist political party? Gunther and Diamond in their work (2003) create a 

typology of current political parties. Basing the typology predominantly on examples of parties 

of the Western world, they include two types of mass-based parties: denominational-mass party 

and religious fundamentalist, the main difference between which "is that the fundamentalist 

parties seek to reorganize state and society around a strict reading of religious doctrinal 

principles, while denominational-mass parties are pluralist and incremental in their agenda" (22). 

Regarding discussions on Islamism I would think that Islamist parties can be either of the first or 

the second category, depending on the way of Islamism they pursue (top-bottom 

institutionalization of the Shari'a law versus negative rights and "liberation" of Islamic values). 

However, Gunther and Diamond's example for a denominational-mass party is any Christian 

party, while a fundamentalist party is an Islamist party. Even in contemporary academia there is 

orientalist bias, desire for a monolithic understanding of Islam and its personifications. One of 

the goals of this dissertation is to expose once again the erroneous thinking of some 

contemporary scholars, like Gunther and Diamond and Tibi, who suggest that all Islamist entities 

are the same. Hibbling et al. 2014 point out that "tendency for scholars to focus on a single 

ideological dimension may be an artifact of widespread reliance on samples drawn from Western 

industrialized democracies and from a narrow band of time" (322). This is the case of Gunther 
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and Diamond with their orientalist bias. Tibi, however, is a Muslim, but nevertheless argues that 

"political Islam" is a "horse of another color" (relative to Islam as a religion), and "poses a grave 

challenge to world politics, security, and stability" (1998, ix). My dissertation counterweights 

this argument. 

 Gunther and Diamond's work may seem to be creating a framework for analysis. But, 

despite the fact that Islamist parties can be in either of the categories (denominational-mass and 

religious fundamentalist), these two categories are not comprehensive enough for my analysis. 

My main problem with Gunther and Diamond's categorization is their oversimplification of 

religious fundamentalist category. A Salafi purist party (such as Al-Nour of Egypt) can be a 

party of religious fundamentalist category: it desires the Shari'a law and it adheres to 

fundamentals - it wants to purify religion and society from "sinful" practices of the modern 

world, wants to go back to the Golden Age of the Prophet. On the other hand, there is Pan-

Malaysian Islamic Party (PAS), who also wants to create an Islamic state and has implemented 

institutionalized version of Shari'a law in several regions of the Malaysian Federation. According 

to Gunther and Diamond, both parties - Al-Nour and PAS - will be religious fundamentalist 

because they desire the idea for institutionalization of Shari'a as the law of the state. In reality, 

though, PAS is much more inclusive than Al-Nour, and their visions of the Shari'a are different. 

While Al-Nour wants to create a very ascetic version of an Islamic state, PAS has a non-Muslim 

wing in it and gives out high positions within the party to non-Muslims. PAS is much more 

accommodative than Al-Nour or the like, that is why describing PAS as a fundamentalist party 

does not do justice to it. In other words, simply dividing parties on some which want Shari'a and 

others which don't, does not do justice to either. The "religious fundamentalist" category needs to 
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be renamed and refined to be more comprehensive and include more complex phenomena. A 

continuum rather than two simplistic categories is a more credible way of classification. 

 The differences in ideologies of Islamist parties are a part of a broader phenomenon, 

which is heavily described and analyzed in the literature under the name of Moderation Theory. 

The theory states that radical political players start to become more moderate once they create 

institutions to participate in an electoral system, get included into the system and understand its 

rules and principles. The discussion started with Michels (1915) who argued that Socialist parties 

became more moderate because moderation brought vote maximization and because it became 

organizationally difficult to embrace and call for radical ideas. Moderation Theory has been 

popular and tackled moderation mechanisms not only of Socialist parties (Michels 1915, 

Przeworski and Sprague 1988), but also of Christian Democrat-turned Catholic parties (Kalyvas 

1996), as well as some Islamic parties (Wickham 2004; El-Ghobashy 2005; Schwedler 2006, 

2011; Tezcur 2009, 2010, Cavatorta and Merone 2013). Besides organizational problems and 

vote-maximizing behavior, another reasoning for moderation has been the fear of state repression 

(Tezcur 2009). This one is particularly important for this dissertation, because many Islamic 

parties exist in hybrid regimes, where the threat of state repression is high (this is the case of 

Tajikistan analyzed in chapter 6). At the same time, many countries have ideological 

backgrounds which are incompatible with more literalist varieties of Islamism (e.g. my analysis 

of Turkey in chapter 6).  

 The Moderation Theory has been heavily utilized in the literature on Islamic parties. 

Wickham (2004), for example, argued that moderation of radical parties does not necessitate 

being in a democracy - the moderate Al Wasat Party of Egypt split from the Muslim Brotherhood 

despite the limited political opportunities during the authoritarian regime of Hosni Mubarak. 
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Cavatorta and Merone (2013) also analyze moderation in an authoritarian regime. The Tunisian 

Ennahda party moderated its ideology due to the continuous state-led repressions. It became 

moderate by presenting "democracy as the only viable political system" against the 

authoritarianism of Bourguiba and Ben Ali (868). In this case, it was exclusion, not inclusion that 

led to moderation. 

 In his works, Tezcur (2009, 2010) refines the Moderation Theory one more time. Despite 

the main claim that inclusion into a political system brings moderation, and this moderation 

causes a better electoral performance, according to Tezcur, the Moderation Theory includes only 

institutional constraints, while it does not give any explanatory power to ideology. Schwedler 

(2006) was the first scholar to introduce "ideational" angle for the phenomenon of moderation, 

i.e. to say that ideology and ability to merge the narratives of Islam and democracy matter. 

Before her, the arguments of the Moderation Theory had been solely based on institutional 

characteristics. This contribution is particularly important for my argument, as I develop a 

spectrum of ideological shifts. 

 To sum up, the literature has looked at the Moderation Theory from different angles. 

Even though the Moderation Theory is influential for this dissertation and in many cases can 

account for moderation of political parties, it needs to be refreshed by taking into account 

Schwedler's ideational dimension. The framework of the varieties of Islamism I develop is a 

theoretical foundation for accounting for "ideational" reasons in moderation or lack thereof. This 

approach inserts and accounts for ideological peculiarities into the question of moderation. In 

addition, I see a parallel between the experience of Ennahda, as analyzed by Cavatorta and 

Merone (2003), and the experience of the Islamic Renaissance Party of Tajikistan, which is one 
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of my shadow cases. Under a dictatorship, it is the exclusion, rather than inclusion, which creates 

a higher chance for moderation.  

 Mecham and Chernov Hwang's volume (2014) attempts to answer a similar question to 

mine - why Islamist parties decide to "normalize" and adopt more mainstream politics. The 

framework of normalization the volume is constructed around suggests that "Islamist parties are 

becoming increasingly normalized actors within their political systems, and become less distinct 

in their behavior from non-Islamist political competitors" (29). With the six case studies of 

Turkey, Indonesia, Morocco, Yemen, Malaysia and Bangladesh the contributors try to 

understand whether hypotheses presented by Mecham work for their particular case. Mecham 

believes that normalization is more likely to occur through either of these ways: 1) participation 

in a coalition with non-Islamist parties, 2) having no ties to external Islamist movements, 3) lack 

of other Islamist parties to compete with, 4) desire to capture non-Islamist protest votes (voting 

against the incumbent). The reasons for "normalization" #2 and #3 are what I build my main 

argument on. As for participation in a coalition with non-Islamist parties, my empirical chapters 

suggest that this variable can lead to short-time change in strategies, but not the ideologies (e.g. 

PAS of Malaysia in chapter 6). The logic is similar regarding the desire to capture non-Islamist 

protest votes: Islamist parties can strategically highlight ideas that protest voters desire and 

downplay the Islamist agenda. However, it would be much harder to shift the ideological tenets.  

 Mecham and Chernov Hwang's book paints a picture of a one-way change from less 

tolerant Islamist strategies to more flexible or no change at all. This is true for many parties, but 

at the same time there is a possibility to emerge for a party already with pluralist democratic 

values and still claim Islam as the root of its ideology - the party does not necessarily need to be 
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totalitarian Islamist in its birth (Indonesian PKB is an example for such a party). In addition, it is 

possible for a party to become more conservative than what it started with.  

 The main assumption of this dissertation is that if they could, Traditionalist or Hybrid 

Islamist parties would turn to Neo-Islamism, i.e. would moderate their ideology in order to 

maximize their votes. This assumption goes parallel to Mecham's assumption for "normalization" 

- this is another reason of importance Mecham's work is for my argument. Additionally, it is 

compliant with the thinking of Gerges (2013), who argues that Islamist parties are "moving away 

from their traditional agenda of establishing an authoritarian Islamic state and imposing Islamic 

law, to a new focus that is centered on creating a "civil Islam" that permeates society and accepts 

political pluralism" (391).  

 Within the Islamist political party concept and in practice, there is also a struggle 

between flexible behavior of a party versus a rigid retainment of Islamist values despite the 

possibility of negative electoral consequences. This dissertation aims at showing that despite 

aiming for the maximization of benefits in the party system, Islamist parties encounter 

limitations and constraints: there are values which are intrinsic in ideology of many Islamist 

parties, and there are institutional constraints which parties face due to their history, internal and 

external pressure and position within the party system. Some would not behave the same way as 

we would expect secular or non-Islamist parties to behave. Mecham and Chernov Hwang's work 

suggests that all Islamist parties will one day either go through "normalization" or perish. In 

practice, however, it is not true. This dissertation aims at unveiling such cases and understanding 

why this happens.  
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 To conclude, the main difference between my dissertation and Mecham and Chernov 

Hwang's volume is that I look at the differences in ideologies while they look at strategies, the 

ways parties engage in the electoral system. Liow and Chan (2014) in the same volume illustrate 

this idea by discussing how Malaysian PAS would be successful at elections "by deliberately 

downplaying its Islamic state agenda, particularly during election campaigns, and diluting its 

Islamist message to focus instead on more resonant themes such as corruption, welfare, justice, 

and human rights to tap into an expanding pool of protest voters" (89). Strategies are tools to 

achieve power, but ideology may remain fixed for longer period of time. Ideology is like mindset 

or worldview which is more difficult to change and takes more time to do so. As Noel (2014) 

describes, ideology is "a nearly complete set of political issue preferences that is shared by others 

in the same political system" (21). It is a set of preferences which go together:  you can change 

one preference in order to appeal to voters, but the ideology has a high chance to remain. It is 

easier to change strategies and be a "normalized" player within a party system, but it is much 

harder to change ideology, change the set of values party really believes in, create a 

transformation from one variety of Islamism to another. In this dissertation, I create a framework 

of variation, and suggest why some parties choose flexible ideology, while others retain the 

rigidity of the more conservative variety of Islamism. The hypotheses I present are derived from 

the literature on political parties. At the same time, I create a continuum which has two ideal 

varieties of Islamism on its sides as well as an in-between type. This two-fold approach allows 

me to merge theories of parties and primary sources on Islamism, and create a comprehensive 

analysis of which independent variables are more likely to change Islamist ideology into more 

flexible direction.  
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2.5 The Varieties of Islamism: the First Touch 

 The discussions above provide me with two sides of the phenomenon I study. Indeed, an 

Islamist political party is an institutionalized version of the desire to bring Islamization to the 

public sphere. The party, according to the revised definition of Islamism, can have different 

approaches: either to entrench Islamic values into the law of the land, or to liberate and 

encourage Islamic sentiments while working within a secular framework. Both of these 

approaches have influence of the public sphere as their main goal.  

 Why do we see such a variety of Islamism within Sunni Islam in the first place? Kalyvas 

(2000) suggests that unlike the Catholic Church or other Churches of Christianity, Sunni Islam 

represents an exceptional phenomenon: lack of centralized authority. Because there is no central 

authority, there are no claims binding for the whole community. Each scholar/preacher is free to 

interpret Islam in their own way - therefore we see a large continuum of Islamist sentiments, 

from Traditionalist Islamism to Neo-Islamism. Same logic goes for Islamist parties. An Islamist 

party is, first of all, a representative institution. It participates in elections and seeks to influence 

policies of the state, so that the state pursues Islamization practices either through laws or 

through rights and freedoms given to the Muslim population . The first category has a longer 

history than the second - the approach where institutionalized Shari'a is not the main objective is 

a recent phenomenon even by the fact that many of its advocates are still alive. Also, this 

approach has gone in hand with the advance of democracy - democracy is seen by the Islamists 

of this category as a regime which liberates Muslims from previously authoritarian regimes. 

Indeed, for this reason, it is new way of Islamism, so I would like to call this category as Neo-

Islamism. The category of the advocates of institutionalized Shari'a, by the same logic, is the 

older phenomenon. I would call it Traditionalist Islamism, in the same fashion of traditionalist 
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conservatism of 18th century Europe (which aimed at preservation and execution of traditions 

and customs (Henrie 2004)). Traditionalist Islamism highlights the need in creating a state based 

on God's law extracted from the Qur'an and the Sunnah of the Prophet. The reason why I do not 

call this Islamism Traditional is that it may lead to confusion: Islamism is a modern phenomenon 

which arguably appeared in the end of 19th century, while the Islamic tradition goes back to the 

Prophet. Being Traditionalist, in this sense, can insinuate that this type of Islamism aims at some 

traditional practices, but is in itself not a traditional phenomenon. 

 Neo-Islamism is not a new term. Generally, it has been used in literature to describe 

individuals and organizations for whom the Shari'a law is "about values, civilization, and 

political context", and who share a belief that "Islam is dynamic and not a set of fixed rules and 

tenets, but rather an organic belief system that can adapt to or live with the times" (Wright 2012, 

9). This definition manages to capture the spirit of Neo-Islamism, and this is why I conceptualize 

Neo-Islamism by building off Wright's definition. What Wright's definition does not carry is 

Goertz's (2016) secondary level, i.e. 'constitutive dimension' of what Neo-Islamism actually 

does, and the indicator level, i.e. in what way Neo-Islamism pursues its goals. By taking into 

account flexibility and dynamism of Islam and its interpretations, described by Wright, I 

conclude that Neo-Islamism is a variety of Islamism which entails flexibility and which aims at 

the Islamization of the public sphere in a bottom-up direction, i.e. by "liberation" of Islamic 

sentiments and propagation of free flow of them vis-a-vis the desire of Traditionalist Islamism 

for imposition of the Islamic law from the top. 

 I suggest operationalization of Neo-Islamism and Traditionalist Islamism as followed. 

Since I deal with political parties, the main differentiation between Neo-Islamist and 

Traditionalist parties would be the main principles and goals of party ideology, as well as the 
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ways parties behave in practice. A Traditionalist Islamist party's ideology will include positions 

which state that Islamic law/Shari'a is a universal and comprehensive law, through which a state 

must be guided and which must be followed by all Muslims of the state. I expect these claims to 

be reiterated on and on in the official rhetoric of party leaders and my interviews with them. A 

Neo-Islamist party would be the one whose principles and behavior do not suggest creation of an 

institutionalized Islamic state (state ruled by the Shari'a vis-a-vis the notion of "Islamic"="just") 

and whose officials are content with civil law being the law of the land, but at the same time 

utilize/get inspiration from Islamic values. I also assume there is a chance for a hybrid category, 

the one which has characteristics of both Neo- and Traditionalist Islamisms. This would happen 

due to either a lack of a set ideology (in case a party is new and is just "checking the ground"), or 

a conscious rationale of merging civil law and God's law (in case a party sees an electoral 

opportunity in this approach), or discrepancy between party leaders' rhetoric, behavior of parties 

in practice, founding documents and other possible issues. Despite my claim that ideology is 

ultimately important for a party, in practice party behavior and ideology may diverge due to 

electoral incentives and constraints. In the chapter on Hybrid Islamism I show that parties aim at 

maximizing their votes. In order to achieve this goal, parties aim at representing what their 

constituency desires. Sometimes, then, parties would neglect important Islamist issues and 

represent them in a secular way in order to secure success in elections. A great example of this is 

the behavior of the Hybrid Islamist Prosperous Justice Party which I discuss in chapter 5. To 

elaborate, a Hybrid Islamist party would be a party in whose ideology there is a discrepancy or 

the party has characteristics of both Traditionalist Islamism and Neo-Islamism.  

 Another important matter is operationalization of flexibility. Since Neo-Islamism is a 

pluralistic category which pursues less literal understanding of the Islamic doctrine compared to 
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Traditionalist Islamism, it is more flexible for working within the secular framework. By the 

same logic, Traditionalist Islamism will be the less flexible variety. Therefore, I can assume the 

rigidity-flexibility binary which will be translated into the concepts of Traditionalist Islamism 

and Neo-Islamism consequently. It is important to clarify that Neo-Islamism is an ideology, but 

it is not an ideology of unbending Islamic principles: it implies and carries flexibility. 

 The last question that is left is why should Islamists create a political party in the first 

place? The overarching theme in Islamist literature suggests that Islam is a universal all-

encompassing system which is able to provide answers to all the questions be they from political 

or social life. This notion is the result of Islam being not just religion, but “din wa dawla,” that is 

“religion and state/government system” (Al-Ghazzali 1953). So, Islam can (and even should) 

work within the political system of a state or be that system. The creation of a party from an 

Islamic standpoint, then, is not forbidden (and maybe even encouraged!). Party theorists, at the 

same time, argue that political party is not an end in itself, by rather a means to achieving higher 

ends. As Aldrich (1995) argues, in many cases party is an instrument for achieving fundamental 

goals by ambitious politicians (4). In addition, parties are tools which are needed "as attempts to 

solve problems that current institutional arrangements do not solve and that politicians have 

come to believe they cannot solve" (Aldrich 22). For Islamist parties this logic works, too. 

Islamists would not argue on a party being anything more than a tool for transmitting Islamist 

agenda from the minds of individuals to the collective body of citizenry. At the same time, this 

approach shows only one side of the equation - the desire of politicians for influencing the public 

sphere through the institution of a party. The second part of the equation is suggested by Hale 

(2005) who looks at politicians as suppliers of goods and at the voters as demanders. This 

exercise suggests that growing demand of Islamist sentiments in politics may make politicians 
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advertise Islamism as their unique selling point. The pull for the creation of an Islamist party 

may stem from a pull either from the politicians' side who may think that this new Islamist 

representation will be a successful market move, or from the potential voters' side which 

demands more Islamist sentiments in public sphere. In economic theory, the most successful 

outcome will be the one in which both sides desire the same. It is fruitful to think that 

consistency between supply and demand is what causes electoral success (as in the case of 

Turkish AKP where party's ideology is compatible with the desires of the voters), while 

inconsistency causes failure (as in the case of Indonesian PBB where party's peculiar Islamist 

ideology does not correlate with the desires of the majority). Overall, I would claim that Islamist 

parties are conscious players in countries with competitive elections, conscious of the rules of the 

electoral game as well as the desires of voters. The differences in Islamist ideology and presence 

of non-catch-all parties suggests constrains which shape behavior of Islamist parties. 

2.6 Research Design: Hypotheses 

 This thesis purports to explain differences in Islamist ideology across Islamic parties as 

they face the possibilities of acting within a political system. The main question, revised after 

inclusion of specific terminology and categorization of the types of Islamism is, Why do some 

Islamist parties choose Neo-Islamist ideology, others employ Traditionalist Islamism to appeal 

to citizens, and the remaining are in-between espousing Hybrid Islamism? The review of the 

literature suggests several important hypotheses:  

H1: Parties with low institutionalized party organization are more likely to occupy/shift to a 

more centrist position. 
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 Political parties whose hierarchical structure is loose, have a higher chance for change 

and adaptation, as suggested by works of Levitsky (2003) and Burgess and Levitsky (2003). 

Having minimal formal obstacles towards choosing one ideological sentiment over another 

smoothes the process of the party's ideological change. On the other hand, succinct hierarchy, 

plethora of formal rules and a party culture which follows these rules may create obstacles to the 

party's ability to change. This hypothesis is broad and it is hard to operationalize it. Therefore, I 

create two variations of this hypothesis for a more precise analysis: 

 H1a: As Harmel and Janda's (1994) research suggests, "party change is normally a 

result of leadership change, a change of dominant faction within the party and/or an external 

stimulus for change" (370). This variation of the original hypothesis states that loss of 

Traditionalist Islamist ideology is more likely to occur as a result of new leadership with a more 

open agenda, operating in a new electoral environment. 

 La Palombara and Weiner (1966) also state that leadership matters in party change (36). 

It is important to note, however, that according to Harmel and Janda highly institutionalized 

parties are less prone for change - a claim they based on Panebianco (1988). Levitsky (2003) in a 

similar fashion claims that Justicialist party of Argentine could successfully become a more 

catch-all party due to internal flexibility and lack of institutionalization. Same is the outcome of 

Schwedler's research (2006) where she claims that one of the main reasons for successful 

moderation of Jordan's the Islamic Action was its loose hierarchy as well as flexibility. It is 

important to note that even though Harmel and Janda propose that more aged parties tend to be 

more institutionalized (374, 390), and are less prone for change, Levitsky's case study - 

Justicialist party which was formed in 1947 - counterweighs the claim. In my main case study, 

Indonesia, four out of five parties have very recent history, so in Harmel and Janda's 
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understanding they would all be less institutionalzed. However, as I find in the case of one party, 

memory or attachment to the past may play a similar role to the age of the party, i.e. a recent 

party which bases its ideology to a previously existing party, may be more constrained 

ideologically and resist change. 

H1b: The other variation of the original hypothesis that I employ from Harmel and Janda's work 

states that parties are less likely to shift their ideology if there is external pressure against such a 

move.  

 The authors talk about "social, economic and political changes and events that take place 

outside the observed party" by which they mean "relevant constitutional reforms, provision for 

public funding, birth of relevant new parties and, of course, changes in the proportions of votes 

and seats received by the party" (Harmel and Janda 375). I would like to extend this hypothesis 

to include the external pressure from social movements which originated some of the Islamist 

parties. Harmel and Janda's understanding of external pressure might work well for Western 

party systems with established democracies and vibrant changes (constitutional etc.). Since all 

the parties I study are in one country, Indonesia, all the societal changes that take place must 

either influence all of the parties or none. On the other hand, pressures from the parties' voter 

bases, i.e. from Islamic movements, may be what prevents them from moderation.  

H2: Parties are more likely to retain ideology if their ideology is based on a specific issue of 

which its loss will mean the party's end.  

 Anti-establishment parties, which want to survive in a party system are likely to shift 

"either right to the anti-democratic side (radicalization) or left to the side of mainstream politics 

(assimilation)" (Schedler 1996, 304). Even though the nature of Islamic parties varies regarding 
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their outlook on democracy, I can speculate that some Islamic parties would pose themselves as 

being against the status quo. The idiosyncrasy of being against the establishment may matter for 

some of these parties. The loss of the appeals of Traditionalist Islamism (i.e. desire for 

institutionalizarion of the Shari'a) may endanger the existing voter base, and may create a fear of 

loss of peculiarity. In particular, niche parties, drawing upon Ezrow's contribution, will be prone 

to acting the opposite way to the mainstream parties. 

H3: Parties are more likely to be flexible in the majoritarian electoral system rather than in the 

proportional representation one. In majoritarian systems, there is only one winner per electoral 

district. A rational voter will not waste his/her vote for an ideologically extreme party because 

one of the existing large parties will have a greater chance of winning in the district. 

 Duverger's law states that the first-past-the-post systems tend to produce two parties and 

a ‘winner take all’ outcome (Duverger 1954). There is only room for two or two-and-a-half large 

parties to capture the median voter. If a third party is highly ideological, its chances of winning 

seats in a majoritarian system are very low. Instead, in order to capture voices of the median 

voters, it would be more strategic for such a party to employ a catch-all rhetoric. In the 

proportional representation system with a low threshold parties are not pressed to change their 

ideology in order to gain a seat and seats in the legislature are more or less distributed 

proportionally to the percentage of votes received. This hypothesis may work if one studies 

Islamist parties across countries with different electoral systems. Since all of my main case 

studies are in one country with the proportional representation electoral system, this hypothesis 

will not hold any weight. However, I will discuss this hypothesis in Chapter 6 with the shadow 

cases.  
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2.7 Main Variables 

 In order to visualize the hypotheses, I create several variables. I propose a dependent 

variable which reflects whether a party is Neo-Islamist, Hybrid Islamist or Traditionalist 

Islamist. My main goal is to see what leads to a specific variety of Islamism a party espouses. 

Some parties act more flexible regarding accommodation of their ideology towards voters' 

preferences, while others stay loyal to their less flexible ideology. I analyze the varieties of 

Islamism in parties with the desire to distinguish specific patterns pertaining to them. My main 

goal is to tackle why specific variety of Islamism is in place by looking at plausible independent 

explanatory variables.  

 Literature on political parties described above suggested several possible explanations. I 

would like to start the set of main independent variables with tackling Hypothesis 1, and its 

derivatives, 1a and 1b. Drawing from Levitsky (2003) and Burgess and Levitsky (2003), I argue 

that the probability of highly institutionalized Islamist parties (i.e. parties which have clear 

hierarchal structure and ideological support) for a shift to Neo-Islamism is less than in parties 

with more flexible organizational structure. A charismatic leader in a low-institutionalized party 

would be able to have a lot of leverage if he/she wants to change the party's appeal to voters. In a 

highly institutionalized party, this scenario will be much more difficult due to internal and 

external constraints. However, there is an exception which needs attention. Sometimes, as in the 

case of the Conservative party in the United Kingdom under David Cameron, high 

institutionalization may be a blessing for change. If there is an intra-party crisis, the new leader 

can shift the party to a new position easier if the party is highly institutionalized, because 

hierarchy and tight organization allows leaders to steer the party without too much interference. 
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Despite the rareness of this occasion, one needs not to forget that high institutionalization can 

work both ways.  

 In the case of Islamic parties and taking into account the varieties of Islamism framework 

I have developed, this variable is quite easily operationalizable. Being highly institutionalized 

and inflexible for change echoes in the concept of Traditionalist Islamism - it is the Traditionalist 

Islamism where the ideologues understand the Holy Texts in a more literal way, and thus leave a 

few options for maneuver regarding the ideology. On the other hand, Neo-Islamism is a highly 

flexible variety. Its ideologues interpret the Holy Texts in a less literal way, and argue for justice 

as the pinnacle of the ideal state and society. "Justice" in itself is a very vague term, and is akin 

to a flexible interpretation. Therefore, parties adhering to Neo-Islamism will be more flexible in 

changing their ideology and strategies compared to the Traditionalist or Hybrid Islamist parties.  

 Connected to the previous variable are two sub-variables. The first one is leadership 

change. This variable will matter if a new leader, or a set of leaders, introduce flexible principles 

into the party platform, i.e. principles which would allow to capture voters beyond the realm of 

Traditionalist Islamist ideology. A new leadership, more suited for electoral game, should be an 

indicator of a plausible change of party's platform into a more flexible one. This variable may 

matter only when a party organization has low level of institutionalization (this is the reason why 

leadership change is a sub-variable). I research this variable by checking whether the change 

within leadership (i.e. party president, secretary general, board of directors or other significant 

entities which lead the party) has occurred and whether this change has influenced party 

ideology.  
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 Another sub-variable which suggests lack of flexibility of party organization is external 

pressure. Particularly, I can think of external Islamist movements and a party relationship to 

them (i.e. how powerful/influential the movement is to the party, how highly connected the party 

is etc.). The deeper the connection between the movement and the party is, the less flexible is the 

party in making its own decisions.  

 Remembering the hypothesis on anti-establishment parties and Ezrow's contribution 

(2010) regarding the niche parties, my model will have a qualifier - being a mainstream or a 

niche party will matter for understanding the mechanisms the parties operate. I will develop an 

understanding of a niche party, and will discuss why the niche party within my case study will 

behave the opposite way to mainstream parties. In my case, if a niche Islamist party witnesses no  

change towards flexibility in its their ideology (and maybe even strengthen their conservative 

appeals), I will conclude that Ezrow's results hold for Islamist parties as well as they held for 

parties of Western Europe. By the same logic, I will expect the more mainstream Islamist parties 

to open up significantly (because mainstream parties succeed electorally by following the median 

voter (Ezrow 2010)). In addition, I will control for Meyer and Wagner's (2013) contribution 

discussed in the literature review section: if a niche Islamist party changes its ideology after an 

"electoral defeat", I will take into account that unsuccessful performance in elections may indeed 

facilitate the niche-to-mainstream transformation.  

 The next independent variable, relevant for studies across countries, is the electoral 

system of a country (a dichotomous variable which distinguishes between a majoritarian 

electoral system and a proportional representation system). If this variable matters, I would 

expect that majoritarianism in an open democratic system will influence Islamist parties towards 

adoption of pragmatist strategies in case majority of the population share Neo-Islamist values.  
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 The first control variable is country’s regime background before democratic elections. A 

more secular or/and nationalist establishment might influence citizens' lack of piety, and hence 

make it possible for political parties with the arrival of the competitive elections to pursue more 

moderate/centrist goals or create a new party with a moderate outlook. 

 Adherence to a particular school of thought (Madhhab) within Islamic jurisprudence 

(Fiqh) may also lead to differences in understanding/interpreting the Islamic texts. Within Sunni 

Islam, there are four large madhhabs - Hanafi, Maliki, Shafi'i, and Hanbali. They diverge in their 

approaches to the study of the Qur'an and the Sunnah of the Prophet. They are also different in 

details on how to practice Islam. The Hanbali school has arguably the most literal understanding 

of the Qur'an (Lahoud and Johns 11). Hanbali is the official school of thought of the Wahhabi 

doctrine of Saudi Arabia. The Hanafi school has, on the other hand, less literal interpretations, 

and use of reason is encouraged. The Shafi'i school is in-between these two. I would expect that 

parties within the Hanbali establishment will be Traditionalist, while Hanafi parties will be more 

likely to be Neo-Islamist. The Shafi'i school, on the other hand, would facilitate both varieties of 

Islamism, and this is one of the conditions for Indonesian parties to have diverging ideologies. I 

control for this variable even though it would matter more for the shadow cases since all 

Indonesian parties adhere to one school - Shafi'i. Nevertheless, the Shafi'i school may provide 

insights on why Islamism in Indonesia behaves this particular twofold way (having both Neo-

Islamist and Traditionalist ideologies). The shadow cases, on the other hand, may have diverging 

understanding of Islamic texts due to their adherence to a different school of law (Turkey and 

Tajikistan adhere to the Hanafi school).  

 The last control variable is time of operation of a political party in a democratic 

environment. Logically, more time within a democratic electoral process might make the Islamist 
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party ideologues more relaxed and committed to democracy. Moderation Theory in its original 

version states that "radical" parties moderate because they see political opportunities within the 

system. Operation in a democratic environment presents these opportunities. Even when parties 

start with a conservative Islamist ideology, they might get realistic within the democratic 

framework. Once they realize that moderation leads to more votes, they will in time become 

more flexible in order to be successful in electoral arena. Not all parties will have 

significant/long-term presence in democratic environment. But for those, who have, accounting 

for this variable may yield importance.  

2.8 Selection of the Case Studies 

 There is a great variation of Islamic parties in the world. Most of them operate in 

Muslim-majority countries, while others such as African Muslim Party of South Africa or 

Islamic Party of the Philippines operate in predominantly non-Muslim societies. Some Islamic 

parties are in power, such as the Justice and Development Party of Turkey, while others are 

regarded as main opposition parties (Pan-Malaysian Islamic Party of Malaysia or Islamic 

Renaissance Party of Tajikistan until late 2015), and others do not carry substantive political 

power and are miniscule on the political arena (Felicity Party in Turkey). Some parties want to 

implement norms of the Shari'a law into legislation, i.e. institutionalize the Shari'a, while others 

do not stand against and even argue for the civil "man-made" law.  

 My current research aims at generalization of the results, but I also do not want to lose 

peculiar characteristics of political parties. The dissertation includes case studies of five Islamist 

political parties in Indonesia. Being a country with the largest Muslim population in the world 

and a multiparty democracy, Indonesian Islamism is widely widespread, and has variety of 
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voices. Political parties such as Prosperous Justice Party (PKS), Crescent Star Party (PBB), 

National Awakening Party (PKB), National Mandate Party (PAN) and United Development 

Party (PPP) represent institutionalization of Islamist sentiments: their ideologies diverge despite 

the fact that they draw influence from Islam. In search of particular patterns and trajectories, my 

research includes fieldwork with interviews of political party leaders as well as the background 

research of all five Indonesia Islamist parties. I ask questions which allow me to understand 

whether any of my variables hold ground. By an in-depth analysis of several parties in one state, 

I control for differences in historical developments of the state as well as for the population of 

party interest. Sharing the target population, all Indonesian Islamist parties have similar choices 

regarding how to get votes. Because conditions the parties deal with are similar, it controls for 

peculiar effects which would happen if I compared a party in one country to a party in a totally 

different place. I devote one chapter for each of the variety of Islamism. After the in-depth study 

of the main cases, I analyze several shadow cases - parties with different backgrounds, level of 

democracy, society peculiarities and levels of electoral success. The shadow cases are important 

to see whether my theory and my independent variables are strong across cases (i.e. 

generalizable), or whether aforementioned differences have heavy weight on party's flexibility 

and lack thereof.  

2.9 Limitations 

The major obstacle for the research has been the language. The majority of available 

material on Indonesian cases is in Indonesian. On the other hand, all the interviews with party 

leaders I have conducted are in English. Besides, there is growing volume of research as well as 

newspaper articles on Indonesian political parties which Indonesians have published in English, 

and I have been lucky to find the necessary material without a need of in-depth translation.  
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An important limitation I have encountered is the lack of scholarly information on several 

parties. Despite the fact that the research on Southeast Asian parties has increased in recent 

years, the amount of in-depth information on many of Indonesian parties could have been better. 

I have decided that in order to minimize the gaps and control for distortions within the available 

scholarly sources, it is necessary to analyze party documents of specific parties, as well as 

conduct interviews with party leaders and scholars of particular parties. Therefore, the research 

design of this dissertation has heavily relied on personal interviews. With this kind of research 

design, there is an issue of trust regarding what politicians have told me. "Should I trust 

everything they say?" has been a question I have had throughout my field research. Normally, it 

is a problem because public officials may have incentives to present a topic in a more favorable 

light than it really is. In order to minimize the risk of receiving non-truthful information, I took 

some important precautions. First of all, in all parties but one (PKS) I managed to interview more 

than two public officials. All interviews took place at different time and place, and only me and 

the interviewee were present with no outside influence. Mostly I asked the same questions for all 

the interviewees and then compared their answers. My questions regarding party ideology and 

behavior were answered in a similar fashion by all the interviewees - I did not feel that one or 

another was presenting the party as more or less favorable. The interviewees were all public 

figures, but had different positions within the party and had different degrees of influence. It was 

my conscious choice in order to see whether answers across different positions within a party 

would differ: I did not account a significant difference. The third risk minimization strategy I 

have followed consisted of question phrasing for "sensitive" matters. For example, instead of a 

direct question of how constrained the party leadership regarding policies connected to party 

ideology was, I would ask whether the interviewee remembers any debate within the party about 
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a policy that did not align with party ideology, and how it was resolved. Asking questions in this 

way brought up anecdotal evidence which directed me on a pattern of general behavior. The last 

strategy I used in minimizing risk was to consult secondary sources on each of the parties. 

Particularly, I was lucky to conduct an extensive interview with the most prominent scholar on 

political Islam and Islamic parties in Indonesia Professor Azyumardi Azra. I double-checked 

with Professor Azra questionable answers I received from my interviewees, and hence was able 

to minimize my own doubt in truthfulness and objectivity of the data I have collected.  

As for the case studies, the main obstacle – not a crucial one – has been funding. Even 

though I mostly interviewed the party elites and party scholars (i.e. the small-N analysis), the trip 

to Indonesia and possibly to the shadow case countries required substantive funds. I received 

several grants which covered three trips of mine. However, a greater amount of funding could 

have provided me with a longer stay in the field, and have given me a chance of conducting a 

wider array of interviews on  party history, development, inner and international influences, in 

order to nullify the inaccuracies and improve the study.  

As the last limitation, I have focused on the Sunni Muslim parties, rather than on other 

denominations. It was a conscious decision. I assume that the historically the Shi’a and other 

denominations were regarded unorthodox and non-traditional by the Sunni majority, and 

therefore we may expect difference in understanding of the role of Islam in a state between Sunni 

and other denominational perspectives. In addition, the absolute majority of the world's Islamic 

parties stem from Sunni Islam. Even though the pattern and the reasons for change in, for 

example, Shi’a parties may be similar to the Sunni counterparts, I am still hesitant to include 

them into this project. However, such an expansion of the project in the future is possible, and 

may yield influential observations and results. 
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2.10 Findings and Contributions 

The proposed study intends to answer the main research questions of why despite 

drawing ideological inspiration from Islam some Islamic parties have a flexible ideology (a Neo-

Islamist domain), others stay loyal to Traditionalist Islamism, and the remaining are in-between 

following Hybrid Islamist tendencies. With the help of the existing literature, I create a spectrum 

of the varieties of Islamism which, first and foremost, allows me to describe the Islamist parties 

of Indonesia and the case studies, as well as to understand incentives and constraints adherence 

to a variety of Islamism creates for political parties. This dissertation merges literature and party 

behavior, thus, it incorporates theories on political parties and the activities of Islamic parties. 

My findings are as following: 

1) Islamic parties are conscious participants in a democracy and aim at maximization of 

potential benefits. However, the level of dependence on an external movement or on an internal 

faction may create limits and constraints. This depends on whether there is a discrepancy 

between desires of the population and the desires/ideology of the external movement of the 

external faction of the party. 

2) Connected to the previous finding is the finding that the literature on Western political 

parties does a good job in explaining behavior of Islamic parties. However, it does not take into 

account the "ideational dimension" (Schwedler 2006), i.e. variations within Islamist ideology. 

This dissertation fills up this gap in the literature.  

3) Adherence to different Schools of Islamic Jurisprudence, Madhhab, may influence a 

party's choice of the variety of Islamism to adhere to. 
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4) Ezrow's discussion (2010) on niche parties describes well the behavior of the Islamist 

niche party which is one of my case studies. Its incentives, constraints and behavior are different 

compared to mainstream Islamist parties. 

5) Flexibility is the domain of Neo-Islamism. The same is for parties: parties adhering to 

Neo-Islamism have more leeway in constructing their electoral strategies, and, in the case of 

Indonesia, are usually more successful than Traditionalist or Hybrid parties.  

All the findings paint a picture of the dynamics of Islamist politics in the example of 

political parties. In modern times, more and more parties in the Muslim world leave behind 

totalitarian agendas and embrace the process of democratic elections and idea of people 

sovereignty. This is a surprising phenomenon, but nevertheless it happens. With a turn to 

democracy, Islamic parties start to hold significant weight on domestic and international arenas, 

and manage to get electoral success, and even to become governing parties in their respective 

countries. However, there are few academics whose research covers this phenomenon. An 

Islamist political party is definitely an important emerging player on political arena. Not all 

Islamist parties, however, act the same: some act in or move to the center advocating ideological 

flexibility while others espouse relatively rigid ideology, and others remain as niche parties 

advocating even more rigid and totalitarian religious views. We need to advance the knowledge 

of these parties in order to see how Islamist ideology is integrated into politics and what variety 

of results these cooperations produce. This study aims at understanding patterns of behavior with 

the desire for a greater systematization and generalization of knowledge on varieties of Islamism 

as well as on Islamic parties.  
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This dissertation has important contributions both to the scholarly literature as well as to 

the political life of Muslim societies where Islamist parties are present. As for the literature, the 

study aims at merging the gap between theoretical perspectives based predominantly on Western 

party systems and practice of Islamic parties. It also aims at seeing which parts of Western 

scholarship on political parties are generalizable to the Muslim world and which are not, in an 

attempt to test universality of the theories and arguments of political science. In addition, it 

blends party literature with literature on Islamism with a purpose of seeing whether Islamist 

parties follow theoretical perspectives in practice. The framework of the Varieties of Islamism 

that I create describes idiosyncrasies of Islamic parties, contributes to the theoretical literature 

with the refined understanding of them, and adds a systematic way of thinking about the 

"ideational dimension" (Schwedler 2006). 

One important parallel idea is visible as a result of my research. Since I account for the 

parties' relative success in the political arena, one will be able to figure out what characteristics 

of a state/electoral system and the degree of party inclusiveness are required for electoral 

success. This idea is valuable for ideologues of Islamic parties who are searching for a way to 

success. In addition, it provides party members with the idea of different ways of possible 

cohabitation of Islam and democracy. And this is an extremely important contribution for 

contemporary peaceful coexistence.  

The main contribution that this dissertation yields, however, is a new and more sublte 

understanding of Islamism, its varieties and dynamics, as well as translation of Islamist 

characteristics and ideals into institutionalized politics. The varieties of Islamism - in a similar 

way to varieties of capitalism (Hall and Soskice 2001) - have insights to create a new lens which 

will provide a more subtle understanding of the phenomenon.  
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At last, the study may be influential for Islamism scholars as well as for scholars of 

political parties. They may apply the presented framework for understanding different political 

parties (e.g. Shi'a, religious, niche etc.), as well as for extending parts of the framework on other 

decision-making groups. I expect to have both methodological and substantial contributions (i.e. 

contributions of advancing knowledge on case studies and Islamist party dynamics). With the 

advance of Islamist parties and their increasing influence, it is the right time for this research. 
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Chapter 3: The Successes and Challenges of Different Faces of Hybrid Islamism: United 

Development Party (Partai Persatuan Pembangunan) and Prosperity Justice Party (Partai 

Keadilan Sejahtera). 

3.1 Electoral System of Indonesia, and Behavior Created by the Ideological Fragmentation 

 Before diving into the case studies, it is important to discuss Indonesia's electoral system 

in order to see its structure, operations, incentives and constraints, as well as to distinguish 

common patterns of political party behavior in this system. An almost all levels, except for 

Presidential elections and elections of the Upper House of the Parliament, Indonesia employs 

open-list proportional representation electoral system, where voters have a say on the order of 

candidates elected from each political party. The structure of Indonesia's electoral system is as 

following. Indonesia is a presidential state, and the highest position, that of the president, is the 

pinnacle of the electoral pyramid. For this dissertation, however, presidential elections are not 

important, since the position is not occupied by a member of an Islamic party. The main among 

the important elections, however, are elections for the national Parliament - the National People's 

Consultative Assembly (MPR). MPR consists of two chambers - the House of Representatives 

(DPR) (lower chamber) with 560 seats and the Regional Representative Council (DPD) (upper 

chamber) with 136 seats. The MPR elections are the national level elections. Besides that, 

Indonesia employs Provincial as well as District level elections. Almost all provinces of 

Indonesia (33) have Provincial Legislative Assemblies (DPRD - I). Each province is sub-divided 

into smaller administrative units such as districts and municipalities - 508 in total, and almost all 

of them have District Legislative Assemblies (Nehru and Bulkin, 2015). Besides all this myriad 

of seats, there are governor, mayor and regent elections, i.e. elections of the heads of local 

administrative units. If a party does not win elections on the national level, it has a lot of other 
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opportunities to gain an office. Moreover, on the national level there is a 3.5 percent electoral 

threshold, while elections of the lower levels do not have a threshold. This together with 

incentives created by the Proportional Representation system explain why the Indonesian party 

system has niche/miniscule parties which survive after electoral defeats at the national level. This 

is an important observation because one of my case studies - the Crescent Star Party - is a niche 

party which could not surpass the electoral threshold in the recent parliamentary elections. 

However, it has participated in many local elections, and secured several seats for itself.  

 The second important point for Indonesia's electoral system is the fragmentation of the 

party system. Since the contemporary party system of Indonesia is quite recent (the fall of 

Indonesia's long-reigning dictator Soeharto in 1998 is the beginning of democracy as well as the 

contemporary party system), it has not institutionalized and witnesses a phenomenon of birth and 

decay of many political parties. The main fragmentation, however, can be summarized using the 

framework of Baswedan (2004) who talks of secular-inclusive, secular-exclusive, Islamic-

inclusive and Islamic-exclusive parties. Secular inclusive "play" with Islamic agenda, while 

secular-exclusive parties strictly exclude Islamic agenda from the official party discourse; in a 

similar fashion Islamic-inclusive parties embrace diversity and are fine with secular regime, 

while Islamist/Islamic-exclusive parties base their ideology on the tenets of Islam and the Shari'a 

law. I am giving Baswedan's framework simply as a step towards understanding fragmentation 

of ideological spectrum as well as the party system, which can explain why any party - neither 

secular, nor Islamic - can hardly get a 25 percent electoral result. However, the framework has 

several important gaps. First of all, it does not consider a distinction inside the secular party 

domain between parties which cherish the long time dictator Soeharto's rule (such as Golkar) and 

their followers, as well as parties which are anti-Soeharto (such as PDI-P). This distinction 
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brings even more fragmentation into the domain of party ideology. In addition, the part of 

Baswedan's framework on Islamic parties is crude, non-comprehensive and, for many real-life 

cases, erroneous because he does not discuss any possible hybridity between the two types of 

Islamic parties. Consequently, the concepts of inclusivity and exclusivity are vague, and can be 

interpreted in many ways. My framework, however, addresses these gaps and creates a more 

comprehensive understanding of Islamic parties. Moreover, I present a continuum along which 

parties can travel when their ideology changes - my framework does not rely on clear-cut 

categorization; instead, it suggests that in reality, ideologies of parties do not fall exactly into 

ideal categories, but rather move on a continuum and have a chance not to align exactly with the 

ideal categories. At last,  my framework is broader in a sense that it does not only capture the 

parties, but it is meant to clarify the broader concept of Islamism.  

 Due to the fragmentation of parties as well as voters' preferences parties would aim at 

minimizing their own electoral risks. In order to gain access to power, they either need to rebrand 

themselves in a catch-all way or strike pre-electoral coalitions. Since most of the parties based 

their ideology on a particular fragment of the voters' desires, rebranding becomes difficult and 

expensive and does not guarantee that voters will believe the rebranded party (as is the case of 

the National Mandate Party). It is easier to create a coalition with parties whose ideology is 

based on a different fragment/desire and thus claim that this new coalition covers both your own 

issue as well as the issue of your coalition partner. This is exactly what most Indonesian parties 

do. Not only they create coalitions (usually, two) before parliamentary elections, but also 

coalitions are a very common tool on all other electoral levels. Figure 3.1 shows the results of the 

most recent (2015) local elections (governor, mayor, and regent) for a total of 269 seats. The 
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majority of seats are gained through coalitions. Rare are the single-party runs, and even more 

rare are such victories. 

Figure 3.1: Results of Indonesian Local Elections of 2015 (Governor, Mayor, Regent seats = 269 

in total). The numbers represent the number of seats parties ran for and won in a coalition as well 

as without a coalition. 

Political 

Party 
Participation in a coalition 

Seats 

won 
Participation  without coalition 

Seats won without a 

coalition 

Nasdem 207 101 1 1 

PKB 176 75 4 3 

PKS 172 89 1 0 

PDI-P 257 123 24 13 

Golkar 139 55 13 0 

Gerindra 228 96 1 0 

Demokrat 218 88 7 2 

PAN 211 89 3 1 

PPP 72 31 2 0 

Hanura 205 70 0 0 

PBB 84 35 0 0 

PKPI 91 38 0 0 

Independent 134 13 0 0 

(Data from PolMark Research Center) 

 Parties in bold in Figure 3.1 are the Islamic parties of my interest. I highlighted them to 

show several observations. First, some parties run and win without coalitions. In order to succeed 

in this endeavor, a party must either have a very charismatic/well-known member who runs for 

the seat or have strong historical support in the particular region. For the latter, look at the result 

of PKB - an Islamic party which I analyze in great detail in chapter 5. The party originates from 

Central and East Java regions and has historical support there. I can speculate that 3 out of 4 

districts won by PKB would be from one of those region. The data support my speculation (Buku 

Prospek Pemrintahan 2015) - all the three seats were won in regions of East Java with the help of 
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Nahdlatul Ulama - the organization PKB caters to and depends on for votes. I describe it in 

details in chapter 4. 

 It is also important to note that another party of my interest - PBB/Crescent Star Party - 

does not run without a coalition. But with coalitions, it managed to secure 35 seats. Despite 

being a niche party and constant defeats in national level elections, it can still secure several 

offices on the local level. Perhaps, this is one of the reasons why the party does not die away and 

continues to struggle despite being in the niche of the political spectrum. In chapter 4 I discuss 

the party in greater details and show its peculiar place within the party system as well as its 

hardline Islamist ideology.  

3.2 Indonesian Voters 

 Another matter that needs addressing is Indonesian voters. I have highlighted the fact of 

ideological fragmentation of the party system, and insinuated that the party system should reflect 

ideological desires of the voters. However, do voters care about ideology, and if yes, to what 

extent? Or all they need is the provision of services and ideological voting is non-existent in 

Indonesia, and hence we should not care about party ideology? The answer is simple - there is 

ideological voting in Indonesia, but the explanation requires elaboration.  

 First of all, for Islamic parties ideology matters due to presence of many Islamic 

organizations which explicitly support one or another Islamic party. I show this in my case-study 

chapters with such organizations and movements as Jemaah Tarbiyah, Nahdlatul Ulama and 

Muhammadiyah. Another support for ideological voting comes from my interview with the 

chairman of one of my case studies - United Development Party - Mr. Muhammad 

Romahurmuziy where he suggested that among all contemporary Indonesian voters about 30-40 
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percent care about ideology, while other voters can be mobilized by extending benefits and by 

influential leaders (Personal Interview). 30 percent is not much as a percentage, but makes about 

60 million of voters in the Indonesian context. However, scholars argue that ideological voting 

has been in decline. Baswedan (2004) found Indonesian voters to pay more attention to party 

policies rather than their ideological distinction. Pepinsky et al. (2012) also suggest that "like 

voters anywhere else in the world", Indonesian voters start to care more of well-being and 

security instead of the Islamic agenda (593). If the trend of declining ideological voting 

continues, the future may change the Indonesian party system from ideologically distinguishable 

and variegated, to flexible and catch-all. Tanuwidjaja (2010), however, takes a more critical view 

on the decline of ideology, saying that Islam still plays an important, if not central role in 

Indonesian politics, and that even nationalist and secular parties are on their way to become more 

catch-all and to accommodate Islamic principles. As for now, the Islamic parties of Indonesia are 

still the main channel for advocating Islamic principles. They all have all diverse ideologies and 

unique features vis-a-vis one another. This in itself is a sign that through different degrees of 

affiliation to Islam, all of them appeal to different segments of society and that ideology in the 

Indonesian context is not dead.  

 An interesting observation and one of the conclusions of this dissertation stems from the 

idea that Indonesian Muslim population has become more pious (Liddle 2003). But at the same 

time the votes for Islamic parties in Indonesia have not increased since the arrival of democracy. 

This happens because more and more Indonesian Muslims want Islam to be part of the private 

sphere: they want cultural Islam, not political (Interview with Azyumardi Azra). At the same 

time, according to the recent survey, 72 percent of Indonesians favor Shari'a to be the law of the 

land (Lugo et al., Pew Research Center 2013). How can this paradox be explained? There is a 
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difference in understanding what Shari'a means for the population vis-a-vis the ideologues of 

Islamic parties. In 2003 Liddle discussed this difference saying that the general population 

understands Shari'a loosely, without agreeing on controversial issues, while many party leaders 

understand Shari'a in more literal terms, as a public issue with state enforcement (10). This still 

explains why we see such a high percentage of Indonesian Muslims desiring Shari'a but at the 

same time not voting more for Islamic parties. To clarify my point, it is intuitive that if a person 

considers him/herself a Muslim, there is a high chance that he or she will agree that God's law is 

better than human-made law. However, in the Indonesian context, in "traditional" Indonesian 

understanding, God's law's domain is mostly in the private sphere; hence Prof. Azra's discussion 

on "cultural Islam." Indeed, at most 30 percent of Indonesian Muslims want any kind of state 

imposition of Islam, be it in banking sphere, in wearing hijab or in punishments (Liddle 2003, 

10). The majority of Indonesian Muslims want Shari'a but do not see it holistically, rather 

preferring uncontroversial provisions and provisions for the private sphere. This all leads to one 

important conclusion of this dissertation: the desire for cultural Islam translates into the 

phenomenon of greater electoral success for Islamic parties which argue for civil law in 

comparison to Islamic parties which understand Shari'a in a more literal way and which want 

institutionalization of the Shari'a law as the law of the land.  

 In the section on electoral system of Indonesia I explained fragmentation of the party 

system and the need to create coalitions the parties face. Now that it is clear that ideology has 

been on decline, what observation can I make about coalitions of Indonesia? Will they combine 

ideologically congruent parties or won't it matter? Together with decline of ideology, 

"ideological polarization [within the party system] has declined since 1998-99" (Tan 2006, 109). 

This led to the idea that pre-electoral coalitions can be striken without concerns for ideology. The 
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data show that, for example, in the 2014 parliamentary and 2015 local elections there was 

incongruence between coalitions: parties from opposing coalitions in parliamentary elections 

were often together in coalitions for local elections (Buku Prospek Pemrintahan 2015). Both 

Islamic and secular parties behaved the same way implying that power is usually more important 

than ideology, and that behavior of parties inside the party system is directed by the electoral 

game and the desire to win an office, be it on a national or local level. This observation, 

however, is not complete without a discussion on why parties would not stick to one coalition 

partner but instead shop for different partners all the time. I argue it stems from the idea of high 

fragmentation; and in the Indonesian context the aim of a coalition is not to create partners 

without opposite/combative policies or agendas, but to bring in another ideological or personal 

segment with the help of which the coalition can lure in new voters. In this way, unlike in the 

Western world where usually leftist parties struck coalitions with other leftist, and right with the 

right, in Indonesia coalitions serve more for immediate benefit: if the constituency of the desired 

seat is of particular background, a smart Indonesian party lacking this background would strike a 

deal with another party with the appealing ideology or popular leaders. This explains the 

phenomenon where extremely secular parties would strike a deal with the hardline Islamic party 

such as the Crescent Star party. Not all parties of Indonesia, however, are this flexible in relation 

to coalition building. There are exceptions such as dislike of being in coalition with the 

Prosperous Justice Party by the National Awakening Party (Interview with Luluk Nur Hamidah) 

and distaste of Soeharto's Golkar by the National Mandate Party (Interview with Azwar 

Abubakar). Nonetheless, these are exceptions to the rule, and exceptions of exceptions can also 

happen - now both Golkar and National Mandate Party are in the ruling coalition at the national 

level.  
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 All above can suggest two things: chaotic nature of the Indonesian party system and 

flexible, rather than ideological behavior of parties while shopping for coalition partners. 

Ideology here does not work on the coalition building level, because parties from left and right, 

or Islamic and secular can come together, but works on the electoral level where voters cast their 

votes for a coalition which represents their identity or ideology. Popular charismatic leaders may 

also be the reasons of coalition building, and this - if we consider Mr. Romahurmuziy's 

estimation correct - may account for 60-70 percent of cases. Nevertheless, the remaining 

percentage goes to ideology: and it makes sense - in a diverse fragmented country like Indonesia 

ideology helps to proclaim and preserve one's identity. Ideological voting, in its turn, helps to 

boost power for one's own identity and reconnect with like-minded individuals.  

3.3 Hybrid Islamism as a Concept 

 Hybrid Islamism is intuitively a vague and broad phenomenon (as all other "hybrid" 

concepts such as "hybrid regime"). In this chapter, I discuss properties of parties which result in 

the parties' inclusion into the category of Hybrid Islamism. My first goal is to show 

operationalization of the concept as well as to suggest how real-life cases fit into the concept. My 

second goal is to analyze why the two Hybrid Islamist parties of Indonesia can be called Hybrid 

Islamist. The reason of starting the discussion with the in-between variety stems from the fact 

that one of my case studies in this chapter is the oldest Islamist party among all my case studies. 

The party carries with itself a historical baggage understanding which not only leads to a more 

comprehensive analysis of the party, but extends to other Islamist parties as well. 

 While discussing Hybrid Islamism in the conceptual chapter, I mentioned a way of how 

the concept can be operationalized. To summarize, I call a party a Hybrid Islamist one if: 1) there 
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is a discrepancy within the party ideology; or 2) the party has characteristics of both 

Traditionalist Islamism and Neo-Islamism. For both, I argue that the party will either have strong 

competing fractions with different ideological claims or witness limits and constraints for further 

moderation. Additionally, a Hybrid Islamist party, due to its unique position, will be able to 

utilize what it sees best from one or the other variety of Islamism. In this chapter I discuss two 

Hybrid Islamist parties in order to show what hybridity is on my case studies. 

3.4 United Development Party, Its History and What We Can Learn from It. 

 The history of institutionalized Islamism in Indonesia is inseparable from the country's 

history since the end of colonialism. Indonesia was a Dutch colony for two periods: XVII-XVIII 

centuries and 1825-1945 (recognized by the United Nations in 1949). The War of Independence 

fought by the Indonesians (1945-1949) is significant in relation to understanding the place of 

Islamism in the state. The main leader of Indonesia's struggle for independence, Sukarno, wanted 

to create a modern secular and independent state but had to appease the aspirations of a large 

number of Islamist voices which desired a kind of an Islamic version for the new independent 

Indonesian state. In order to reach the compromise between Islamist and nationalist forces, on 

June 22, 1945 Sukarno created the first version of the Indonesian Constitution, known as the 

Jakarta Charter. Despite the fact that later on that year Sukarno changed the Constitution for the 

sake of national unity (Christian and Hindu minorities and secular Muslims were against the 

Jakarta Charter), the Jakarta Charter has been influential piece of legislation up to these days. 

The most interesting principle of the Jakarta Charter, to which I come back several times along 

the dissertation, states that the new Republic of Indonesia is founded on "the belief in God, with 

the obligation for the professors of the Islamic faith to abide by the Islamic laws" (Jakarta 

Charter, 1945). Sukarno's edition of the Charter resulted in the creation of Pancasila - or five 
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philosophical principles on which Indonesian state (and the Constitution) has been based. The 

five principles include: belief in the One and Only God, Just and Civilized Humanity, the unity 

of Indonesia, Democracy guided by the inner wisdom of unanimity arising out of deliberations 

amongst representatives, and social justice for all of the people of Indonesia. As the one can see, 

Pancasila does not include any reference regarding obligations of Muslims. In this sense, the 

Republic of Indonesia is a secular state, which respects co-existence of a multitude of religions. 

From the day of the Independence, there have been several attempts to restore the Jakarta Charter 

and return the obligations for all Muslims to abide by Islamic law into the Constitution. Some 

notable attempts were made by the United Development Party (Partai Persatuan Pembangunan, 

later in text- PPP). In addition, PPP is the oldest Islamic party of all existing nowadays. It is for 

these two reasons that I decide to start the analysis of Indonesian Islamist parties with PPP. 

 PPP has the longest history of all contemporary Islamic parties in Indonesia. It was the 

only Islamic party during Soeharto's regime. Its formation has peculiarities which can explain 

PPP's current ideology and the logic of its position within the party system and ideology. After 

Indonesia became independent from the Dutch, the Islamist forces created a political party which 

consolidated in itself several Islamist fractions and movement. The new party's name was Partai 

Majelis Syuro Muslimin Indonesia (Council of Indonesian Muslim Associations), or Masyumi, 

and it existed since 1945 until its banning by Sukarno in 1960. Emotional ties to Masyumi is one 

of the characteristics of another Islamist party of Indonesia - Partai Bulan Bintang (PBB). In this 

chapter, however, what matters for me most is to show that Islamist institutions (in particular, 

parties) have been present on the Indonesian political scene throughout the modern history of the 

Republic. It is also important to note that Masyumi was an association of Islamic 

groups/movements with sometimes contradicting ideologies or ways of implementation of 
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specific Islamic rules: all this suggests a lack of solid internal constituency of Masyumi, or in 

Levitsky's  (2003) words, lack of institutionalization. While low institutionalization can produce 

flexibility (Levitsky 2003, Burgess and Levitsky 2003), it may also create internal struggles in 

case the fractions of the party are strong and have competing claims. The latter was the case of 

Masyumi. 

 Being an association of Islamic groups with diverse desires did not prove successful, 

because in 1952 two large fractions seceded from Masyumi and organized their own political 

parties: the Nahdlatul Ulama party (a political party of the largest Muslim organization of 

Indonesia Nahdlatul Ulama, henceforth - NU) and Partai Syarikat Islam Indonesia (Indonesian 

Islamic Union Party, PSII). Right before Sukarno banned the party in 1960 for alleged 

connections to the insurgency movement, another big fraction of Masyumi - the Muhammadiyah 

movement - relinquished the party.  

 Masyumi, in my varieties of Islamism categorization, was a Traditionalist Islamist party 

which understood the Shari'a as the set of eternal laws and struggled for the creation of the 

Islamic state. The way Platzdasch (2009) describes the history of Islamism in Indonesia, suggests 

that most of Islamist groups at that time would fall under the Traditionalist Islamism category:  

Significantly, while Masyumi was the driving force, modernists and traditionalist Muslim 

groups, most importantly NU, both supported the idea of the state becoming active in 

implementing shari'ah. Today, bringing about Islamic political authority is a key 

aspiration of only the Islamist section of Muslim parties, but until the later 1950s, these 

goals were the part of the shared agenda of Muslim politics (30). 
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It is important to note that PPP, which was formed in 1973, also shared the similar 

zeitgeist. There is a similarity between Masyumi and PPP in a sense that both consisted of a 

diverse base. The only difference was that PPP was forcefully consolidated. The forceful 

consolidation created some painful results for the party. 

After the ban of Masyumi in 1960, the NU party became the largest Islamist party. In the 

same year a new Islamist party called Partai Muslimin Indonesia (Indonesian Muslims Party), or 

Parmusi, was founded as a successor to Masyumi (many of Masyumi members joined the new 

party). NU and Parmusi were the most important national Islamist parties. At the same time, 

there were some regional Islamist parties, too. In 1967 Soeharto came to power and aligned 

himself with the Partai Golongan Karya (Party of Functional Groups, established 1964), or 

Golkar. In the multi-party elections of 1971 which were neither free nor fair (Schwartz 1999) 

Golkar received almost 63 percent of the votes. The second was the NU party with almost 19 

percent. Among the ten parties which participated in the election, four were Islamist (and ex-

members of Masyumi). All of them received seats in the People's Representative Council of 

Indonesia. Despite such a strong "victory" of Soeharto's nationalist Golkar, the Islamist NU party 

came second and proved to be the main (and real!) opposition party. Soeharto should have felt 

threatened by this fact, his following actions support this claim. 

In the words of the current chairman of PPP and a member of the People's Representative 

Council (the lower chamber of Indonesian parliament) Mr. Muhammad Romahurmuziy, 

Soeharto thought that in order to consolidate his power and at the same time create a facade of a 

democracy there should be only three parties left: "spiritual-material and material-spiritual and 

Golkar" (Personal Interview). Golkar was positioned as a functional group, rather than a party, 

and was supposed to be in-between the spiritual-material and material-spiritual dichotomy. 
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Spiritual-material implied the union of Islamic parties, and material-spiritual - union of 

nationalist parties and Christian parties (Interview with M. Romahurmuziy). Hence, Soeharto 

forcefully consolidated the parties, and PPP was born. PPP was the union of all four Islamist 

parties which participated in 1971 elections: NU, Parmusi, PSII and a minor party called 

Persatuan Tarbiyah Islamiyah (Union of Islamic Education).  

In order to understand what kind of association of the Islamic organizations PPP was, it is 

enough to say that NU was a traditionalist organization while Parmusi was a modernist/reformist 

one. I would like to make a side note in order to spare one from confusion. In the Indonesian 

context, traditionalism and reformism respectively do not describe adherence to the traditional 

Islamic practices versus reforming them in accordance with the contemporary time. It works the 

opposite way: traditionalism implies going back to or engaging with Indonesian pre-Islamic and 

syncretic traditions, while modernism/reformism is an attempt to reform this traditionalist 

outlook and create a more purist following of the Islamic values(i.e. approach closer to the 

practices followed in the lands of the Prophet). The best contemporary examples of both types of 

practice are NU and Muhammadiyah (second largest Muslim organization in Indonesia). While 

NU as a traditionalist organization approves of syncretism in practicing Islam (e.g. prayers to the 

saints, spirit worship, prayers near the tombs of saints etc.), Muhammadiyah as a modernist 

organization is against these "un-Islamic" practices. For them, the only source of Islam is the 

Qur'an and the Sunnah of the Prophet. Parmusi was a similar modernist fraction. Now that the 

reader understands what both terms mean in the Indonesian context, it is hard not to see that 

existence within one party of fractions with opposing Islamic ideologies would most probably 

produce a not so peaceful coexistence. When Masyumi was formed, the fractions had more or 

less freedom for exit. Since 1945 until 1952, however, the fractions stayed together. In PPP's 
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case, on the other hand, fractions were forcefully consolidated with a little room for maneuver 

and lack of possibility to exit. PPP remained "unified" in this manner until the end of Soeharto's 

term.  

It should not be a surprise that when Soeharto stepped down in 1998 and the fractions 

within PPP felt freedom of exit, the party encountered a hard time, it lost the majority of its elite 

cadкes as well as the support base. In the words of Mr. Romahurmuziy: 

Our NU faction, our leaders of NU faction established PKB. Our Muhammadiyah faction 

established PAN. Our Diwan Dakwah faction established PBB, the continuation of 

Masyumi, actually. And Syarikat Islami itself established three political parties in 1998: 

Partai Sharikat Islam Indonesia, Partai Syarikat Islam, Partai Syarikat Islam Indonesia 

1905, because original PSI was established in 1905. So, you can imagine, our best leaders 

were gone! How can we survive? We tried hard to convince many regional leaders of our 

party not to go away. Many elites left, we tried to persuade others not to (Interview). 

The PPP was successful in a sense that not all elites which belonged to organizations that 

quitted the party (like NU or Muhammadiyah) left. In the first democratic election in 1999 out of 

forty-eight participant parties, twenty of which were "recognized as Islamic" (Hosen 2003, 170), 

PPP's result was quite impressive - it won the fourth place after the new nationalist Indonesian 

Democratic Party-Struggle, Soeharto's Golkar and the new National Awakening Party. Since 

then, as other Islamic parties were gaining momentum, PPP's success waned. In the 2014 

legislative elections, PPP received 6.53 percent of the votes and 39 chairs in the People's 

Representative Council. Starting as the part of the opposition coalition, PPP moved into the 

government's Grand Coalition in October 2014, and has a minister in the current Joko Widodo 
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Cabinet (Minister of Religious Affairs). Figure 3.2 illustrates PPP's electoral performance after 

the fall of Soeharto, as well as the comparison with the average performance of other Islamic 

parties, and an average of Islamic parties without the Crescent Star Party, an outlier. 

Figure 3.2: Electoral Performance of PPP in Comparison 

 

Before diving into PPP's hybridity in ideology, it is vital to introduce the sociological 

description of Indonesian Muslims. After the independence, Geertz (1976) describing the 

population's Islamic sociology, states that there was a clear distinction between two sociological 

groups: santri and abangan. The santri group included practicing Muslims who at the same time 

were members of NU, Muhammadiyah or other Islamic organizations or/and who lived in 

Pesantren (Islamic boarding schools). The abangan group included nominal Muslims, i.e. non-

practicing Muslims. As Professor Azyumardi Azra suggests, in the early days of PPP the 

distinction between santri and abangan was still quite strong: 
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When it comes to politics, the santri affiliated themselves with Islamic political parties. In 

1955 they became members and supporters of Masyumi and NU, while abangan were 

members/supporters of non-Islamic parties like Partai Komunist Indonesia [Indonesian 

Communist Party] or Partai Nasional Indonesia [Indonesian National Party]. This 

division is called "politik aliran". Aliran means distinction according to religious [or 

secular] affiliation. If you are practicing, you support Islamic parties, if not - support non-

Islamic. In 1970s, PPP was created as a result of the merge of Islamic political parties, 

and all non-Islamic were merged into PDI [Partai Demokrasi Indonesia - Indonesian 

Democratic Party]. At that time politik aliran was very strong. But with the economic 

development and improvement of Indonesian education, the distinction between abangan 

and santri became blurred. Many abangan became santri, became practicing Muslims, but 

they are still members of PDI or Golkar. I call it as sociological changes in Indonesia at 

that time (Interview).  

Before the recent times, there were reinforcing cleavages: if you were a practicing 

Muslim, you voted for an Islamic party, if not - you voted for a nationalist one. Right now, 

however, the cleavages have become cross-cutting, at least on one edge: there are many 

practicing Muslims who vote for nationalist parties. This should affect strategies of how parties 

get voters. Since most of the Islamic parties I study were born after 1998, i.e. when there already 

was no clear distinction between santri and abangan, only the PPP should have been influenced 

by this sociological change. In its early years PPP's voter base was clearly delineated by the 

members of Islamic organizations and members of Pesantren. In addition, at that time PPP acted 

under the authoritarian regime of Soeharto, which entailed that PPP did not have much of a voice 

in regards to the election outcomes, major changes in its ideology and the way it works - PPP 
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was left to "go with the flow." When it all ended, and with the arrival of democracy, there was an 

impact on both religious and political life. PPP was faced with a dilemma of how to determine 

who its voters are and how to keep them. The departure of some Islamic organizations from the 

"Islamic state" agenda and the loss of the santri, facilitated PPP in time to modify its ideology. 

From the desire to re-instate the Jakarta Charter, the party moved to milder versions of Islamic 

legislation proposals, and abandoned the idea of an Islamic state in the way that the old PPP and 

Masyumi proposed.  

In order to analyze PPP and see why it is a Hybrid Islamist party the party history is of 

help. The first insight the history provides is that PPP is the oldest Islamic party among all 

contemporary parties. The legacy itself attaches PPP to a unique position - to be located between 

the old regime and the new (between dictatorship and democracy) as well as between the times 

when Islamic state and Shari'a-infused legislation were the common trends among Islamist and 

today, when the opposite is the case. In addition, PPP is a unique party because even after 1998 

when the party was abandoned by many of its leaders belonging to outside organizations, PPP 

still has a voter base, and it is of peculiar nature. PPP's current membership is very diverse: its 

members belong to NU, and Muhammadiyah, and Parmusi, and the Bintang family, and 

Persatuan Tarbiyah Islamiyah and others - a diverse spectrum of Islamist sentiments. As far as 

my understanding supported by interviews with PPP members goes, members of all these 

organizations with irreconcilable ideological differences within PPP left, while members who 

were unhappy with what other political parties represented have remained a part of PPP. And it 

worked well for the party's internal business. "Right now we are very solid because 15-20 years 

ago the factions were very strong," says Mr. Romahurmuziy (Personal Interview). Right now the 
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party is more coherent internally and is more successful for implementing one particular agenda 

(instead of internal strife with stronger factions).  

There is another reason why the withdrawal of stronger factions is good for PPP. It is the 

party's independence from outside movements. The idea of dependence on outside organizations 

or movements is crucial for understanding why parties embrace a particular variety of Islamism. 

For now, however, it is enough to say that PPP does not directly receive orders from NU, 

Muhammadiyah or other movements and organization. This allows the party leadership to create 

their own ideology and policies. At the same time, this provide the party with a possibility for 

establishing what I call a "Muslim catch-all" agenda, which aims at capturing votes of both 

"ideologically minded" and "pluralist" Muslims (Platzdasch 178). PPP tries to enlarge its voter 

base by alluring members of NU or Muhammadiyah which are dissatisfied with the offers from 

PKB and PAN (parties traditionally affiliated with the movements). Mr. Romahurmuziy supports 

my idea that PPP is a kind of a "Muslim catch-all party" and provides an outlook on the party's 

current goals: 

Our party [is] different from others, because PKB is more NU, they belong to NU only. 

Although they vow for nationality, independence, human rights, Islam Nusantara 

[Indonesian Islam], but actually they belong to only NU. Secondly, PAN, they belong to 

Muhammadiyah. And actually you can see from the attributes surrounding the 

Muktamars [Congress of an organization]. At the NU Muktamar, the more dominant 

attributes are from PKB, secondly - myself [PPP]. But if you have an opportunity to 

come to Makassar for Muktamar Muhammadiyah, you can see that the dominant 

attributes are from PAN. The second - me! I'm everywhere. I take bit by bit, little by little 

(Interview). 
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NU and Muhammadiyah right now are non-political organizations. They mostly deal with 

cultural, social and educational activities (e.g. they run schools, foundations, health facilities). 

However, many of NU and Muhammadiyah members and elites participate in politics. PPP, in its 

turn, tries to create an umbrella for Muslims who want greater representation of Islam in the 

public sphere by the means of institutionalization of Islam onto the law of the land. PPP aims at 

capturing this particular audience from NU, Muhammadiyah and other Islamic organizations.  

Masyumi, the first Indonesian Islamist party I started my discussion with, is also relevant 

for PPP. It is not only because Masyumi is regarded as the "ancestor" of institutionalized 

Islamism in the Republic, but also because PPP's current fraction, Parmusi, is "the modernist 

section" for which "Masyumi has also remained a point of historical reference" (Platzdasch 35). 

The important thing to note here is what Platzdasch calls the "Masyumi Tradition" (30) - 

Masyumi has been influential for both varieties of Islamism in regards to the Islamic state: the 

Indonesian Traditionalist Islamism get inspiration from Masyumi while the Neo-Islamism refutes 

Masyumi's ideology. PPP stands in-between because it does not openly see itself as Masyumi's 

heir, and does not aspire to continue its ideology. On the other hand, its Parmusi fraction sees 

itself as Masyumi's heir, and PPP has initiated bills which aim at a top-bottom Islamization 

approach - institutionalization of the Shari'a in a modern democratic way, similarly to what 

Masyumi tried to do.  

PPP's hybridity can be best described by the lack of desire to create an Islamic state, and, 

at the same time by the wish to institutionalize some Shari'a principles. Since its foundation PPP 

has evolved from Traditionalist Islamism towards the Hybrid one, which shows that varieties of 

Islamism allow for movement in-between them. In my interview with the PPP chairman Mr. 

Romahurmuziy I asked what place religion should have in a state. What should come first - 
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religion or state - is an important characteristic which can suggest what variety of Islamism a 

party adheres to. The Chairman, however, replied that the relationship between religion and state 

is already finalized in Pancasila in 1945 Constitution. To my question whether PPP wants to  

create an Islamic state Mr. Romahurmuziy replied, "not at all" (Personal Interview). He added: 

There is no need for us to eradicate Pancasila or try to replace it with religion-based 

principles, because we have tried that for three times, democratically. We, as an Islamic 

group had first try in 1945, at that time including Masyumi and my grandfather who was 

a member of the initiation committee for the Indonesian independence. We tried to re-

establish the First Article of the Jakarta Charter. Before [Sukarno's amendment], there 

was belief in God with the obligation for Muslims to do their prayer. There was a debate, 

but at the same time there was a threat from Eastern Indonesia [...]. If this article was 

included, and made Islam a state religion, they would not want to be a part of the 

Republic of Indonesia. We agreed to that, the obligation for Muslims was taken out. The 

second time was in 1955-1959.There was a big debate in the Constitutional Preparation 

Committee, we tried to modify 1945 Constitution, and all was done except for the First 

Article. There was another debate, but after a long recess the president Sukarno had a 

presidential decree to go back to the 1945 Constitution. 1999 was the third one, PPP was 

the initiator [...]. So, PPP, PK [Justice Party, first name of current PKS], and PBB and 

smaller parties tried this initiative. We tried to bring up this issue again but again failed, 

because we lost in numbers (Interview). 

Azra and Salim (2003) describe additional attempts by PPP and other Islamist parties: 
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[The excluded seven words of the Jakarta Charter] will officially provide shari'a with the 

constitutional status within the Indonesian national legal system. This proposal to 

reintroduce the clause, which will require Indonesian Muslims to apply shari'a, has been 

unsuccessful in three consecutive annual sessions of the Majelis Permusyawaratan 

Rakyat (MPR) [People's Consultative Assembly] in 2000,2001, and 2002. In the 2002 

annual session, the MPR has decided not to amend Article 29 of the 1945 Constitution. 

However, Islamic parties continue to advocate the formal application of shari'a (1). 

The quote above suggests that implementation of the Jakarta Charter in the Indonesian 

context would make the Republic an Islamic state, because it would insert an obligation to follow 

the Shari'a law into the main law of the land, i.e. the Constitution. At least up to 2003 PPP had 

the desire of returning back the Jakarta Charter. So, it can be argued that PPP's ideology at that 

time was Traditionalist Islamist. But then the shift occurred. After seeing that there is not much 

democratic support for an Islamic state (and that all tries have failed), PPP felt that "enough is 

enough", and "decided to shift to other issues: competition, welfare, poverty and other issues" 

(Interview with M. Romahurmuziy).  

To sum up, in the democratic euphoria of 1998 PPP lost strong cadres and plenty of 

constituency. At the same time, the party politics has become more independent from outside 

organizations. This independence has helped to shape the new party ideology and political 

strategies by focusing on voters-members of Islamic organizations who are dissatisfied with 

political representation by Neo-Islamist PKB and PAN and who desire greater presence of Islam 

in the public sphere.  
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PPP is important in the discussion of Indonesian Islamism due to the party's historical 

legacy and peculiarities. However, there is more to it. From the way PPP's ideology has 

developed we can extract broader and generalizable ideas. One of them is that Islamic parties to 

some extent behave in a similar way to secular parties, i.e. they try to expand their voter base. In 

the example of PPP, however, we do not see a full "catchallism". Instead, the party's way of 

attraction of new voters has been based  on the pre-existing properties, conditions, features. As 

PPP's prominent official Lena Maryana Mukti suggests, the current voter base of PPP still 

consists of conservative, traditional population (Personal Interview). Indeed, the party's unique 

selling point has been its history as the only Islamic party under the Soeharto regime and the 

only "real" party who fights for the votes of Muslims. The loss of these roots and a shift to total 

Neo-Islamism would mean death to the party's uniqueness, and suggests a high probability of the 

loss of the current voters. This in-betweenness, this hybridity of PPP that I have discussed serves 

both logical and ideological interests of the party leadership: the party wants to capture the niche 

of the voters who desire a greater representation of Islam in the public sphere, and PPP presents 

itself as to a large extent ideologically consistent with its historical legacy. The presence of Neo-

Islamist parties in the Indonesian party system constraints PPP from moving towards greater 

moderation. Despite the fact that PPP's ideology has undergone a change, it still desires to 

implement Islamic values using the top-bottom approach - their institutionalization into the law 

of the Republic of Indonesia. This is what I mean by being consistent with historical legacy. 

Independence from external movements, in addition, makes PPP free to implement strategies 

which can attract dissatisfied membership of Islamic organizations. With all that, PPP has no 

outside constraints and occupies a hybrid position a move from which in either direction will 

incur costs.  
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3.5 Another Facet of Hybrid Islamism: the Case of the Prosperous Justice Party.  

One of the main arguments of this dissertation is that vote-maximizing behavior of 

Islamist parties depends on the level of flexibility of the party. The more flexible a party is, the 

higher is the probability of it to develop in a way which is best for this particular party under 

current dynamics within the party system and desires of voters. One of the ways for being 

inflexible is dependence on an external Islamist movement. In the case of the PPP, there is no 

clear dependence: the party is free to create and pursue its ideological tenets the way it desires. In 

addition, the hands of the party elites are not bound, so they can behave/initiate changes in such a 

way that would enlarge the voter base. There is, however, one caveat: it would be risky for PPP 

to initiate an ideational change for greater ideological flexibility (which can enlarge the party's 

voter-base) because within the current Indonesian party system, there already are parties with 

catch-allist outlook: the space is not available.  

Not all Islamic parties of Indonesia are free to choose their own ideology. My first case 

of analysis of such a party is Partai Keadilan Sejahtera, Prosperous Justice Party (PKS). As all 

Indonesian Islamic parties are, PKS is also not free from unique features. However, the 

overarching theme of dependence is what creates problems within the party, drives party 

behavior, and, arguably, prevents the party from getting more votes. In order to understand what 

PKS depends on and how this dependence is translated into ideological disputes, it is necessary 

to analyze its relatively short existence and ideological changes, as well as the reason why PKS 

was created in the first place.  

In his 2008 book on PKS, Yom Machmudi claims the birth of a new sociological 

phenomenon - the global santri, i.e. Indonesian Muslims who are "influenced by trans-national 
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movements in the Middle East" (21). Before the global santri, the original santri of Clifford 

Geertz (1976) were adherents of either traditionalist or reformist Islam, and their respective 

organizations - NU and Muhammadiyah. An Indonesian Muslim, who fell into a category of 

global santri, in its turn, could be inclined either in a traditionalist or a reformist way but at the 

same time was "subject of international influences in Islam" (Machmudi 21). The "new" santri 

phenomenon, according to Machmudi, was born during Soeharto's New Order (1966-1998), and 

has flourished since the democratization. If these global santri have been present since 1970s, 

how then had they represented their outlook during the authoritarian New Order? Logically, they 

could either be parts of the PPP which at that time was a forced consolidation of political 

movements, or be outside politics and be a part of Muhammadiyah or NU. If Machmudi is right 

that the global santri ideology did not fall in either of the local Islamic organizations, then the 

global santri should have created their own movement. In addition, the practices of the global 

santri implied a different mechanism for the Islamization of the society from the one practiced by 

the PPP. And this is exactly what happened, when in the mid-1980s educated urban pious 

Muslims of Indonesia created the Jemaah Tarbiyah (the Society of Islamic Education). The 

Jemaah Tarbiyah, an informal religious movement during the New Order, managed "to revive 

Islamic activities on many university campuses... [and] focused on cultivating religious 

understanding and practice among students" (Machmudi 1). The movement kept low profile in 

order not to inflict the anger of Soeharto. This is how it stayed safe during the authoritarian 

regime. At the same time, around 1990s the movement "gained momentum and attracted many 

students... [while] many of its activists won control of student executive bodies" in universities 

(Machmudi 2). All these developments allowed Jemaah Tarbiyah to be in good standing and to 

produce highly educated cadres by the time Soeharto's regime collapsed. 
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With the advance of democracy, according to Machmudi, Jemaah Tarbiyah had a 

dilemma: whether to establish a formal mass movement or a political party - the latter was 

pursued (2). In 1998, the first "offspring" of Jemaah Tarbiyah, the Justice Party (Partai Keadilan) 

was created. The party was short-lived. After not being able to surpass the electoral threshold in 

1999 general elections, the movement decided to create a new political party. 2003 was the year 

of the creation of PKS (Partai Keadilan Sejahtera). Since then, the party has been relatively 

successful in elections. It has been a member of government and the opposition coalitions. Figure 

3.3 shows PKS's votes as well as the comparison of its electoral performance with other Islamic 

parties, and with Islamic parties excluding the Crescent Start Party.  

Figure 3.3: Electoral performance of PKS 

 

PKS was born out of Jemaah Tarbiyah, was created as its political wing, and hence the 

link of PKS with its "mother" movement has been extremely strong and official from the very 

beginning. One high official of PKS explains, "PKS is not a political party [...] it is a 

movement," meaning that PKS is Jemaah Tarbiyah: PKS is connected to the movement at the 
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highest level (Personal Interview). This is of utmost significance for the understanding of the 

PKS, and this is what the reader should keep in mind as I move further in my analysis.  

Some historical points of Jemaah Tarbiyah as well as a word about influences on the 

movement are necessary in order to understand the mechanism of political and Islamist behavior 

of PKS. Jemaah Tarbiyah was founded by students on university campuses. Many of the 

founders were previously educated in the Middle East, particularly in Egypt, where they learned 

the teachings of Hasan Al-Banna, the founder of the Muslim Brotherhood. The literature says 

that, ideologically, Jemaah Tarbiyah, and, later, PKS "adopted the ideas of Hasan al-Banna, 

while accommodating the local dynamics of Indonesian Islam" (Machmudi 13). So, even though 

there has been a strong connection of the Jemaah to the global network of the Muslim 

Brotherhood, by accommodating the Brotherhood's ideology to Indonesian Islam, the movement 

has become more moderate. Despite this, up to this day one can trace links between the Jemaah 

and PKS, and the Brotherhood. It is hard to objectively measure those links: they range from 

claiming simply an influence of the Brotherhood onto the Jemaah (Machmudi; Chernov Hwang 

2014) to the idea that the movement and PKS receive direct orders from the Brotherhood and are 

parts of the global Brotherhood network, even though the party tries to hide it (Personal 

Interview). Whichever version is closer to reality, does not matter for my particular argument. 

What matters is that early interactions with the Brotherhood and, in particular, writings of Hasan 

Al-Banna, shaped a mechanism of Jemaah Tarbiyah's operation. For example, as Machmudi 

describes, the model "in carrying out its dakwah activities [was] derived from the Muslim 

Brothers of Egypt" (29). Dawah, or Dakwah (in Malay and Indonesian), is a way of proselytizing 

Islam, a kind of an Islamic missionary work whose aim is to go from door to door and educate 

individuals on Islamic tenets and values. Rather than implementing shari'a law into the state's 
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legislature, dakwah aims at acting in the private sphere by one-on-one contacts with fellow 

Muslims. Hence, in my categorization, it is a tool some Neo-Islamists would use in order to 

Islamize the public sphere through the private domain. 

While being a non-political movement, Jemaah Tarbiyah did not call for a top-bottom 

implementation of the Shari'a, but rather argued for a gradual one, from bottom up, and called for 

"cultivating religious understanding and practice" among individuals in the first place 

(Machmudi 1). In addition, it operated during the authoritarian regime of Soeharto, so despite the 

fact that its characteristics suggested the movement was Neo-Islamist, I doubt that unless 

constrained the movement would continue pursuing Neo-Islamism. Once Jemaah Tarbiyah 

received open political space, it founded a party. The movement gained a new tool for 

implementing its ideology - a political one. And it immediately shifted its focus from the facade 

of Neo-Islamism towards more top down Islamism. The movement's first party - PK - stood 

behind the reinstatement of the Jakarta Charter into the Indonesian Constitution in 1999 (together 

with PPP and PBB). Now, I would call the party a hybrid one with a leaning towards Neo-

Islamism due to internal struggle between the party and the movement. 

The official rhetoric of PKS has shifted since its foundation. A party which once was 

arguing for re-instatement of the Jakarta Charter and Islamic legislation, now wants to behave in 

a similar way to the Turkish Justice and Development Party (AKP). Justice, prosperity and clean 

government are the cornerstones of the new face of PKS's ideology. Within this ideology current 

PKS, instead of arguing for an Islamic state, is trying to re-shape understanding of what the 

Shari'a is. Machmudi captures this idea when he writes: 
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A reformulation of Islamic shariah, by emphasizing PKS' role in improving 

welfare, a commitment to care and a clean government have become central issues within 

the discourse of PKS activism. A new understanding of the shariah, highlighting other 

than its purely punitive aspects, is part of the new paradigm to implant the shariah into 

popular consciousness. The party is well aware that imposing the issue of shariah in the 

form in which it has been understood in the past and as it is promoted by other Islamic 

parties will not find much public favour in Indonesia. 

On the other hand, incorporating the spirit of Islam into issues that are apparently 

secular, such as clean government and anti-corruption, and using them in political 

campaigns is also part of PKS' effort to carry out a reformulation of shariah. Secular 

issues are being framed within the new paradigm to reveal their Islamic nature. Every 

attempt is made to relate Islamic teachings to worldly issues in order to bring the party 

closer to popular aspirations (14).  

What Machmudi is saying echoes Schwedler's "ideational dimension." In the same way 

that Jordan's Islamic Action Front was able to successfully become moderate due to the ability to 

present "a democratic narrative as integral to the movement's larger Islamist agenda" (Schwedler 

2006, 172), the Indonesian PKS was able to do the same when turning from Traditionalist 

Islamist PK to Hybrid Islamist PKS. Indeed, PKS has shifted from understanding of the Shari'a 

as a set of Islamic laws to seeing it as a system of justice. The difference of PKS with some Neo-

Islamist such as Rachid Ghannouchi or Fethullah Gulen, however, is that the latter argue that 

justice is the cornerstone of Islam, and a just non-Islamic state is equal to the Islamic one. PKS, 

on the other hand, is still in the state of limbo regarding this issue. Instead of separating religion 

and state and allowing the private sphere to shape a greater Islamization of the society, Jemaah 
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Tarbiyah and the PKS operate from the position that "Islam contains both dimensions of 

religions and state (al-din wa al-dawlah)" (Machmudi 45). The party is trying to turn non-

religious issues into religious, in other words, to dress "just" issues as Islamic, and thus justify 

them because Islam, in the view of Islamists, has the final say in good governance. This could 

have been a purely vote-maximizing approach: to call important non-religious issues as Islamic 

and to claim that PKS fights for both Muslim and non-Muslim values, and thus enlarges its 

constituency. However, if we consider the relations between Jemaah Tarbiyah and PKS, it 

produces a different picture. 

The main reason why current PKS is Hybrid Islamist stems from its relationship with 

Jemaah Tarbiyah. When PK and, later, PKS were created, they were political wings of the 

movement: the parties were parts of Jemaah Tarbiyah, there was no independence. Once PKS 

realized what a democratic game is, it stepped on the path of Mecham and Hwang's (2014) 

"normalization". This claim is supported by the turn of PKS from a desire for Shari'a-inspired 

legislation towards popular non-religious issues such as clean government, social and economic 

reforms. This is, however, what is visible at the superficial level. For insiders, the current 

relationship between the party and the movement is a struggle between flexible political elites 

who desire "normalization" and independence from the Jemaah, and the ulama (religious leaders) 

of the movement who espouse rigid and "purist" ideological views, have the upper hand on all 

party decisions, and the final say regarding appointment of party officials. 

I would like to support the argument mentioned above by discussing a real life event to 

which I was a witness. In August 2016 I interviewed a PKS official of a high rank, who wished 

to remain anonymous. He, being among the ideologically flexible elites, described the party-

movement relationship in the following way: 
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Because the movement is political party, this movement puts the party in ambiguity, into 

the grey area, because as a movement we have to behave in line with the values of Islam, 

but as a political party sometimes you are forced to behave pragmatically. The ambiguity 

is there, between a rock and a hard place. So, as long as the movement is the political 

party, PKS will not be able to reach more than 10 percent [of the votes]. If one day the 

party behaves like in Turkey, for example, where the movement is on one side, and 

political party is on the other, PKS will win like AKP in Turkey (Personal Interview).  

The quote above suggests the idea that dependence on the movement is the reason of the 

lack of party's success, because the party elites are supposed to follow orders from the 

movement, and they cannot create their own ideology or strategies in order to capture more 

votes. On the other hand, being part of a movement gives the party access to devoted followers 

and activists. The benefit of having a ready pool of campaigners, activists and voters is a trait 

non-movement parties could be jealous of. In the case of PKS political elites, however, this is not 

a benefit, rather a constraint, and less dependence on Jemaah Tarbiyah would lead to creation of 

a more attractive ideology. In order to highlight why this view is credible, let us see what a 

scholar of Indonesia, Chernov Hwang (2014), has to say regarding the PKS: 

pragmatic party elites are often constrained by the larger movement in their capacity to 

commit the party to a sustained shift to the center, for the harokah [movement, Jemaah 

Tarbiyah] is ideologically purist. As a political party endeavoring to govern the country, 

it must be pragmatic to attract new voters and that necessitates making difficult 

compromises that ultimately disappoint harokah members (70). 
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Chernov Hwang's ideas and my interview go hand-in-hand regarding the constraints from 

the movement. It is indeed a significant variable that keeps the party hybrid: the movement drags 

the party to the "purist" Islamic side, while the elites who desire vote-maximization try being 

more independent and drag the party towards higher flexibility. Despite the fact that Machmudi 

argues that party tries to re-imagine the Shari'a (and does so on the superficial level), the inside 

politics within the party retains the struggle, with the Jemaah having the upper hand. I would like 

to illustrate this problem with an anecdote: the PKS official whom I interviewed said that the 

party structure is very fragile and highly dependent on the movement, "today we have Anis 

Matta [chairman of PKS], tomorrow we may not have him" (Personal Interview). What came as 

a surprise was that three days after the interview Sohibul Iman was appointed as the new 

chairman of PKS by Majelis Syuro (the Shura Council of the party whose members are members 

of Jemaah Tarbiyah). 

In order to support his claim of how inflexible PKS is because of the movement, the PKS 

official drew a structure of Jemaah Tarbiyah and PKS within it saying that "this is not known by 

ordinary Indonesians, only members of PKS and some researchers know this structure" (Personal 

Interview). Figure 3.4 presents the structure of the party related to a larger movement. 
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Figure 3.4: Prosperity Justice Party as a part of the Jemaah Tarbiyah. 

 

Mostly what is known to ordinary citizens of Indonesia as PKS is the Dewan Pimpinan 

Pusat (Central Board of the party headed by the party chairman/president). As the reader can see, 

however, DPP is only a small segment of the movement. The main party ideology and strategies 

are discussed and created in all the remaining parts of the Jemaah. The flexible politicians, 

however, are predominantly in DPP. In addition, since the movement owns all the rights to the 

party, you can see the current imbalance between the two. But what, on the other hand, would 

the movement want? If it practices dakwah which is a Neo-Islamist tool, why should not it be 

fine with the PKS acquiring greater flexibility in regards to its ideological stance? There are two 

reasons for it. The first one is that both PKS and Jemaah Tarbiyah "are interested to establish 

shari'a. [They] think all Muslims should have that kind of goal, but what one means by Islamic 

law is debatable" (Personal Interview with Anonymous Party Official). Since Jemaah Tarbiyah 

sees PKS as its political tool, dakwah is not enough for creation of what they think is Islamic 
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law. Becoming a part of the government and introducing the law from top to bottom is a 

supporting way of how the movement can reach its goal. Even within the PKS, on the other 

hand, not everyone shares principles of flexibility. There is a faction which consists of  

prominent members of the movement and which wants to "establish Islamic law, according to 

the Prophet" (Personal Interview). To reiterate, before democratization, the movement did not 

have a political opportunity and all it did was dakwah; hence, it resembled my Neo-Islamist 

category more than it does now. After democratization, the movement produced the political 

party particularly as a supportive element for Islamization, and hence Jemaah Tarbiyah moved to 

a Hybrid Islamist category (pursuing both top to bottom and bottom-up approaches). 

This hybridity regarding the stance on the Shari'a is also supported by the discrepancy in 

PKS's practice. On the global level, PKS calls for a clean government and tries to reformulate the 

Shari'a, while at the local level it can very well pursue Islamic legislation. To illustrate, there is a 

recent (2013) event when PKS tried to implement clearly Islamic legislation into the laws of an 

Indonesian province Cianjur (Interview with Neng Eem Marhamah Zulfa Hiz, the Parliament 

member of the National Awakening Party from Cianjur). 

The second reason for being in a Hybrid Islamist category stems from the way the 

movement relates to the Muslim Brotherhood. It is hard to objectively claim how deep the link 

is. However, my interviewee suggested a very deep linkage:  

PKS [and Jemaah Tarbiyah] is a global movement. It is part of the Muslim Brotherhood, 

so sometimes [chairman of Majelis Syuro] is appointed by higher officials from within 

Muslim Brotherhood; they have them in Asia, in different regions of the world. So, PKS 

is a part of the global Islamist movement (Interview). 
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It is intuitive to say, after such a vivid description, that there is a high chance that while 

PKS is highly constrained by the Jemaah Tarbiyah, the movement in its turn receives orders or 

constraints from the global Muslim Brotherhood. The Traditionalist Islamist techniques of the 

Brotherhood (such as the desire for an Islamic state, or the global Ummah) may very well mix 

with the Jemaah's Neo-Islamist activities and produce a more Hybrid Islamist movement. 

PKS needs independence from Jemaah Tarbiyah in order to become a fully Neo-Islamist 

party. As my interviewee suggests, the constraints from the movement do not do good for the 

party, the inflexibility of operation and inability for independent moves describe the party as "a 

Communist party with Islamic ideology" (Interview). In addition: 

Because of the movement structure, bright people do not want to be members of PKS, or, 

when being a member, do not have opportunities to develop. There is a total dependence 

on the movement. In other political parties, there are nominations, fair competition etc., 

but in this movement - no. Everything [is directed] from the top (Interview). 

Despite the ideological consistency and internal solidity which a Communist-style 

Islamic party could bring, the party goals such as getting more votes, occupying government 

offices and constructing policies cannot be pursued as effectively as they would be by a party 

with a more flexible outlook. This is the problem with PKS. The party elites look at Turkey's 

AKP as an example, and try to make PKS resemble AKP. The more powerful Jemaah Tarbiyah 

drags the party back, so in the near future one cannot imagine an internal turn to Neo-Islamism. 

The party elites who aim at vote-maximization say that party needs independence in 

order to evolve within the democratic framework and become more voter-friendly and inclusive. 

In addition, since the latest failure of the Muslims Brothers in Egypt, the PKS (on par with the 
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Turkish AKP) wants to become an example for the Muslim Brotherhood and other Islamist 

movements around the world, an example which shows that Islamic moderation does not violate 

Islamic norms, but brings votes to the party and allows it to pursue politics of prosperity and 

justice.  

I would like to conclude this part by saying that both PPP and PKS are Hybrid Islamist 

parties. However, while PPP focuses more on Islamic legislation, PKS tries to reformulate the 

Shari'a as justice and pursue more abstractly Islamic policies. In addition, the PKS still engages 

in dakwah in order to influence private sphere with Islamic values. In this sense, the former is 

closer to Traditionalist Islamism, and the latter - to Neo-Islamism.  

3.6 Discussion: a Comparative Look 

 PPP and PKS represent the two facets of Hybrid Islamism. PPP desires to introduce 

Shari'a-inspired legislation and has had varying success in doing so. The party initiated Shari'a-

based initiatives some of which became laws such as the marriage act which prohibits cross-

religious marriages (1974), Shari'a banking law, zakat (alms) law and religious education law. In 

addition, there is an anti-alcohol bill the party has initiated and which was under review at the 

time of the interview (Personal Interview with M. Romahurmuziy).At the same time, PPP has 

left the idea that Islamic state is the only way. Instead, PPP politicians play the democracy game: 

if Islamic legislation can be created democratically, it has a right to exist; if not - PPP neglects 

such legislation for the present moment. In the words of PPP's chairman, "shari'a is an obligation 

for Muslims based on Qur'an and Sunnah but the implementation can be gradual: as far as you 

can do it, as long as you can do it, and as far as the opportunity is given to you for shari'a to be 
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implemented" - if there is no such opportunity, PPP "ask[s] for forgiveness from God" (Personal 

Interview with M. Romahurmuziy). 

 One significant feature which I meet across political parties in Indonesia is the idea of 

nationalism. And PPP is of no exception. The party tries to balance religious and nationalist 

rhetoric. Even though the former seems to be more important for party ideology, the latter also 

has significance. I noticed it when the chairman said that if any Shari'a-inspired legislation 

"weakens our [Indonesia's] strength, integrity, national idea, we cannot enforce this idea: the 

integrity of this nation is more important" (Interview with M. Romahurmuziy).  

 The PPP is quite independent in creating and structuring its ideology and policies. The 

party elites can be relatively flexible in order to capture the median Muslim voter. At the same 

time, there is the idea of the past and the ideological luggage the party has carried through its 

history. PPP cannot fully get rid of the desire to institutionalize the Shari'a law, so it tries to 

capture the votes of Muslim voters which have disillusioned with other parties, particularly PAN 

and PKB.  

 On the other hand, there is PKS, a party closely affiliated with the Tarbiyah movement. 

Within PKS there is a struggle between the Tarbiyah faction and the faction of politicians who 

want to see PKS's ideology resemble that of the Justice and Development Party of Turkey, and 

who desire to let PKS "be as successful as Turkey's AKP"  if they were independent to do so 

(Personal Interview with Anonymous Party Official).  

 On August 10 2015the chairman of PKS Anis Matta in a meeting "that did not involve 

any voting" (Witular, Salim and Parlina 2015) was replaced by Sohibul Iman. Anis Matta led 

PKS when it tried to re-create a new image - of a clean party which can bring justice and 
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prosperity, similar to the Turkish AKP. At the same time, Matta was often criticized for his 

"lavish" lifestyle which turned down the "idealists" from the party (Witular, Salim and Parlina 

2015). The new PKS president seems to be "clean" from worldly riches and humble, which may 

suggest that the party elites want to re-create a pure image of the party. It is too early, however, 

to talk of what ideological image the new president will try to create. At the same time, 

replacement of a pro-reformist leader may indicate the desire of the deeper circles of the 

Tarbiyah elites to pursue a more Traditionalist agenda. Nevertheless, as for now, PKS is a 

Hybrid Islamist party due to the explicit struggle within the party and a significant dependence 

on the external Tarbiyah movement and the greater Muslim Brotherhood.  

 Within the Hybrid Islamism category, the PPP stands closer to Traditionalist Islamism, 

while the PKS is closer to Neo-Islamism. The positioning on the spectrum of Islamism which I 

have created is justified by Chernov Hwang (2014) in her discussion on the important difference 

between the parties: 

while the PKS and PPP have the same goal of the incremental Islamization of society, 

only the PKS has a plan for how to achieve it. The parties use different methods. While 

the PPP chooses to focus on advocating for specific pieces of legislation, the PKS is 

engaged in a comprehensive effort to structurally and culturally infuse the political 

system and society with Islamic values. Apart from the PBB, Islamist parties have 

deprioritized top-down initiatives such as enshrining an obligation for Muslims to obey 

shari'a in the constitution in favor of bottom-up efforts to pass piecemeal shari'a-inspired 

legislation in districts and regencies where there is a measure of popular support (80). 
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I agree with Chernov Hwang's assessment on all matters, except her idea that Shari'a-

inspired legislation is a bottom-up effort. Whether you want to implement the Shari'a as a 

holistic set of laws, or introduce them one-by-one into the legislation of the state, it is still a top-

bottom approach, i.e. the approach which entails the state to dictate the population what to do. A 

bottom-up approach would be to proselytize the Islamic doctrine into the private domain, so that 

individuals became more pious and later transformed their community into a more Islamic one. 

The last significant distinction between the parties is the level of their 

flexibility/institutionalization. As Platzdasch suggests, "PPP [...] unlike many advocates of 

tarbiyah organizational models - such as the Muslim Brotherhood and PK/PKS - always had lax 

membership criteria and paid little attention to cadre training" (180). Platzdasch's contribution, as 

well as my personal interviews with members of both PPP and PKS, suggest that PPP is a 

relatively flexible party in terms of its ability for adaptation to circumstances. On the other hand, 

PKS is less flexible, and more well-structured party whose rules must be followed by the 

members. If not, there are serious sanctions. Now that I have analyzed both parties, I can claim 

that the reason of that distinction is that PKS is dependent on a well-structured movement, which 

wants to see the party in its own image, while PPP is free to pursue its own structure and 

policies.  

To sum up, both parties are Islamist in a sense that they try to Islamize the society. Both 

are Hybrid Islamist due to the struggle within the parties, dependence of PKS on the outside 

movement, and reluctance of PPP to struggle for an Islamic state, instead preferring the 

"piecemeal shari'a inspired legislation" (Chernov Hwang 2014). While PPP cares about 

legislation, i.e. wants to institutionalize the Shari'a, and hence is closer to being a Traditionalist 

Islamist party, PKS works more on the society level, i.e. tries to infuse individuals and the 
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society with Islamic values. Therefore, ideologically PKS is closer to being Neo-Islamist on my 

spectrum.  
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Chapter 4: The Spirit of Traditionalist Islamism: the Case of the Crescent Star Party 

(Partai Bulan Bintang). 

4.1 The Concept of Traditionalist Islamism 

 In the literature review, drawing on primary and secondary sources, I proposed two 

varieties of Islamism which I call Traditionalist Islamism and Neo-Islamism. This chapter is 

devoted to the most literalist, and, arguably, more purist variety  - Traditionalist Islamism. Some 

would use various adjectives to describe real cases that adhere to this variety - naming them from 

conservative to radical. By radical here I mean, along with Schwedler (2011), "those [people or 

groups] who demand substantive systemic change and strongly oppose the power configurations 

of the status quo" (350). Most people would probably attach negative connotation to 

Traditionalist Islamism. While some Traditionalist Islamists indeed aspire for a radical and, 

sometimes, violent change of the status quo, ascribing negative connotation from the very 

beginning and judging from this angle will not provide a healthy and comprehensive 

understanding of an Islamist entity in question. This chapter aims at understanding Traditionalist 

Islamism as well as showing how broad the variety is and what it can include. The case study of 

the Crescent Star Party which I undertake looks at non-violent Traditionalist Islamism. In this 

chapter, I argue that the Crescent Star Party has not come even close to Mecham and Chernov 

Hwang's normalization (2014), and that the party's unique position within the party system 

results in different aspirations and mechanisms and is what prevents it from moderation. Being a 

niche party, the Crescent Star Party wants to preserve its base of conservative voters; that is why, 

a move to the center is extremely difficult and does not seem hopeful to bring new voters to the 

party. This idea is derived from Ezrow's contribution (2010), and is empirically tested on the 

field.  
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 Initially, I created the concept of Traditionalist Islamism because of the desire to depict 

more "radical" groups. The adjective - Traditionalist - is useful because it aims to capture two 

"traditions" of contemporary Islamism: ordinary top-down Islamism which seeks to establish an 

Islamic state, and a more puritanical Salafism. Despite the fact that both awaken tradition as the 

source of the ideology, the main difference between the two stems from the selection of what 

tradition is. While the former group usually respects and honors all Islamic tradition - from the 

Prophet, to the madhabs (schools of Islamic law), to the developments of contemporary Islamism 

and its ideologues; the Salafis, or the purists, argue that contemporary understanding of Islam has 

strayed from its origins, and the only tradition which is acceptable and should be followed is that 

from the Prophet and the early Muslims' time (Wiktorowicz 2006). Many Salafis, in addition, 

reject adherence to madhabs and call for the return to the roots in understanding Islam. It is 

common to divide Salafis into three groups: Jihadi Salafis, who use violent means to achieve 

their goals, Activist Salafis who advocate non-violent political action, and Quietist non-political 

Salafis (Haykel 2009). The goal of the first two groups would be an Islamic state ruled by the 

Shari'a law. However, it is more difficult to parse out characteristics of the third group because 

quietist Salafis are by definition apolitical. I argue, however, that they share common 

characteristics with other Islamists, particularly with Traditionalist Islamists. First of all, quietist 

Salafis, along with other groups of Salafis, are notorious for claiming that only their way of 

living Islam is the right one (particularly famous within Salafism are takfiri groups, i.e. groups 

which call non-Salafi Muslims as apostates). In addition, like other Islamists, quietist Salafis 

want to Islamize the public sphere. Since quietist Salafis do not participate in politics but act 

more in private sphere, can they be Neo-Islamists? My answer is no, because Neo-Islamism 

favors pluralism and flexibility, but Salafism, be it any type of it, stems from arguably the most 
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literal understanding of the revelation, and allows only one voice - its own (Meijer 2009). 

Second, Salafis in their entirety reject any form of human legislation. Since "the Qur’an 

mentions God as the supreme legislator, humans are obligated to follow the shari’a in its 

entirety" (Wiktorowicz 2006, 208). Neo-Islamists, on the other hand, prefer civil law. Finally, it 

has been well documented that the behavior of quietist Salafis can change - today they are 

apolitical, tomorrow they call for a war against "infidels" or go to participate in that war (Lacroix 

2009, Haykel 2009).  

 Overall, despite the differences in understanding what a tradition is, both Salafis and 

many non-Salafi Islamists share the important commonality: they want to Islamize the public 

sphere, and have a literal understanding of what the Shari'a is - comprehensive set of laws 

intended to govern the God's state. The concept of Traditionalist Islamism, in its turn, is a step 

towards grouping these two large entities by their adherence to tradition and the literal 

understanding of the Holy Texts, as well as the top-down implementation of the Shari'a law (for 

all but quietist Salafis). The concept is useful vis-a-vis Neo-Islamism, because by adhering to 

traditions, Traditionalist Islamists invoke their conservative nature, the backward-looking 

momentum of their ideology. 

 Despite the fact that Traditionalist Islamism is a broad term which covers the "more 

radical" and "more conservative" part of Islamism, in this dissertation I analyze only one group 

within the category. This group is Traditionalist Islamist non-Salafi political party. Since it is a 

party, it participates in a democratic system. It does not engage in violence to achieve its means, 

but rather chooses to follow the electoral game. The reason why I particularly stressed that the 

party is non-Salafi is significant. Being non-Salafi implies that the party ideology is constructed 

around the broad concept of the tradition - it may include tradition of the Prophet and early 
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Muslims as well as a more contemporary tradition. In my particular case, this is crucial for the 

party analysis. At the same time, being non-Salafi is a trend in political parties. Salafism, 

although highly divided, does not usually participates in democratic process. However, a Salafi 

political party exists. Currently, there is at least one Traditionalist Islamist Salafi political party - 

Al-Nour of Egypt, which argues for a highly literalist interpretation of the Qur'an. Having said 

all this, the proportion of Traditionalist non-Salafi parties is extremely high in comparison to 

Salafi parties. Due to this reason, the analysis of a Traditionalist Islamist party case is more 

useful than an analysis of a Salafi party, because some of the findings may be generalizable, i.e. I 

can distinguish common patterns of behavior.  

 The discussion above sets the distinctive feature of Traditionalist Islamism - the desire 

for institutionalization of the Shari'a and, thus, the creation of an Islamic state. For Traditionalist 

Islamists, Islamic law/Shari'a would be the universal and comprehensive law, which would guide 

a state and which must be followed by all Muslims in the state. The opposite of this idea would 

be understanding of the Shari'a as a system of justice and an idea that the Shari'a tenets are not 

comprehensive enough and require civil law - this will be reiterated in my discussion on Neo-

Islamism.  

 Operationalization of the concept of a Traditionalist Islamist party will require the claim 

for the universality of Shari'a and the desire of its implementation into state laws. In addition, the 

party will assume that only its interpretation of Islam is the correct one, and that all Muslims in 

the state must adhere to this interpretation. The idea of the variety of Muslim discourses is not 

present in Traditionalist Islamist groups - each believes that only their way is the right one, and 

that the society can transform into a better one only if it follows the way the group preaches. This 

is another stark difference between Traditionalist Islamist groups and Neo-Islamist. Now that I 
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have covered the Traditionalist Islamism variety, it is the time to discuss the variety in practice in 

the case of Partai Bulan Bintang (Crescent Star Party) of Indonesia. 

4.2 Partai Bulan Bintang (Crescent Star Party) as the Case of Traditionalist Islamism. 

 I have already noted that Traditionalist Islamism by definition pays a lot of attention to 

tradition. Moreover, when a party tries to create or re-create its ideology, strategies or policies, 

references to tradition come in handy. Such is the case with Partai Bulan Bintang (PBB) - the 

only Traditionalist Islamist party in the contemporary party system of Indonesia. PBB, at the 

same time, is also the only party which claims to be a direct heir to Masyumi (Personal Interview 

with Sahar L. Hasan), the first, the Traditionalist and the most crucial Islamic party of the 20th 

century Indonesia. As Dr. Sahar L. Hasan, the deputy Chairman of PBB (2010-2015), said, the 

continuation of Masyumi is what makes PBB unique in the eyes of the voters (Personal 

Interview). At the same time, as I would argue, this continuation puts the party into the niche 

position in the party system - mostly older people who remember Masyumi and feel nostalgic 

about it vote for PBB. This explains PBB's lack of success in recent elections. In order to show 

this in detail, however, one needs to dive into history and see how historical developments have 

shaped the current ideology of the party. 

 To reiterate, Partai Majelis Syuro Muslimin Indonesia, or Masyumi, was an Islamist 

political party which was founded right after the independence of Indonesia and was banned by 

Sukarno in 1960. The party stood for implementation of the Shari'a law into Indonesia's 

constitution, and in this sense it was Traditionalist Islamist. After Masyumi's ban, its members 

disseminated into various religious organizations and parties - a large number of followers joined 

Partai Muslimin Indonesia, Parmusi. But even before that, the followers of Masyumi established 
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the Keluarga Bulan Bintang - Crescent Star Family - "to continue to press for the implementation 

of Sharia law and Islamic teaching in Indonesia" (PBB Website). The Crescent Star Party, PBB, 

is the party the Crescent Star Family established in 1998 after the fall of Soeharto and the 

beginning of democracy in Indonesia. It is important to note here that unlike Jemaah Tarbiyah of 

PKS, Keluarga Bulan Bintang is not a movement, is not an organization that constraints PBB. In 

the words of Platzdasch (2009): 

The term Keluarga Besar[Greater Family] points to a hierarchical order in which 

members have diffuse degrees of commitment and engagement. It comprises Masyumi's 

former "special members" and affiliated organizations, which from 1952 to 1959, formed 

Masyumi's support base. These organizations lacked a formal structural link with 

Masyumi, but the notion of keluarga created a sense of political commonality among 

members and was sustained as a "symbol of solidarity" among Muslims (39). 

 The Crescent Star Family is more like a symbol for supporters, not a movement which 

constraints PBB. In this sense, unlike PKS, the party is free from outside influence. This notion 

as well as the notion of mechanisms which PBB should follow is reiterated by Platzdasch (2009), 

when in an interview a PBB leader argues that PBB is not a movement, it is a political party; and 

that it does not do dakwah (individual preaching and proselytizing), but aims at a top-bottom 

approach (45). Considering these ideas, it is not surprising to see PBB favoring a particular 

ideology, that of Traditionalist Islamism. 

 Another significant idea of the Family and PBB in particular is that even after the arrival 

of democracy, "keluarga Islamists have maintained an essentialist position on the role of Islam in 

Indonesia" (Platzdasch 73), a position which states that Indonesia must be ruled by the Islamic 
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law and that the Family expresses the dominant view of Indonesian Muslims. This idea comes 

from the historic roots of PBB - Masyumi."Devotees of the Masyumi tradition always ardently 

believed in the state's obligation to implement and enforce Islamic teachings among the Muslim 

population" (Platzdasch 32), while PBB was the party that "most comprehensively adapted its 

doctrine to Masyumi's core values" (Platzdasch 40). All of these suggest that the Family and 

PBB should be in the category of Traditionalist Islamism.  

4.3 Retaining Ideology: Why does PBB Still Adhere to Traditionalist Islamism? 

 PBB from its very beginning as a party has favored top-bottom approach, and the 

"primary goal" of the party has been to win elections (Chernov Hwang 2014, 62). However, what 

would a party do once the goal is achieved? Despite participation in democratic elections in a 

similar manner to three other parties of my analysis, PBB has not shifted to the center, has not 

"normalized" if I want to use Mecham and Hwang's (2014) term. Why is this the case? I argue 

that Ezrow's contribution in his 2010 work can be extended to PBB. Even though PBB had high 

aspirations in the very beginning, the electoral results came as a hard blow for the party and 

shifted PBB to a niche position, and thus disincentivized the party from moving to the center: if 

such a shift were to occur, PBB would lose more than it would gain, and would have a high 

chance of disintegration. 

 In order to support my claim, I would first like to discuss what PBB would do once it is 

in power. Let me recall the Jakarta Charter and  its seven words that obliged Muslims to obey the 

Shari'a law which were taken out of it by Sukarno in order to preserve the unity of Indonesia. In 

the view of PBB, along with several other Islamist parties of Indonesia, the re-instatement of the 

Jakarta Charter would mean creation of an Islamic state on Indonesian soil. PBB several times 
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participated with the other two parties for a democratic re-instatement of the Charter due to its 

desire to formalize the Shari'a into the law of the land (Chernov Hwang 2014, 62). Moreover, in 

the party Congress in 2000, according to Platzdasch (2009), PBB declared that "Islamic-ness" 

and "nationhood" were an "integral unity" (105). My interviewee, Dr. Sahar L. Hasan, expressed 

a similar idea stating that the party mission is to combine Islamic and Indonesian platforms so 

that Islamic ideology became the law of the country (Personal Interview).This notion is 

significant not only in understanding practical desires of PBB (i.e. what PBB wants to achieve), 

but also in recalling the concept of "din wa dawla" (unity of religion and state) as a cornerstone 

of Traditionalist Islamism. The logic of PBB concerning this matter has been straightforward. In 

PBB's view, a human being consists of material and spiritual - the body and the soul, and only 

when both are in harmony the greatest good is achieved. Same is with the state: the body, that is 

the constitution, and the soul, that is the Shari'a, should go together in order to exterminate 

societal ills (Platzdasch 2009, 114). Consequently, "the Indonesian nation will not achieve glory 

[kegemilangan] unless shari'ah is made the fundament on which to build the prosperity of its 

people" (Party Document in Platzdasch 2009, 107).  

 Another interviewee, a prominent ideologue of PBB and the member of Majelis Syuro of 

PBB (Shura Council - consultative council which makes decisions on the party's policies and 

ideology) Muhammad Al Khaththath, also suggested that translation of the Shari'a law into 

Indonesia's Constitution and other laws is the main goal of the party (Personal Interview). He 

presented me with a picture of an 'ideal society' according to him and, consequently, the Crescent 

Star Party: 

We must forbid alcohol, forbid prostitution. We must facilitate implementation of Shari'a 

principles into the economy in order to stop interest. Dress code must be maintained in 
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the society: hijab must become a must. For non-Muslims - not a must, but we recommend 

it, we will do our best in order to advertise, explain positive values of hijab for non-

Muslims, too. For example, we will try to show that hijab provides safety, and recently 

has become a trend, it is fashionable (Interview). 

 Al Khaththath's desires are more radical than those of PPP and PKS. There is again the 

understanding that all Muslims must follow only one way - that of the party and its ideologues. It 

is important to note, however, that even within PBB there are ideological distinctions. 

Muhammad Al Khaththath as well as Dr. Sahar L. Hasan are the party elites who shape the 

party's ideology, strategies, and policies. However, Al Khaththath is also a prominent member of 

Hizbut-Tahrir - a radical pan-Islamic political organization which seeks to create a universal 

Caliphate. The organization is illegal in many countries of the world, and is called a terrorist 

organization by some countries such as Russia. Probably because of Al Khaththath's Hizbut-

Tahrir connection, in my interview I felt that Al Khaththath is a hardliner, Islamic literalist. This 

idea was later supported by PPP's chairman Mr. Romahurmuziy who gave a similarly radical 

picture of Al Khaththath (Personal Interview). At the same time, I sensed that Dr. Sahar L. Hasan 

is more of an accommodationist. While Al Khaththath claimed that everything must be perfectly 

Islamic, i.e. idealized the party goals, Dr. Sahar L. Hasan was more realist: he mentioned that in 

some cases civil law may be considered, and that the variety of religious groups in Indonesia 

imply PBB's need to accommodate them (Personal Interview). Despite these two not so similar 

views, both politicians, as well as all the other party elites agree on the main points - good values 

for Muslims and non-Muslims come from Islam, and Indonesia must be guided by the shari'a law 

which should be inscribed into the laws of the land. 



113 
 

 

 According to Platzdasch (2009), besides arguing for the reinstatement of the Shari'a and 

creation of an Islamic state, PBB has argued that the Dutch colonialists not only exploited the 

resources of Indonesia, they also colonized the minds by creating an "orientalist" view of 

superiority of secularism and backwardness and inhumane nature of the Shari'a law, while in 

reality Indonesian Kingdoms before the arrival of the Dutch had been quite successful. 

Furthermore, PBB has blamed many Muslims and the largest Muslim organizations such as NU 

and Muhammadiyah for accepting this "orientalist" view and lack of struggle for the Shari'a law, 

together with holding that "the divine origin of shari'ah made it a religious obligations for 

Muslims to follow it, and a panacea for solving Indonesia's manifold problems" (Platzdasch 

2009, 107). In this manner, PBB from the very beginning stood against the path of the majority 

of Muslims, against their way of understanding Islam. Aspirations and hopes for PBB's way of 

understanding of the voters' desires, not supported by any tangible evidence, were unrealized in 

Indonesia's democratic system. One additional reason for PBB's weak electoral performance 

there is no room to move to the center because it is occupied by other contenders. In this case, 

the party is stuck in a trap which it cannot escape. Even though there are discussions on how to 

broaden appeal, PBB would run into the challenge that there are established parties that occupy 

that position. Five Islamic parties would probably be too many for a competitive electoral 

system. 

 Another variable for understanding Traditionalist Islamism is position of non-Muslims in 

a state and within the particular Islamist party. PBB has been reluctant in recruiting members to 

occupy important positions within the party. In the words of Platzdasch (2009): 

To be sure, despite assurances that it was an open party, PBB never fully opened the 

party to non-Muslims. In particular, it left unanswered the question why non-Muslims 
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would want to join a party in which prominent members, while devoted to peaceful 

coexistence and democratic rules, promoted an Islamic religious supremacy buttressed by 

a defensive spirit (141). 

The feeling of Islamic supremacy has a right to be present in all Islamist movements or 

parties, but Traditionalist Islamism would be more inclined to highlight it than Neo-Islamism. 

And despite the fact that PBB argued that the Shari'a law would improve Muslims, and this, in its 

turn, would improve non-Muslims, the question remains whether there is any pluralism in PBB's 

ideology. If we recall Masyumi - PBB's ancestor and main influence - the party "declared that the 

"freedom" for other communities "to adhere and to perform their religions and to develop their 

cultures" had to be ensured if it held government" (Platzdasch 33). Hence, even the Traditionalist 

Islamist entities may deem rights for non-Muslims. When we look at PBB, however, one can 

find less pluralism than that of Masyumi's. Despite the fact that my interviewee Dr. Sahar L. 

Hasan assured that in a PBB-governed society non-Muslims will receive full rights for practicing 

their religion (Personal Interview), another idea is described by Salim in his work on the Shari'a 

law in modern Indonesia (2015): 

Responding to this suggestion of plural legal options for those involved in penal offences, 

the State Secretary, Yusril Ihza Mahendra (who was also a leader of an Islamic party 

[PBB]), disagreed, and insisted that Muslims and non-Muslims should be tried by the 

same Islamic court. Expressing his disagreement, he was quoted as saying: 'In the case of 

adultery, non-Muslims who committed adultery with Muslims would undoubtedly opt for 

trial by the Criminal Code because it was more lenient than the stoning or other forms of 

corporal punishment stipulated under Islamic Law' (79). 
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Let us recall the position of Al Khaththath on non-Muslims. It is basically the same as 

Mahendra's with the difference that Mahendra talked about punishment while Al Khaththath 

talked about positive values (i.e. recommending hijab for safety etc.), and that Mahendra thought 

some Shari'a values must be followed by non-Muslims while Al Khaththath's idea was that PBB 

in a new Islamic state of Indonesia must recommend non-Muslims to follow some rules inspired 

by the Shari'a. Dr. Sahar L. Hasan's ideas are similar to Al Khaththath's: the Shari'a is a divine 

law, so when non-Muslims start to follow it, they will realize its benefits (Personal Interview). 

All the discussion on the rights of non-Muslims in PBB's worldview can be summarized by Dr. 

Sahar L. Hasan's phrase, "We are behind plurality, not pluralism," which implies that there must 

be harmony with other religions, and PBB accepts their existence (Personal Interview). 

However, since the absolute majority of Indonesian population are Muslims, they have an upper 

hand in government. The Muslim supremacy idea is in the core of PBB. 

To sum up, the main idea I am trying to develop with all these examples is that for PBB 

Islam is the source of law and inspiration which has divine origins and, thus, must be 

implemented in order to benefit all humanity. As a political party, however, PBB has to speak in 

a balanced manner, suggesting that non-Muslims will be happy in the new Islamic state and 

providing other similar ideas which would support unity of the nation. In reality, however, 

Islamic ideology and the divine origin of it (in the eyes of PBB) prevail in all matters. In 

Mahendra's saying quoted earlier, for example, I clearly see that he does not consider Civil Law 

to be a real law: the Civil Law is too soft to punish in a "just" way. And similar logic will be with 

other sources of law (i.e. non-Islamic religious law). Other members such as Dr. Sahar L. Hasan, 

would acquiesce to accepting some civil laws, but still would consider Islamic law to be superior 

in all the matters. The Islamic religious supremacy is consistently highlighted in PBB's rhetoric, 
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which suggests that Traditionalist Islamism trades off equality between religions, people etc. 

towards an understanding that only its Islamic way and its understanding of Islam are the correct 

ones and should be followed by everyone. 

4.4 The Aspirations and Failures of PBB. 

 The Crescent Star Party right after its founding had high aspirations. The fall of the 

authoritarian regime of Soeharto and the advance of democracy created euphoria for many 

parties, including PBB. Being a self-proclaimed heir of Masyumi and the part of the Crescent 

Start Family PBB argued that Indonesia can finally embrace the Islamic values PBB stands for. 

In the words of Platzdasch (2009), though, by 1998 Masyumi and all it represented were 

leftovers of the past (106). PBB, however, seems to have dwelt in an illusion regarding this 

particular idea: "PBB Chairman Yusril Ihza Mahendra claimed that, like Masyumi, PBB was 

widely accepted in the broader Muslim community" (Platzdasch 106). In addition, PBB's elites 

thought that the party "has ideological, sociological and historical roots in our [Indonesian] 

society," and that the party had "strong democratic legitimacy" (Platzdasch 106). All of it 

suggests that PBB thought that with the arrival of democracy the majority of Indonesian Muslims 

will desire creation of an Islamic state - desire which was suppressed earlier by the Sukarno's and 

Soeharto's regimes. If this understanding was correct, PBB, with its unique selling point as the 

direct heir of Masyumi, and the defender of Masyumi's values, would probably be the main 

Islamic contestant in elections.  

 Purely Indonesian background of PBB was not the last point in the party's elites' 

argumentation. Calling PK (and later PKS) an offshoot of the Muslim Brotherhood, i.e. depicting 

the competitor as something foreign and, by definition, bad and akin to foreign influences, PBB 
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leaders cherished and constantly emphasized the idea of Masyumi, and thus PBB, as being 

"home-grown and inseparable from the indigenous socio-cultural setting"(Platzdasch 2009, 44). 

Dr. Sahar L. Hasan, in a similar manner, claimed that PBB is a natural product of Indonesia; it 

was born from Masyumi - the main national opposition force to authoritarian secularism, and is 

in coherence with Indonesia's historic and cultural values (Personal Interview).  

 With all this argumentation it would be right to conclude that PBB was indeed a party of 

the people and that it represented the Islamic aspirations of Indonesian Muslims. However, in 

reality, the argumentation of the PBB leaders was not based on any research and reality of the 

contemporary desires of the Indonesian Muslims. It seems that the leaders existed in a kind of an 

illusion that the majority of Indonesian Muslims want a PBB-style Islamic state (or even any 

Islamic state). PBB's mere 1.9 percent of votes in 1999 elections was a hard blow to the party 

aspirations, and a support to the idea that PBB leaders had been highly delusional regarding the 

link between the party and the population. It seems that the first mistake did not prove to be a 

lesson to be learnt, because in the two following elections of 2004 and 2009 PBB campaigned 

explicitly on a pro-Shari'a platform (Platzdasch 2009, 248). While in 1999 the party with 1.9 

percent received 13 seats in the People's Representative, in 2004 it received 2.6 percent and in 

2009 - 1.8 percent. In 2009 Indonesia introduced a 2.5 percent electoral threshold, therefore, the 

result of PBB for 2004 was 11 seats, and in 2009 elections as well as in 2014 (1.46 percent of 

votes) the party could not pass the electoral threshold (for elections of 2014 the electoral 

threshold was even higher - at 3.5 percent). Figure 4.1 depicts electoral performance of PBB in 

time: I compare it with the mean performance of other Islamic parties. 
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Figure 4.1: Comparison of PBB's votes and the average performance of other four Islamic parties 

(in  percent). 

 

 The figure shows that PBB has not clearly understood what is required for electoral 

success: campaigning on an explicit pro-Shari'a platform is not popular in Indonesia. Indonesian 

Muslims prefer living in a secular state which allows them (but not forces them) to practice their 

religion. By logic, PBB after seeing electoral problems should have made a research on the 

people's preferences and should have adjusted their ideology accordingly (i.e. should have 

neglected some more radical Islamic ideological principles and have moved towards Hybrid 

Islamism). This would be coherent with Mecham and Chernov Hwang's argument on party 

"normalization" (2014). However, it did not happen. PBB may not have retained all 

Traditionalist principles it held in 1998, but it has still not normalized (and thus was electorally 

punished). Why, then, did this happen? Is it because the Crescent Star Party not trying to 

maximize their voter base? I argue that Schwedler's "ideational dimension" is useful for PBB's 
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case. Islamic ideology for PBB is definitely very important. The ex-chairman of PBB Ka'ban 

even said that, "[T]here are some among us [PBB] who are hesitant [...] afraid to make shari'ah 

the central issue [of PBB]. They see this issue as being unpopular. I remind them that what we 

are fighting for is not to seek popularity" (Quoted in Platzdasch 2009, 248). This quote suggests 

the importance of the Traditionalist Islamist ideology for PBB - importance due to which PBB 

might as well choose unsuccessful electoral strategies. This may be one reason for PBB's 

stiffness: similarly to small fundamentalist parties in the West (such as the Constitution Party of 

the USA), some Islamic parties have a hard time parting with a more conservative Islamic 

ideology because going against the God-given law might have bitter consequences and because 

the leaders have a hard time of representing all the conservative values the party has argued for 

in a manner suitable for democracy. 

 The second reason why PBB has not changed much may be in its perception of the 

contemporary Indonesian democratic process. When I asked the ex-deputy Chairman of PBB Dr. 

Sahar L. Hasan to tell me why PBB performed so poorly in all national elections, he replied that 

the system and elections are not free and fair: there is corruption which favors large parties 

(Personal Interview). This was an interesting observation which I have not encountered in any of 

my interviews before. So, I asked professor Azyumardi Azra to comment on this issue. He said 

that he does not think PBB is correct in this matter, "the issues of Islamism, the issues of the 

Shari'a are not appealing for voters; they are not interested in that kind of issues. They are more 

interested in issues related to economy, people's welfare et cetera" (Personal Interview). As for 

the more objective source, I looked at the Freedom House and Polity IV datasets. Both highlight 

a high level of democracy in Indonesia: it is been improving after the fall of Soeharto. Accoding 

to Freedom House, Indonesia moved from Not Free states to Party Free States category and is 
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bordering with becoming a Free State (Freedom House 2016). Both political rights and civil 

liberties indices have improved, and for political rights Indonesia scores 2, which is the second 

most free possible score; for civil liberties in the recent decade Indonesia has scored 3-4 which is 

in the middle of the scale (from 1 to 7). It is not perfect, but is better compared with the scores 

under Soeharto of 5-6 (Freedom House 2016). Polity IV gives 9 out of 10 to Indonesia for 

competitiveness of political participation for the year 2014 (Polity IV 2015). This suggests a high 

degree of fairness of elections and the fact that there are very few "unfair" obstacles for parties 

while competing on the electoral arena. I can conclude that Dr. Sahar L. Hasan's understanding 

of rigged elections in Indonesia does not find support neither from objective data nor from Prof. 

Azra. However, even though the electoral system is relatively clean, it is possible to say that 

PBB still persists in the illusion that their ideology is what people want, and therefore try to 

make up reasons for their failure which might be far from reality but which would make sense 

and would be coherent with the main delusion. 

 The third reason of why PBB has not changed is the risk of losing its authenticity and its 

existing voter base (mostly the older conservative generation who remember the glory of 

Masyumi), and the bleak prospects of gaining new voters. This reasoning carries most of the 

weight. Parting with an Islamist ideology is really hard for some parties, but not only because it 

is a God-given law (recall the idea of supremacy of Islam). It is also hard to part with it because 

then the party would lose its authenticity relative to other parties in the system. All other Islamist 

parties have already moved to the center: even PPP does not call for an Islamic state anymore 

instead preferring to introduce piecemeal Shari'a. Relative to all other parties PBB is unique in a 

sense that it still argues on a comprehensive Shari'a doctrine.  
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 The reason why PBB feels it may lose more than it would gain once it moves to the 

center is in its electoral performance and its place within the party system. Let us look back at 

the figure 4.1. One can clearly see that PBB's electoral performance is way lower than the 

average of other four Islamist parties. In addition, out of all Islamist parties that I cover in the 

dissertation, PBB has consequently received the least amount of votes (with the only exception 

of PK in 1999). In the last two elections the party support was so low that it could not even pass 

the electoral threshold. All these imply a positional difference between PBB and other Islamist 

parties. PBB, despite all its historic claims about being the voice of the majority, is a niche party.  

 Professor Azyumardi Azra calls PBB a "very small" Islamic party (Personal Interview): 

small in terms of supporter base, as well as capabilities and resources. Wagner (2011) in his 

article on niche parties suggests that niche parties can also be distinguished by the low emphasis 

on economic matters and a high emphasis on non-economic niche topics. In this sense, PBB fits 

almost ideally into Wagner's understanding. The main emphasis PBB has pursued through its 

history is Islam, concept of the unity of Islam and the state, and positive values of Islam for 

Muslims, as well as for non-Muslims. So, in general terms, the main focal point of PBB is not 

economic. It is religion as a comprehensive system, which by definition will include economy. 

But economy, in PBB's understanding, is a supplementary benefit: economy will be beneficial 

for the society only when the first step - establishment of the Islamic state - is done. In this sense, 

I can say that PBB puts high emphasis on Islamization of the public sphere, on the establishment 

of an Islamic state, and lower emphasis on economy and other "smaller" matters. From this 

angle, PBB is compatible with Wagner's understanding of a niche party. 

 The other aspect of the concept of being niche - focus on a niche topic - is also clear in 

PBB's case. In my discussion on history of Islamism in Indonesia in chapter 3, I emphasized the 
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fact that in 1950s even organizations such as Nahdlatul Ulama used to argue for the creation of 

an Islamic state (it is now unthinkable that NU would desire Islamization of legislation). At that 

time, the issue of an Islamic state was mainstream for all Islamist parties. By now, however, it 

has become a niche topic which is not popular among voters: among all current Islamic political 

parties, only PBB wants to create a comprehensive change of the Indonesian state and society, 

wants to create an Islamic state with the Shari'a law being the law of the land. So, the tenet of an 

Islamic state nowadays is a niche topic pursued only by more literalist and more conservative 

elements in the Indonesian society. The majority of Indonesian people do not want an Islamic 

state (Interview with Prof. Azra). To sum up, PBB's ideology includes both Wagner's aspects of 

a niche party, and therefore I can consider it to be one. 

 The distinction between mainstream and niche parties is not only important for 

highlighting descriptive difference (i.e. niche - small, mainstream - large, niche - lack of 

resources, mainstream - more resources etc.). It is also valuable to note that niche and 

mainstream parties have different operating mechanisms, incentives and behavior. This is 

particularly important for this dissertation. While mainstream Islamist parties which are not 

dependent on an external movement (such as PPP) have means, resources and freedom to occupy 

a particular position within the party system they are interested in, a niche party, according to 

Ezrow (2010) would have too much to lose if it attempts to move to the center, with very bleak 

prospects of gains. It would not have enough resources to campaign and to compete against the 

established large mainstream parties, and would not be able to persuade voters that it has left the 

rigidity of Traditionalist Islamist ideology behind and has become flexible. Finally, the more 

moderate space is already taken by other Islamic parties. PBB, instead, would stick to its niche 

ultra-conservative voter base, and, in many cases, may radicalize even more (Ezrow 2010).This 
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idea implies that if you are a niche party, you would have a higher chance and incentive to do the 

opposite thing to if you were a mainstream party. While a mainstream party, if it decides to 

occupy a more centrist position, would have enough resources to represent and advertise its new 

ideology, strategy, and vision, a niche party risks losing the niche electoral base, once it 

campaigns with a more mainstream program, and would have a hard time finding resources to 

persuade the majority of the population that it does not stick to the old radical ways anymore. 

This is the case with PBB.  

 Besides all the talk about unfair elections and emphasis on the divine nature of PBB's 

cause, the main reason for PBB's sticking to Traditionalist Islamism is the fear of losing its 

already small voter base and the decay of the party. Nowadays PBB has a more conservative and 

literalist voter base of mostly older people who feel nostalgic about Masyumi and what it stood 

for (Personal Interview with Prof. Azra). PBB's ideology is definitely unique, but it does not 

attract the majority or any large voter community. Instead of "normalization", however, the party 

is continuing to appeal to the more conservative minority. One of such appeals can be assumed 

from the appointment of Muhammad Al Khaththath to the Shura Council of PBB. Al Khaththath 

has been a prominent member of Hizbut-Tahrir - a transnational pan-Islamist organization which 

desires to create a Caliphate of all Muslims. Hizbut-Tahrir is a forbidden organization in many 

countries in the world due to its radical Islamist appeals. By definition, Hizbut-Tahrir will be a 

Traditionalist Islamist organization which aims at creation of an Islamist state at a global level. 

Having a senior member of Hizbut-Tahrir on the board of the main decision-making body of 

PBB is a sign that the party is expanding towards a more radical base. A similar idea was 

suggested by the chairman of PPP Romahurmuziy who said that Al Khaththath "is more purist in 

terms of the relationship between state and religion" and that PBB recruited him for ideological 
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reasons - to reach out to the more purist and conservative stratum of the society (Personal 

Interview). In this sense, Ezrow's claim that niche parties often become even more conservative 

holds ground: PBB is delving deeper into the more Traditionalist Islamist agenda and the voter 

base. 

4.5 Discussion: Traditionalist Islamism in Real Life. 

 The Crescent Star Party is quite unique within the Indonesian party system, and it would 

be hard to find a similar Islamist niche party in any other country of the world. At the same time, 

it embodies Traditionalist Islamism despite having peculiarities due to being in a specific 

environment and having specific historical development. The party is an example of how 

Traditionalist Islamist ideology can be translated into institutionalized politics (i.e. as a political 

party ideology). And because of this, PBB is very significant for my analysis of the varieties of 

Islamism. 

 To sum up, PBB is an Islamist party because it wants to Islamize the public sphere. The 

way it wants to pursue its goals is by gaining power within the state (i.e. winning elections), and 

then implementing the Shari'a law from top to bottom. Despite having diverging views on some 

topics within the PBB elite, the party is more literalist in understanding Islam than its 

contemporaries. The party members see the Shari'a as the divine universal law imposition of 

which on all Muslims and "recommendation" to non-Muslims will solve all problems of 

Indonesia.  

 The party is less open to non-Muslims and pays less importance to their rights than other 

Islamist parties. The issue of the Islamic supremacy is highlighted in PBB's rhetoric and actions. 

One wonders why any non-Muslim would cast their votes for PBB - and they most probably do 
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not. Despite unsuccessful electoral results, I do not see much of a movement of PBB in the 

direction of moderation. This mostly stems from a unique position of PBB - it is a niche party 

whose main ideological focus - creation of an Islamic state - has become a niche focus and does 

not enjoy popular support. PBB is not able to move to the center due to limited resources, 

difficulty in persuasion the public that a party which since its beginning was Traditionalist 

Islamist may within the blinking of an eye turn into a Hybrid or a Neo-Islamist, as well as 

presence of established Hybrid and Neo-Islamist parties. Therefore, the party tries not to lose its 

niche voter base - the more purist and conservative population of Indonesia. 

 At the same time, PBB is not dependent on any external movement. This is a significant 

detail for the main argument of this dissertation. Not being dependent provides the party with the 

freedom to choose its ideology. Due to the electoral constraints and the niche position described 

earlier, PBB's only solution would be to expand its voter base within the purist and conservative 

stratum of voters. As I see it, this is exactly what PBB has been doing with the example of 

Muhammad Al Khaththath who was recruited by the party for ideological reasons and his 

connections to purist movements.  

 I would like to end this chapter with a conclusion on what analysis of PBB helps us to 

achieve. In general terms, if I look at the big picture and neglect peculiarities of PBB, this 

Islamist party is a player within the party system in a democracy, and acts accordingly. As a 

niche party it has different incentives, mechanisms and capabilities than a mainstream party, and 

it should not come as a surprise that it does not want to and is not trying to "normalize" (contrary 

to Mecham and Chernov Hwang's claim (2014)). Instead, it expands its niche voter base: an idea 

which confirms the findings of the literature on niche parties in the West. I can conclude that my 

observations and analysis suggest that niche parties behave similarly whether it is an Islamist 
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party in non-Western world, or a secular party in the West. And hence, the distinction between 

mainstream and niche parties is significant and should be pursued.  
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Chapter 4. Neo-Islamist Ways of National Awakening Party (Partai Kebangkitan Bangsa) 

and (post-Islamism of?) National Mandate Party (Partai Amanat Nasional) 

5.1 Neo-Islamism in Comparative Perspective 

 Now that it is clear what Traditionalist Islamism is in theory and practice, it is time to 

discuss the other side of my spectrum - Neo-Islamism. I call the variety as Neo-Islamism because 

it is newer vis-a-vis Traditionalist Islamism in one important aspect - Neo-Islamists let go the 

idea of creation of a comprehensive Islamic state and do not call for institutionalization of the 

Shari'a law, both in whole or partially. Instead, the trend of Neo-Islamism stems from a 

preposition that the divine law is just and fair, i.e. directed towards creation of justice for the 

society. The world political thought throughout its history has experimented with many forms of 

government searching for a form which would provide greater justice for a greater number of 

people. Currently, such a form is democracy. Neo-Islamism has been influenced by this 

development, since the main goal of Neo-Islamism - creation of a just society - is also the main 

goal of an ideal type of democracy. Moreover, many Islamists claim the existence of democratic 

elements in the Islamic political thought. One of the most significant is the concept of shura - 

consultation with all the parties before making a decision which will affect them. Encouraged by 

the Qur'an and the Sunnah of the Prophet, shura has been widely practiced in the Islamic 

legislation. The Indonesian Majelis Syuro - a consultation council which some Islamist parties 

have - is a modern variation of the shura practice. The notion of shura in its ideal form would 

imply deliberations with all affected parties, and would resemble a notion of a direct democracy 

as practiced in Polises of Ancient Greece. Currently, this form of shura is not possible in most 

cases due to large numbers of people who would fall under a shura council's power. So, 

contemporary shura has turned into its representative form where (most of the time) Ulama 
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(religious leaders) - as the most educated in Islam stratum of the society - are given the right to 

represent the views of Muslims living in that society. In Islamist political parties, which have the 

shura council, the council oversees the compatibility of the party ideology, strategies and 

decisions with the Shari'a law, as well as has an important say in creation of party ideology, 

strategies and decisions.  

 Not all Islamist parties have the shura council. Parties which want to get rid of the 

negative connotation associated with Islamism and which are independent from an external 

Islamic movement often neglect creation of the official shura council in its structure; instead, 

they follow secular parties, but at the same time are influenced by Islamic tenets in its worldview 

and ideology. The distinction between presence and absence, as well as the degree of importance 

of an official shura council within the structure of the party is an important difference between 

Traditionalist Islamism on one side and Neo-Islamism on the other. Traditionalist Islamist parties 

will definitely have some kind of a shura council in their structure, while in Neo-Islamism it may 

vary. Even though some Neo-Islamist parties still have the shura council, it can be explained by 

the parties' dependence on external movements (for example, PKB). In addition, in such parties 

the shura council will not be the most important body. Neo-Islamist parties which have no 

external Islamist constraints would have their structure resemble closely to non-Islamic parties. 

At the same time, even though Neo-Islamist parties may not include shura council as an 

institution into the party structure, the notion of shura - consultation - is of primary importance. 

In the Islamic tradition, consultation was required in order to produce the righteous and fair 

decision for those affected by it. In accordance with this logic, Neo-Islamists say the creation of 

an Islamic state is not a must: if a non-Islamic state is just, fair, and righteous for its citizens, it 

can be as good as Islamic (Ghannouchi 1998). This reasoning prompts Neo-Islamists to embrace 
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democracy and puts Islamic legislation into the second position (or - as some Neo-Islamists do - 

even argue against institutionalization of the Shari'a law).  

 In the eyes of Neo-Islamists, Islam is a great source of inspiration, morality and way of 

life, but worldly matters are too complex to be dealt with only through the Islamic prism. In this 

sense, Neo-Islamists fully utilize civil law in a desire to create a democratic state which will be 

fair towards both Muslim majority and non-Muslim minorities. I will illustrate this trend with 

interviews with politicians from both PKB and PAN - my case studies for this chapter. 

Moreover, I see a trend of many Neo-Islamists to act in similar way to Western secularists: they 

allocate greater place of religion to the private space, than public space.  

 Recalling the definition of Neo-Islamism, this variety acts from bottom up, rather than 

the opposite way pursued by Traditionalist Islamism. Neo-Islamists care more about the 

Islamization of the individual, for if the individuals are pious and righteous in their deeds, the 

society will become fairer and better. For Neo-Islamists, institutionalization of the Shari'a is a 

forceful act which would meet resistance from many Muslims. Instead, they believe that acting 

within the private sphere - allowing the individuals to become more pious - will create a greater 

acceptance of Islamic values within the society.  

 The discussion of Neo-Islamism in the literature review also suggested that one of the 

main goals of Neo-Islamism - when in power - is to advocate and bring up negative rights, i.e. 

rights of Muslims (such a wearing hijab in administrative buildings) which were forbidden 

before. Instead of forceful positive rights, such as hijab as a must, pursued by Traditionalist 

Islamists, Neo-Islamists want to lift bans on Islamic attributes in the public sphere. This is 
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another important feature of Neo-Islamism pursued, for example, by the Turkish Justice and 

Development Party in 2002-2012.  

 To sum up, Neo-Islamism is not only compatible with the secular state but in many cases 

argues for it. This secular state, however, should be in the form of a fair democracy where rights 

of the citizens are upheld. There is still reluctance of many Neo-Islamists in standing for the 

rights of specific groups (particularly, LGBT and atheists), but others stand quite firm and 

support these groups' rights for free speech and self-expression. Hence, there are different views 

on some particular ideas. This suggests that Neo-Islamism is an ideal category, while real-life 

examples of Neo-Islamists may differ from each other in one way or another; and my continuum 

of the Varieties of Islamism again becomes useful for describing deviations from the ideal 

category. On the other hand, the main tenets of Neo-Islamism - acceptance of a just secular 

democracy, understanding Islamic law as the system of justice and desire for Islamization of the 

public sphere through the private (i.e. bottom-up approach) - will still be upheld by all Neo-

Islamist political parties, groups and thinkers.  

5.2 Partai Kebangkitan Bangsa: A Medley of Neo-Islamism and Nationalism 

 Partai Kebangkitan Bangsa, the National Awakening Party or PKB, is the first Neo-

Islamist case study of this dissertation. It significantly differs from all the cases I have already 

covered in one important aspect - it does not call for implementation of the Shari'a law, either 

fully or partially. PKB is a good example of a party which has Traditionalist Islamist roots, but 

which, from its beginning, set out on a path of pluralism and democracy. In this section I focus 

on PKB's history in order to understand its contemporary ideology. I argue that PKB is 

dependent on a large Islamist movement which is highly influential inside the party's internal 
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politics. However, PKB has flexibility in its principles and behavior because the underlying 

movement does not espouse Traditionalist or Hybrid Islamisms. This section addresses the 

dependence as an overarching theme of the dissertation and shows that parties, constrained by 

and dependent on larger movements, do not have to necessarily be Traditionalist or Hybrid, but 

rather should follow the movement's ideological stance.  

 The National Awakening Party, PKB, already in its name alludes to nationalism as an 

important party characteristic. Another symbol of the party's nature is the color of its logo - 

green. Green is also a color of PBB and PPP, and is a traditional color of Islam. Together, the 

name and the color, from the very beginning suggest the party's Islamic roots and nature as well 

as its adherence to nationalism. In this part, I discuss to what extent current party ideology fits 

the first religious nationalist impression. 

 PKB as well as three out of four of my case studies were born right after the fall of 

Soeharto and at the dawn of democracy in Indonesia. The reason of PKB's existence was initially 

to represent in the political process the voices of the largest Muslim organization of Indonesia - 

Nahdlatul Ulama. The main constituency of NU as well as, later, PKB have become lower 

classes living in rural areas, mostly in Java island - Muslims practicing traditional Indonesian 

Islam (as opposed to the Reformist nature of Muhammadiyah). Since its birth, however, the party 

has argued for a more pluralist and wider representation.  

 Before proceeding further, it is important to touch upon a particular trend of the 

Indonesian politics after democratization. As Fealy suggests in his article (2001), the new 

Indonesian party politics appeared to favor personalities rather than parties: 
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 individual leaders dominate modern parties to a far greater degree than was the case 40 

years ago [...]They are revered figures in their respective parties and have immense 

power over decision making. Abdurrahman and Megawati in particular have almost cult 

status and attract unquestioning, often fanatical, loyalty from many of their grassroots 

supporters. Leaders of parties in 1950s  [...] were highly influential, but they were not 

iconic figures like Abdurrahman or Megawati; nor could they impose their will on their 

parties like their modern counterparts are capable of doing (101-102).  

 The "Abdurrahman" and "Megawati" emphasized by Fealy are Abdurrahman Wahid and 

Megawati Sukarnoputri. While the later, daughter of Sukarno, has been the chairwoman of PDI-

P - Indonesian Democratic Party-Struggle, one of the most powerful secular nationalist parties of 

Indonesia, the former is of interest for me. PKB has been "inextricably linked to the first 

democratically elected president, Abdurrahman Wahid (1999 to 2001),better known as Gus Dur" 

(Woischnik and Muller 2013, 63). Gus Dur was the Chairman of NU, and together with the 

advance of democracy felt the need for NU's political representation. He founded PKB and 

distributed important party positions among NU leaders (Woischnik and Muller 63). Taking into 

account Fealy's insight on the cult of Gus Dur, it is of no surprise that Gus Dur was the one who 

"shaped the party profile significantly"; what matters more, however, is that he shaped the party 

"by promoting not solely religious but also secular-nationalist programme content" (Woischnik 

and Muller 64). This might be the reason why PKB's logo shares both - the green color of Islam, 

as well as the map of Indonesia. Gus Dur was a visionary. From the very beginning he 

understood that catering solely to the NU community will not make the party strong. Opposing to 

the ideological stances of NU and NU party from 1950s which aimed at making Indonesia an 

Islamic state, Gus Dur's PKB turned to a more moderate and pluralist stance.  
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 In its early years, the ideology and strategies of PKB differed from the current ones due 

to a discrepancy - how could a party catering to an organization which desires to create an 

Islamic state (NU) argue for a secular state? In order to answer this question, there is a need for 

historical references. In 1980s, Soeharto forced all organizations to accept Pancasila as their 

main ideology. NU accepted the order, since it had no other choice. PKB which was founded in 

1999 accepted Pancasila at a great ease even without pressure from Soeharto's regime. The 

discrepancy between NU's Islamic ideals and PKB's secular led to the fact that "PKB promoted 

Pancasila as its platform and campaigners had the problematic task of defending a pluralist 

doctrine to Muslims, in particular, to the NU community" (Platzdasch 2009, 221). PKB needed 

time in order to get its pluralist ideology to be fully accepted by the NU. Therefore, in its early 

years, PKB "played" with the Islamic law. Platzdasch notes that in the 2000 Parliament session 

on constitutional recognition of the Shari'a law PKB argued for a "plural clause with obligation 

of the state to implement religious teachings", which implied all religions to implement their own 

teachings and make the state a guarantor of it; in 2002 session, on the other hand, PKB argued 

for a plural clause without state obligation (251). Even Abdurrahman Wahid vocally expressed 

his appreciation of the Islamic law: while arguing that PKB is "based on nationalism; not 

religion" and having a belief that "Indonesia should not be an Islamic state"(Hosen 2003, 170), 

he "was well connected to Acehnese traditionalist networks and also emphasized that shari'a 

could overcome the conflict there" (Aspinall 2009, 211). PKB, despite having a pluralist 

constitution since the very beginning, engaged in a game with the Islamic law, but then gradually 

changed its ideology to what it is now. 

 What is, then, the current ideology of PKB? Compared to other Islamic parties, PKB's 

main ideology is clearly stated in a party document called Mabda Siyasi, or Political Principles, 
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translation of which I give in the Addendum I. Mabda Siyasi encompasses principles which 

make PKB, in theory, a pluralist and inclusive party. It is important to note that, according to the 

document, PKB is a party that: 1) supports unity of Indonesia and peaceful coexistence of its 

people, 2) favors democracy, rule of law, human rights, fairness and social justice, 3) calls for 

prohibition of religious coercion (!), 4) argues for empowerment of minority groups as well as 

peaceful coexistence between nations and religions- the notions which reiterate across the nine 

principles of Mabda Siyasi. These principles are similar to the principles of many European 

secular liberal democratic parties. However, Mabda Siyasi includes rhetoric which suggests that 

PKB is a party with religious roots and religious understanding of politics. Principle V, for 

example, states that the real power is in the hands of God Almighty, and that power God entrusts 

to human beings who have the required expertise to execute that power. Principle VI talks of 

accountability before God. In addition, several important concepts in PKB's principles are 

dubbed in Arabic in parenthesis which suggests that the party is an Islamic party, and that it 

wants to justify that its ideology is influenced by and in compliance with the Qur'an. The final 

Principle IX summarizes the main focus of PKB - being an open party for any nation, race, 

religion and social class. This is a sign of inclusivity that PKB wants to present to the population 

of Indonesia.  

 Does Mabda Siyasi work in practice, and is PKB really pluralist and inclusive? In order 

to answer these questions, I decided to look at the view of non-Muslims by the Muslim elites, to 

describe the position of non-Muslim members within the party, as well as to conduct some 

interviews with non-Muslim members regarding their desire to join PKB. The Muslim elites of 

PKB whom I interviewed were unanimous on the position of non-Muslims; their suggestions 

coincided with Mabda Siyasi. For example, a member of Dewan Syuro (Consultation Board) of 
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PKB and an ulama (Muslim religious leader) Syaiful Barhi Anshori claimed that PKB is an 

interreligious nationalist party in a sense that minority religions have the same rights as Islam. 

He also noted that Pancasila, "the way of life" of PKB, is what unites different religions and 

ethnicities in a peaceful coexistence. Originally, he added, PKB took its "main values from 

Islam" (particularly in the aspects of morality and fairness) but at the same time did not politicize 

religion (Personal Interview). Luluk Nur Hamidah, the Deputy Secretary General of PKB and the 

Secretary General of the Women's Wing of PKB, also mentioned the inclusive nature of the 

party. She said that PKB is one of the few parties which aims at the empowerment of women, 

both Muslim and non-Muslim, and that protecting rights of minorities is one of the crucial goals 

of the party (Personal Interview). These and other Muslim leaders of PKB, with whom I had a 

chance to talk, highlighted the inclusive, multi-cultural, multi-religious and multi-ethnic nature 

of PKB, at the same time suggesting that women empowerment is what differentiates PKB from 

its contemporaries. But this is only one angle; what do non-Muslim members think about PKB? 

 Concerning the non-Muslim members, the party has been quite successful. Despite the 

fact that the majority of the party members are Muslims (mostly members of NU), Christians and 

Buddhists(both males and females) have also joined PKB. However, PPP also has Christian 

members in Christian majority areas like West Papua. The difference between PKB and PPP in 

this sense is that in PPP non-Muslims cannot hold high positions, while in PKB non-Muslims 

may achieve high positions within the party. For example, Rusdi Kirana, a Christian, is the 

Deputy Chairman of PKB, Daniel Johan, a Buddhist, is a member of Parliament from PKB, and 

Greety Tielman (female), is the head of the local branch of PKB in Sulut, North Sulawesi.  

 All the examples above support PKB's claim for pluralism and equal opportunity, but 

what are the reasons non-Muslims have for preferring PKB over religiously neutral PDI-P, 
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Golkar and others? I had an interview with Daniel Johan, a Buddhist, who is a Deputy Secretary 

General and a Parliament member from PKB. He became a member of PKB in 2007through a 

personal invitation of Gus Dur. As Johan recalls: 

In 1990s, I was close to Gus Dur, and also close with Muhaimin Iskandar [current 

Chairman of PKB], because we were on the same level of political activism with them. In 

1996-1997 I stood together with Muhaimin Iskandar against Soeharto. In 2000 Gus Dur 

called me by phone as a President of the Republic of Indonesia to invite me for breakfast. 

And Gus Dur told me "one day you have to join PKB to strengthen the party". I said, 

"OK, but why?" Gus Dur explained: now in 2000 the influence from Middle East to 

Muslim fundamentalists in Indonesia is very big. That's a danger for the united state of 

the Republic of Indonesia and Pancasila. Once and for all, the Indonesian Islam has to be 

bigger than fundamentalist Islam. For Gus Dur Indonesian Islam is [embodied in] 

Nahdlatul Ulama. Gus Dur called Indonesian Islam as Ahlus Sunnah wal Jamaah 

[Adherents to the Sunnah and the community]. That is the end. So, Gus Dur said, when 

the minority has the problem, they come to Gus Dur, they come to NU, they come to 

PKB. But always NU and PKB need to be stronger than the other [fundamentalist Islam]. 

We thought that it's not enough to have Muslims, but NU and PKB decided they needed 

members from Buddhist, Christian and other minorities from all places around Indonesia. 

Only then we may be sure that Indonesian Islam will be stronger than fundamentalist. 

That's why I'm here (Personal Interview). 

 In Mr. Johan's story, it was the vision of Gus Dur who from the very beginning realized 

threats going from the "other" fundamentalist Islam, and thus, only united with religious and 

ethnic minorities the new party could stand for the unity of Indonesia. Also, when I asked Johan 
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to describe PKB's main goal he replied, "to make sure pluralism is run" (Interview). It is 

powerful to see a Buddhist member of PKB who strongly associates the nature of the party with 

pluralism. Since Mr. Johan is one of PKB's core of political elites, he knows the party deep 

enough to claim that PKB has indeed a commitment to pluralism, fairness and democracy. 

 Daniel Johan became a member of PKB through personal connections, but there were 

others, who joined the party due to its pluralist ideology. Such is the case with Sandy Nayoan, a 

Christian Indonesian actor, a secretary of legal and human rights division in Indonesian 

Parliament, and a member of the expert stuff of the Parliament fraction of PKB: 

I started participating in PKB's affairs in 2004, but formally joined in 2009 [...]. First, I 

participated to find out their real goal. Some friends say I'm not fit because they are 

Muslims. I'm not easily influenced by the opinion, so I tried to socialize with people in 

PKB until I found out their ideology - to protect the minority. The ideology comes from 

Nahdlatul Ulama, the biggest organization of Indonesia  - 40 million members (sic.). So, I 

found out they are moderate, they are open. In 2004, I started to explore, and after 

figuring everything out I joined deeper. Protecting those who feel threatened, helping 

those who are in need - this is the main motto of PKB. And then they outline the meaning 

of these two things: we protect anyone who feels marginalized, outcast in this country 

due to their ethnicity, religion, skin color. The second: we as a party have to always help 

to the welfare of the society, especially for the poor (Interview).  

 Mr. Nayoan also noted that the main constituency of both NU and PKB is the middle to 

lower class, i.e. people "who have significant economic problems"; in this sense all that PKB 

does actually fits with its ideology stated in Mabda Siyasi (Personal Interview). On the question 
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of how it feels being a Christian in a Muslim-majority party attached to an Islamic organization 

(NU), Mr. Nayoan added: 

For Christian, the doctrine is based on love: love one another, help in need. For me, PKB 

is matched with my beliefs. And it's really true that they are applying Mabda Siyasi in 

their politics: from General Chairman and Secretary all the program focuses on love. For 

me as a Christian, there's nothing deviating from this belief. I feel convenience with this 

party. PKB really focuses on women participation, they give space for women to 

participate in the politics. And we support women. PKB wants to lift up the women to the 

same level with men, emancipation. We focus on gender issue. Right now non-Muslim 

participation is increasing, that's why in 2014 we created a Christmas program. Some 

Christian members of PKB really enjoyed it. Same for the December of 2015. It shows 

that PKB is committed to the pluralism. Because it is the fact that we are different from 

each other, but the unity is the most important thing. The difference in our country is 

becoming a treasure, it's not a defect but a treasure. [But] there's a high resistance from 

other denominations to join PKB not because the party closes opportunities, the problem 

is to convince other denominations to join and understand that we are moderate, open and 

not exclusively-Muslim party. Hopefully, by 2019 many areas will have diversity, this is 

our goal. Conducting a program for Christmas is to show that we are open. Yes we are 

green, but it does not mean that we are closed. PKB implements basic Christian 

teachings, too: love one another, no discrimination, give opportunity to everyone to move 

forward with their life. We have programs now to go to the rural areas and teach people 

on Mabda Siyasi, and I am the national instructor for this program, can you imagine? If 
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PKB weren't open, they wouldn't allow me to be the instructor. In that event I will be 

introduced as a Christian, so this is what PKB is (Interview). 

 Definitely, Mr. Nayoan provided me with a powerful and emotional statement regarding 

PKB. But besides emotion, it is believable that the party is devoted to its ideology of pluralism 

and protection of minorities. When I was in the Parliament for this interview, I also met a pastor 

of Mr. Nayoan. A Christian pastor in an Islamic party parliament faction headquarters looks 

more like fiction, but this is the reality of PKB.  

 Overall, from the view of non-Muslims by Muslim elites, from the position of non-

Muslims in the party and from first-person accounts of non-Muslims, I can conclude that PKB in 

the realm of pluralism is way more developed than all the parties I have covered earlier. PBB, 

PKS and PPP are not even close to the devotion PKB has for the rights of minorities and the 

empowerment of women. And this is one of the traits that makes PKB a Neo-Islamist party, but 

what else? 

5.3 Neo-Islamism of PKB 

 The National Awakening Party received a Neo-Islamist rank on my Islamism spectrum, 

and here is why. Through the early "play" with the Shari'a law and subscribing itself to the 

"obligation of the state to implement religious teachings" (Platzdasch 2009, 251), PKB was able 

to grab the core of the NU constituency in early elections. "Selling" a pluralist non-religious 

party to the NU members was not easy; therefore, in its beginning, the party had to act in such a 

way as to present itself as the protector of the NU values. In time, however, the party was able to 

shift to its current flexible ideology which supports and highlights importance of pluralism and 

nationalism. Islam, described by many as the influence (Personal Interviews) in the early days of 
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the party, is still influential in setting up the moral grounds of PKB. Even a Christian Sandy 

Nayoan highlighted this aspect of PKB: party policies and "legislation should be influenced by 

the teaching of Islam, but PKB does not want to call it Shari'a" (Personal Interview). Why would 

a Christian be content with the fact that his own party is influenced by the teaching of Islam? I 

have touched upon this matter in the previous section, when I quoted Mr. Nayoan's 

understanding of Islam and the compatibility of its values to Christianity. I would like to add that 

a particular understanding of Islam and the Islamic law is what differentiates PKB from the 

previously studied parties and what makes it a Neo-Islamist party. 

 When recalling my definition of Neo-Islamism, it is important to highlight one 

characteristic: the understanding of the Shari'a law by Neo-Islamists is less literalist, more fluid 

and more flexible than that of Traditionalist Islamists. The Shari'a law, for Neo-Islamists, is not a 

set of unchangeable rules and norms that all Muslims must follow; rather, it is a system of justice 

which pertains to all matters, including governance. Particularly, when in government, Neo-

Islamists aim at creating a fair and just society, and are influenced by such developments of 

modernity as human rights and democracy. Neo-Islamists embrace civil law which aims at 

improving justice and fairness; besides that, Islam can act as an influence and inspiration for 

policies and legislation. This influence, for Neo-Islamists, does not include direct provisions of 

the Shari'a code such as hudud laws (punishment laws), but is more vague, and aims at bringing 

the spirit of justice and fairness rather than concrete principles. Neo-Islamists also tend to 

attribute religion more to the private, rather than public domain. They do not politicize religion; 

their "Islamization" stems from the idea that once individuals have high morals, the state, as a 

collection of individuals, will, logically, be or become better. The last characteristic of Neo-

Islamism is pluralism - a right to voice one's opinion both within the domain of Islam (i.e. 
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possibility of multiple voices/interpretations within Islam) as well as through other religious and 

non-religious means.  

 Taking into account all the characteristics, PKB is a Neo-Islamist party. First off, the 

issue of Shari'a in PKB is of utmost importance. I have already mentioned Mr. Nayoan's 

understanding of the influence of Islam into politics as a positive trend. The Muslim elites, 

similarly, understand Islam as the base of moral grounds as well as a source of inspiration. I 

asked a member of Dewan Syuro Mr. Anshori what Shari'a means for him and PKB and what its 

objectives/goals are. In a traditional understanding, the word "maqasid" in Arabic refers to the 

goals and objectives of Muslims such as pilgrimage to Mecca, charity tax and others. Mr. 

Anshori, however, suggested that the main goals (maqasid) of Shari'a according to him, NU and 

PKB are protection of human beings (and human rights), democracy and freedoms (of thought, 

religion and others) (Personal Interview). To be honest, I was surprised as this interpretation of 

Shari'a is very contemporary and is similar in its logic to the ideas of important Neo-Islamist 

thinkers such as Gulen and Ghannouchi, as well as goes hand-in-hand with my idea of the Shari'a 

as a system of justice and fairness.  

 Ms. Hamidah, on the other hand, very succinctly explained the case of a non-literal 

understanding of the Shari'a law: 

Shari'a is a set of norms which is flexible, changeable and very dynamic, because the 

dynamics of the society also change, but the principles, of course, do not change. For 

examples, the principles are justice, equality, egalitarianism, truth. But how can it all be 

implemented? It depends. We are not living in the era of Mohammed, we live here. The 

challenges of Shari'a are: on the one hand there's a very demanding issue of human rights, 
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for example, the rights of gay, lesbian and so on, and how we treat them as human 

beings. This is what Shari'a means for us. We are not going for same-sex marriage, but 

they have same rights with us to be free, to have freedom of expression, work etc 

(Personal Interview). 

 So, Shari'a is not only flexible but must go along the changing dynamics of the society. In 

addition, an explicit notice of LGBT population is indeed a powerful statement that PKB has 

advanced quite substantively into the issue of human rights compared to other Islamic parties and 

organizations for which it is still a taboo. 

 PKB in its structure, along with PBB, PPP and PKS, has the traditional Islamic institution 

of Dewan Syuro. It is important to note, however, that while the other aforementioned parties 

have "Majelis Syuro", i.e. consultation council, PKB's institution is a Dewan, or a Board, which 

is smaller in significance than the Majelis Syuro but which still implies Islamic background of 

PKB. The Dewan Syuro was established by the NU elites, and most of the members right now 

are the NU Ulama. According to Mr. Johan, the Dewan Syuro, unlike in the other Islamic parties 

(!), is second in decision making after Dewan Tanfidz (Executive Council), and acts as the 

advisory board (Personal Interview). The more fascinating insight is that Dewan Syuro "used to 

have a Buddhist monk, but he has resigned because the monk is the member of the international 

monk organization and could not be a member" of Dewan Syuro (Personal Interview with Mr. 

Johan). And, according to Sandy Nayoan, "in some local areas, there are Christian members in 

Dewan Syuro, not always Muslims" (Personal Interview). It is surprising and fascinating to see a 

traditional Islamic institution of Shura Board/Council to have members from other 

denominations. This is a believable evidence for PKB's commitment to diversity, pluralism, and 
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understanding of Islam and Shari'a as sources of inspiration, instead of a literal following of 

particular sets of norms. 

5.4 Neo-Islamism of PKB and Its Dependence on Nahdlatul Ulama. 

 PKB, being in the very beginning the vehicle of political representation for Nahdlatul 

Ulama, has to a large extent remained so. When I asked about the current link between NU and 

PKB, all my interviewees were unanimous - the link is very strong. Quite popular is the 

association of NU and PKB as "father and son", "mother and daughter", "parent and child" 

(Personal Interviews). Due to the fact that NU has a very large membership, NU established 

PKB and senior members of PKB are at the same time members of NU, I can conclude that PKB 

is highly dependent on NU. And why would it not be ? NU is able to deliver a great amount of 

votes for PKB (more than 20 percent of eligible voters!), and NU is an embodiment of 

"Indonesian Islam", Islam influenced by pre-Islamic traditions. In addition, contemporary NU's 

constituency is lower and middle class, and PKB aims at creation of a kind of a welfare state in 

order to ease the poverty in Indonesia. PKB is very dependent on NU, "in every policy PKB 

follows ideology of NU and the interests of them" (Interview with Mr. Nayoan). But at the same 

time, PKB is not a Traditionalist Islamist party which is dependent on a Traditionalist Islamist 

movement. The opposite is true, the NU of 1950s which wanted to create an Islamic state in 

Indonesia, and even the NU of 1990s which still cherished the ideas of Islamist politics, is not 

the contemporary NU. The prominent public intellectual and a member of NU, Zawawi Imron, 

suggested that current NU has no aspiration to make political decisions, or to politicize religion. 

Instead, NU pursues religious and cultural affairs, as well as does social and educational work in 

poor districts of Indonesia (Personal Interview with Mr. Imron).The current ideologies of NU 

and PKB, then, coincide in the Neo-Islamist matters: desire for a secular state and pluralism, 
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understanding of religion as a private matter, and attention to social justice (i.e. poverty relief 

etc.) as the cornerstone of both groups. PKB listens to NU's suggestions regarding policies and 

depends on the movement for its votes, and since NU is Neo-Islamist, it is easy for PKB to 

pursue a Neo-Islamist vision which Gus Dur has since its very beginning.  

5.5 Electoral Performance of PKB 

 If PKB has fully represented NU, it would have received much more votes than it does 

and could have become the largest party in the Parliament. However, this is not the case. As the 

Figure 5.1 shows, PKB has been acting in a more or less same performance domain as other 

Islamic parties. However, it has been behind secular nationalist parties (Figure 5.2), with PKB's 

greatest result being 12.61 percent in 1999 elections (probably due to the popularity of Gus Dur). 

At the same time, the votes of NU members would account for more than 20 percent of total 

eligible votes. The PKB results show that NU does not fully vote for the party. Despite not the 

greatest electoral performance, PKB has been in government coalitions since its birth, and 

currently has four ministers in the President Joko Widodo's cabinet.  
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Figure 5.1: Electoral performance of PKB in parliamentary elections compared to other Islamic 

parties. 

 

Figure 5.2: Electoral performance of PKB in parliamentary elections compared to the average 

result of secular nationalist parties. 
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 What explains PKB's relatively weak electoral performance if it represents NU which 

has, according to various estimates, 40-100 million members? I would argue that NU in its 

internal matters is not unified. There are Neo-Islamist members and elites as well as 

Traditionalist Islamist. Gus Dur and PKB had a hard time selling the new ideology of PKB, 

which entails a total lack of Islamic legislation, to the NU members. While many have accepted 

PKB's policies, others stayed reluctant to them. In August 2015 I visited NU's 33rd Muktamar 

(Congress which takes place every four years and where NU members elect the Chairman), and 

had a chance of talking to both solely NU members as well as members of both NU and PKB. 

There were three candidates for the position of the Chairman for the upcoming four-year term. 

PKB supported the candidacy of Said Aqil Sirodj who was the Chairman of NU in 2010-2015. 

The explanation for this was that "PKB [was] working about securing the incumbent, because we 

[PKB] have tight relationship to this particular candidate, and he supports PKB a lot. But two 

other candidates do not support us, that's why we try to influence the votes" (Personal Interview 

with Ms. Hamidah). So, there are factions within NU each of which sees a different future for the 

organization. While some of them, like the faction of the incumbent, explicitly follow the vision 

of Gus Dur and supports PKB, other strong fractions do not support the party. In chapter 2 I 

quoted the Chairman of PPP who told me about PPP's strategy to get votes from the dissatisfied 

members of both NU and Muhammadiyah. I would argue, it is correct to say that fractions of NU 

dissatisfied with PKB's ideology and strategies may as well look into more Traditionalist parties. 

This explains PKB's "weak" electoral performance compared to the secular nationalist parties 

such as PDI-P or Golkar. Fragmentation of NU on particular questions regarding the coexistence 

of Islam and politics does not allow PKB to be the only representative of the organization and 

reap the full benefits. PKB from its beginning has been associated with NU, and hence NU is the 



147 
 

 

main voter base of PKB. Despite the fact that NU leadership cannot force all NU members to 

vote for PKB, NU is the first and the main large organization from which PKB receives its 

support. Therefore, it is critical for PKB to pursue ideology compatible to that of NU, and thus 

be dependent on it. 

5.6 Partai Amanat Nasional: En Route to Post-Islamism? 

 Partai Amanat Nasional, the National Mandate Party or PAN, is my last case study. It is 

the most liberal Islamic party in the Indonesian party system. PAN does not have a shura council 

(Majelis Syuro), which makes it distinct from all other four Islamic parties. In addition, the party 

aims at a detachment from Islam: as I show in my interviews, PAN tries to present itself as a 

nationalist party and as being beyond Islamist ideology. Because of this I argue that the party is 

en route to Post-Islamism. I explain what Post-Islamism is and how PAN symbolizes a visual 

detachment from Islamism as an ideology. Currently, PAN is still a Neo-Islamist party, but has 

all the means to turn to Post-Islamism. 

 The prefix "post" in Post-Islamism suggests a move beyond Islamism. The reason Post-

Islamism is not in my Islamism framework is because Neo-Islamism is the pinnacle of pluralist 

individualist Islamism, while Post-Islamism would mean abandonment of Islamist ideology per 

se. Hence, Post-Islamism, in my understanding, is not a variety of Islamism, it is beyond the 

spectrum. In this section I delineate PAN's history and show in what way its Neo-Islamism may 

soon disappear. I also argue that PAN's independence from an outside movement provides it 

freedom to choose an ideology - and the party chooses a catch-all position.  

 PAN has been present on the political stage of Indonesia since 1998 when Soeharto 

stepped down and democracy arrived. In similar way with the Nahdlatul Ulama, Muhammadiyah 
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- the second largest and also a reformist Muslim organization of Indonesia - also needed 

representation. Being disillusioned with the PPP, Muhammadiyah went on to create its own 

"reformist" party. Before the new party was created, Muhammad Amien Rais (chairman of 

Muhammadiyah in 1995-1998) was invited to join other parties or to create a party jointly with 

prominent political figures such as the chairman of PBB Yusril Ihza Mahendra (Platzdasch 2009, 

334-335). Rais, however, declined invitation to create a conservative Islamist party (which PBB 

has been), and established PAN. As Hosen (2003) says, Amien Rais from the very beginning did 

not want the party to be explicitly Islamic (170). At the same time, the party was an offshoot of a 

more modernist and reformist Muhammadiyah and was supposed to be a representative of the 

latter. However, it did not happen - all structural ties with Muhammadiyah were broken when 

PAN decided to pursue a less Islamic and more nationalist ideology. In the words of Muhammad 

Najib, Head of Foreign Affairs and Diaspora of PAN and a member of the Indonesian 

Parliament, "the structural relationship is very loose and fluctuations depend on issues: on some 

issues we may be on the same page, while for others we may be at difference" (Personal 

Interview). Muhammadiyah does not dictate PAN what to do, and the party is totally free in 

deciding its policies, strategies and ideology. However, it has not been like that all the way. As 

Mr. Najib adds: 

Especially in the beginning there was a serious debate in our first Congress in Yogyakarta 

when we tried to establish our first platform. There were two groups debating. One 

[hardliners of Muhammadiyah] wanted to make the party closer to Islamic ideology, and 

the other liked what we have until now. We were lucky because the group that wanted to 

attract PAN closer to Islamic ideology was a loose group. And what we established till 
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now is the winner. That was the only Congress with a serious debate. After that there is 

no debate about ideology (Personal Interview). 

 It is interesting to note that Mr. Najib, who has been a prominent member of PAN since 

its inception and was at the same time a member of Muhammadiyah, describes the current lack 

of religious ideology as "luck": according to him, the party would be unlucky if it would turn 

into a greater Islamist direction. This description suggests that PAN's mainstream faction does 

not want to associate the party with Islamism, it wants to go beyond Islamism, i.e. into the realm 

of Post-Islamism. On the other hand, PAN has an Islamist faction which is a quite interesting 

development if one considers how non-Islamist the party ideology is right now. In 1999-2004 

PAN was a member of the so-called Reformation Faction within the Indonesian parliament. 

PK/PKS, the Hybrid Islamist party which in its early years had aspirations for an Islamic state 

(which is the case of my discussion in chapter 5), was PAN's partner in the Faction. One 

explanation of why PAN which has tried to distance itself from clear association with Islamism 

in a coalition with PKS is PAN's catch-all nature. However, the other reason for such a move has 

been the presence of an Islamist faction which was strong in PAN's early years but still was not 

very vocal. PKS was also on good terms in a coalition with PAN: 

In fact, PK officials also felt a natural affinity with PAN because the later's Islamists 

often quietly identified with their own views. Regardless of its open platform, the belief 

that Islam was the superior religion had prevailed among PAN's Islamist faction. The 

view that all religions were of the same value, PAN's Chairman A.M. Luthfi, for 

example, held, "incompatible with Islamic theology." PK leaders, therefore, believed 

PAN's claim for religious openness to be spurious and made a distinction between what 

they described as PAN's "pluralism" and their own party's "plurality". The difference was 
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that plurality acknowledged humanity to be divided into various ethnicities, but were 

theologically not on "the same level of quality" (Platzdasch 2009, 238-239). 

 From Platzdasch's description, I can infer that PK/PKS were mistaken regarding PAN's 

aspirations, did not truly believe that PAN is a pluralist and open party. Therefore, being in 

coalition with PAN promised to be successful. The coalition collapsed when PKS realized that 

PAN's ideology of pluralism was real and that PAN has tried to brand itself as a catch-all party. 

On the other hand, "both PK and PAN leaders argued that if people were obedient towards their 

religion, they were also obedient to the law" (Platzdasch 240). This suggests that PAN despite 

being "self-declared religiously neutral" (Platzdasch 72), has seen value in religion, could be 

neutral towards a particular religion but could believe that religion is a necessary institution 

within the government.  

 Being in the Reformation Faction, PAN and PKS had influence on each other: PAN 

pacified Islamist ambitions of PKS, while PKS increased Islamist aspirations in PAN and helped 

PAN's Islamist faction to gain voice. As Platzdasch (2009) describes, this cohabitation resulted 

in a proposal in 2001 session of the parliament for a revised version of the Jakarta Charter - the 

famous document adoption of which would turn Indonesia into an Islamic state: 

The Fraksi Reformasi ("Reform Fraction"), consisting of the Islamist Partai Keadilan 

[PK, later - PKS] and the religiously open Partai Amanat Nasional [PAN], proposed a 

self-proclaimed pluralist variant of the [Jakarta] Charter clause that replaced the term 

shari'ah with the expression "religious teachings" (ajaran agama [...]). It stated: "the state 

is based on The One All-Powerful God with the obligation [kewajiban] to carry out 
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[menjalankan] religious teachings for its respective adherents [bagi masing-masing 

pemeluknya]" (177). 

Revising the Charter in this way served the goals of both parties: early PK preserved its 

goal of the Shari'a for the adherents of Islam and at the same time appeared to be more pluralist 

compared to PBB and PPP (now PK could claim that it fights for the rights of religious 

minorities and expect their votes).On the other hand, the aspirations of PAN's mainstream 

politicians to make PAN a pluralist party were fully supported. And so was the idea of necessity 

of religion in a state I discussed earlier. The Islamist section of PAN must have been happy, too, 

for they would succeed in making the party as a whole to agree on the obligation for all Muslims 

to follow the Shari'a law. Despite the great effort of both parties, the proposal did not pass. Since 

that time, PAN has left the idea of the revised Jakarta Charter and has argued for a fully secular 

state.  

The discussion on PAN's beginnings and early ideological tenets has so far suggested that 

despite being born from Muhammadiyah - a reformist (and a more purist) Islamic organization - 

PAN has lost structural ties to the organization. Many members of Muhammadiyah still vote for 

PAN, while others prefer other Islamic or secular parties. What is important for this dissertation 

is the fact that Muhammadiyah has no say in PAN's policies, the party is fully independent from 

the organization. I also touched upon PAN's early playing with the Islamic law and its coalition 

with PK/PKS. But what about now? What place does the Islamic law have in the ideology of 

PAN? The Chairman of PAN Zulkifli Hasan described party's current ideology quite 

comprehensively: 
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PAN is not an Islamic party. It is a religious nationalist party. Our spirit is religious, but 

implementation is mostly nationalist, tolerant, inclusive: we accommodate non-Muslims, 

too. We look like a big house for all people of Indonesia. We don't make differences 

based on the religiosity, ethnicity and other differences. We stand for people having equal 

opportunities, and we give opportunity for the people to choose whoever they like. Many 

of our members are Hindu, Christian and others (parliament members).We also have non-

Muslims in high positions in local and national levels. For example, in Bali majority [of 

the population] are Hindu - chairman of our political party and representatives are Hindu. 

In North Sulawesi majority are Christians, and hence our mayor and other representatives 

are Christians (Personal Interview).  

Despite the fact that the examples the Chairman has given to me have been from non-

Muslim majority areas (even PPP has non-Muslim representatives in those areas), I was fortunate 

to meet Mr. Bara Hasibuan who is a Deputy Chairman of PAN and is a Christian. In our 

conversation Mr. Hasibuan suggested that nowadays PAN does not engage in religious 

discrimination, and that - by his own example - non-Muslims can achieve high ranks within the 

party. The party - instead of focusing on religion - focuses more on economic and other more 

urgent matters (Personal Interview). Mr. Najib was also very direct in his assessment of PAN's 

relation to the Shari'a law. In his voice, I understood that the association of PAN with the Islamic 

law was something the party tried to get rid of. He said that, "we [PAN] have totally no religious 

agenda [...]. Absolutely, we refuse Shari'a. We do not tolerate the Shari'a law, especially on 

national level. Pancasila is already enough for us. We don't think about other ideologies and 

alternatives, and we do not think to change Pancasila. It is our final ideology" (Personal 

Interview). 
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There is "absolute""refusal" of the Shari'a, but then there is the word "especially," which 

implies that there can be exceptions. These exceptions will stem from the party's flexibility and 

electoral pragmatism - like the Japanese LDP, PAN does not see a problem in using 

contradictory electoral strategies in order to secure electoral results. In my analysis, I talked 

about the catchallist nature (or, at least, aspirations) of PAN, and cited PAN's chairman who 

called PAN a "big house for all people of Indonesia." PAN officially does not embrace an 

Islamist ideology, and is flexible in appealing to all types of voters. Moreover, if the party 

pursues to be catch-all, it needs to accommodate the desires of the majority - be it on national or 

local level. Indonesia is a very particular state in regards to Islam. While the majority of 

Indonesians are happy to live in a secular state, some local level constituencies have more 

conservative aspirations. A party like PAN would need to accommodate their aspirations and be 

pragmatic in its electoral strategies. The Chairman, Mr. Zulkifli Hasan, commented on this 

matter in the following way, "in the national level we always do moderate approach talking 

about religion. In the local level, it depends on the constituency. Majority of Aceh are 

[conservative] Muslims, we have a greater spirit of Islam there. Aceh is not exactly an Islamic 

state, but some policies are drawn from Islam" (Personal Interview). 

As the quote suggests, PAN acts along the desires of the constituency, i.e. wants to 

maximize their votes. Hence, it may implement the Shari'a law if it is needed and desired by 

majority. It is notable that the Chairman mentioned Aceh - an infamous region of Indonesia 

which aimed at secession if their "greater spirit of Islam" and the desire for an Islamic state were 

not fulfilled. Nowadays Aceh has a great autonomy in law implementation, and it can implement 

the Shari'a law as much as it desires. Plenty of the Shari'a tenets have been in force in Aceh for 

quite some time. First of all, Aceh is important for my discussion due to being a local 
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constituency with non-mainstream aspirations. Second important idea is its relation to PAN. A 

prominent PAN member Mr. Azwar Abubakar, with whom I was also fortunate to meet, was a 

deputy governor (2000-2004) and then governor of Aceh (2004-2005). I will illustrate 

pragmatism of PAN in the example of Mr. Abubakar's governorship in the aftermath of a deadly 

tsunami. Salim (2015) notes an occasion of PAN's implementation of the Islamic law: 

In the aftermath of the tsunami, the district Syar'iyah [Shari'a] Court of Bireuen had, in 

fact, for the first time convicted more than twenty people for gambling offences, and 

fifteen of them were publicly caned in the mosque yard in Bireuen on 24 June 2005. The 

caning in Bireuen could have never taken place without pressure upon the acting 

governor of Aceh, Azwar Abubakar. In the absence of legal guidance from both the 

central government and regional legislation as to whether and how the caning punishment 

should be carried out for sharia offenders in Aceh, Governor Azwar approved the 

punishment by issuing a decree [...] on the Technical Guidance of the Implementation of 

Caning (47).  

 Indeed, there was a pressure from the Shari'a-minded conservative community, but if 

PAN was totally against the Shari'a, the governor would have chosen a different source of 

punishment or would have delegated the decision to other bodies. In this sense, PAN is very 

flexible: despite its "refusal" of the Shari'a, it can pursue the Islamic law if it serves the party's 

goals of vote maximization.  

 To sum up the earlier analysis, contemporary PAN is a very flexible party which aims at 

vote maximization and can pursue conflicting strategies in order to secure an immediate electoral 

victory. Despite having roots in Muhammadiyah, the party loosened the structural ties with the 
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movement early on in its life. The members of PAN can still claim they represent 

Muhammadiyah, but by the same logic they can claim representation of any other movement or 

stratum of the population due to PAN's "big tent" nature. The leaders of PAN would claim 

representation of all citizens of Indonesia, while in a more subtle language I can describe a 

flexible party like PAN as aiming to pursue immediate political goals as well as being 

entrenched into the political game with a loss of ideological base. But have PAN's flexibility and 

pragmatism resulted in successful electoral performance of the party? 

5.7 PAN's Electoral Performance and Relationship between What the Party Aspires to Be and 

How It Is Assessed by the Voters. 

 During my interviews with the leaders of PAN, I asked whether the party gets inspiration 

from other parties in the world. The answer was unanimous - no, PAN is originally an 

Indonesian party and gets inspired solely from Pancasila and the people and cultures of Indonesia 

(All Interviews with PAN members). It is hard to objectively assess this claim: nationalism has 

deep roots in Indonesian society; saying that PAN is fully original goes along the party line, and 

I doubt any member would claim otherwise. Nevertheless, it is difficult not to speculate that 

PAN would like to see itself as other "big tent" parties with Islamist backgrounds - for example, 

AKP of Turkey or PJD of Morocco. The difference between them and PAN is that they are in 

power as major political players (and in Turkey's case as a ruling party without a coalition) while 

PAN has struggled to achieve similar success. Despite clear differences between ideologies of all 

three parties, their "big tentness" is a common trait. The implication of drawing a parallel with 

parties from other parts of the world and the difference in electoral outcomes is that PAN aims at 

representing itself as a catch-all party, but voters have a hard-time believing them. They may 

very well think that PAN still is a branch of Muhammadiyah and caters to its desires. Despite the 
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fact that I do not have national census data to support this claim, my interviewees from PPP, 

PKB and PKS, while being asked about PAN, all claimed PAN's adherence (to various extents) 

to Muhammadiyah. This support is enough to speculate the inconsistency between what PAN 

thinks of itself and wants to be seen as, and what people really think about the party. The citizens 

- when associating PAN with Muhammadiyah - may very well see the party as Islamic, and 

political Islam in Indonesia, according to Prof. Azra, is not popular among the majority of 

Indonesian Muslims (Personal Interview). This can explain the "poor" election results of PAN as 

described in the following figures. Figure 5.3 shows electoral results of PAN compared to the 

average of the results of all other case studies of mine, as well as to the average of the results of 

Islamic parties excluding an outlier - the niche party PBB.  

Figure 5.3. Electoral Results of PAN Compared to Other Islamic Parties 

 

 The graph clearly shows that PAN - electorally - is in domain with other Islamic parties. 
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with the average electoral results of Islamic parties excluding PBB. So, in some elections the 

electoral results of PAN and other Islamic parties moved in a similar way. This may indicate that 

voters still see PAN as an Islamic party, and changes in voters' vision of Islamic parties - 

whether favorable or unfavorable - influence electoral results of PAN. 

 The highest result achieved - in 2014 - was 7.59 percent of the votes and the average 

from all elections is 6.79 percent. It is quite far from the average more real "big tent" secular 

nationalist parties as shown in Figure 5.4 below where the lowest average score was 14.63 

percent (excluding Gerindra - a party which only participated in 2014 elections). The correlation 

between PAN's movement and the movement of secular parties is lower, 0.2. This suggests that 

PAN in the eyes of the voters has more association with Islamic parties than with secular catch-

all parties.  

Figure 5.4. Comparison of the  Electoral Performances of PAN and Secular Catch-All Parties 

(PDI-P, Golkar, DP (2004 on)).  
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 Having analyzed the gap between PAN's aspirations and how it is seen by voters, it 

becomes clear why all of my PAN interviewees were so adamantly refusing the issue of the 

Shari'a law in PAN's ideology. The party leaders want PAN to get out of the domain of Islamic 

parties. Instead of wanting to get rid of the biases voters have about Islamic parties, PAN aims at 

leaving the biases alone and moving into the realm of non-Islamic parties. As of today, it has not 

been very successful, but, maybe, in future? 

5.8 PAN: a Shift to Post-Islamism? 

 The analysis of PAN's aspirations smoothly moves my discussion to PAN's Islamism. 

PAN has Islamist roots, but - along with PKB - it does not call for the implementation of the 

Shari'a law on the national level, but argues for individual aspirations. If majority of individuals 

in a local level constituency desire the Shari'a, PAN is willing to implement it, if another 

constituency desires a fully non-religious legislation, PAN is content with that, too. This is where 

PAN's "radical" pragmatism comes in the game: PAN pursues immediate electoral goals, so the 

desires of the majority - be it on local or national level - are what matters most for PAN's 

strategies and policies. In this sense, one can argue that PAN has even lost - or is trying to shed - 

its Neo-Islamist characteristics. By this logic, I will argue that the party in on the verge of 

moving to Post-Islamism.  

 Post-Islamism is a relatively new term to describe Islamic movements, parties and 

individuals who behave differently from more traditional understanding of Islamism. Probably, 

the best description of Post-Islamism one can find in Asef Bayat's work (2005): 

Post-Islamism is neither anti-Islamic, un-Islamic, nor is it secular. Rather, it represents an 

endeavour to fuse religiosity and rights, faith and freedom, Islam and liberty. It is an 
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attempts to turn the underlying principles of Islamism on its head by emphasizing rights 

instead of duties, plurality in place of a singular authoritative voice, historicity rather than 

fixed scriptures, and the future instead of the past. It wants to marry Islam with individual 

choice and freedom, with democracy and modernity [...], to achieve what some have 

termed an "alternative modernity." Post-Islamism is expressed in terms of secular 

exigencies, in freedom from rigidity, in breaking down the monopoly of religious truth. 

In short, whereas Islamism is defined by the fusion of religion and responsibility, post-

Islamism emphasizes religiosity and rights (5).  

 Bayat's original concept entails wishful thinking and lack of concrete operationalization. 

In his later work (2007), Bayat suggests that post-Islamism is more of a cultural trend: it travels 

beyond politics and describes ordinary people who participate in "non-movements" and "passive 

resistance" against the status quo by being pious and pursuing Islamic sentiments in the public 

sphere. Other scholars have suggested different understanding of post-Islamism. Kepel (2006) 

describes post-Islamism as a departure from Jihadi and Salafi way of thinking and behavior, 

while Roy, in his Globalized Islam (2004), talks about post-Islamist privatization of Islamization, 

i.e. when Islam moves into the private domain. Mandaville (2014a, 2014b) accepts Roy's 

argument for privatization of religion, but also suggests that the new post-Islamist sentiments do 

not necessarily reject Islamic activism. This Islamic activism, in its turn, would work in both  

private and public spheres but would be outside the domain of ordinary political representation 

(such as through government, political parties and other channels). In this sense, Mandaville's 

understanding of post-Islamism is analogous to Bayat's participation in "non-movements" by 

ordinary citizens (2007). Chamkhi (2014) who critically assesses the concepts of Neo- and post-
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Islamisms suggests that parties and movements widely considered as post-Islamist may not 

actually reflect what the preffix "post" implies: 

the AKP and Ennahda Islamists members did not sacrifice traditional preaching within a 

movement or party. Rather, the groups as a whole made the adjustments which corrected 

their previous errors and changed their priorities from global shariatisation to democracy 

and the nation-state. The same individuals belong to the same Islamic parties, but with 

merged interests, in an era with new rules and constraints. They are not post-Islamists; 

they are Islamists with a new world view (460). 

  Chamkhi's assessment of AKP and Ennahda is coherent with what I consider Neo-

Islamism: the "new world view" allusion leads to the idea that Neo-Islamism is new vis-a-vis 

Traditionalist Islamism. "Global shariatisation" is not the focus of both AKP and Ennahda, but 

"liberation" of Muslims is - this is what Neo-Islamism is about. In regards to post-Islamism, 

Chamkhi goes in the direction of Bayat (2007): 

The term 'post-Islamism' would apply to young students and newly graduated 

unemployed men and women who never joined traditional Islamism or read its literature, 

but at the same time are as religious, pious and confident about their ‘Islamic status’ as 

any other Islamist. 'Independent Islamist’ may describe a post-Islamist who practices 

social Islamist activism, but remains outside political parties and organisations (2014, 

462).  

 I do like the concept of post-Islamism, but the lack of scholarly consensus of what post-

Islamism is, and the desire of many to present post-Islamism as an absolutely apolitical 

phenomenon stimulate me to refresh understanding of post-Islamism. Cavatorta and Merone 
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(2015) highlight that scholarly focus on participation of "non-movements" has been exaggerated 

(30), and I agree with them. Post-Islamism may include non-political pious figures who "practice 

social Islamist activism" (Chamkhi 2014, 462). However, it will not hurt to add a political side to 

post-Islamism. By the same logic of deriving operationalization of Neo-Islamism in Chapter 2, it 

is useful to understand Post-Islamism from a linguistic standpoint. The prefix "post" from Latin 

means "behind", "after", "later" (Merriam-Webster Dictionary). Post-Islamism chronologically 

comes later than Islamism, as well as after it. So, unlike Bayat's understanding of the concept 

solely in the realm of time (2005), my understanding of post-Islamism includes the spatial realm: 

realm beyond Islamism. While for Bayat (2007), Mandaville (2014b) and Chamkhi (2014) post-

Islamism is a practice by non-political actors (i.e. "non-movements"), for me Post-Islamism 

would also include political actors who have shed their Islamist goals and characteristics, i.e. 

who went beyond Islamism. The real example of Post-Islamism among political parties would be 

a formerly Islamist party - be it Traditionalist Islamist or Neo-Islamist - which has moved to a 

domain of non-religious parties, has lost its Islamist credentials: now such a party will neither 

argue for the implementation of Shari'a, nor will want to Islamize the public sphere through the 

awakening of individual Islamist aspirations. As with all my concepts, this description is in its 

ideal form. Post-Islamism in real life will have certain variation: some Post-Islamists will be 

more willing to use Islamic rhetoric than others in order to achieve their electoral goals. What 

remains unchanged, however, is that Post-Islamists' understanding of government and society 

will not include Islam as the important variable. At the same time, Post-Islamists may argue for 

importance of religion but would not distinguish the importance of one over another. This is the 

case with PAN. 
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 PAN's leaders thought religion as an important institution in a society: obedience towards 

religion would result in obedience towards law. In PAN's case, however, it is not only obedience 

towards the law that matters. Religion is still an influential institution for the party. I would like 

to illustrate this idea by looking at the legislation PAN has supported. Chernov Hwang (2009) 

presents a list of alliances PAN took part in since its birth. It is important to note some of them. 

In 2003, PAN joined the alliance to pass the 2003 Education Bill which required "all students to 

be taught religious studies by a member of their religion" (Chernov Hwang 82). This bill is 

coherent with PAN's pluralist nature, as well as with its cherishing of religion as a moral guide of 

the society. It is also significant that PAN's partners within the alliance were all other Islamist 

parties (PBB, PK, PKB, PPP) as well as Golkar. Another alliance PAN took a part in was the 

anti-pornography bills of 2006 and 2008. Pornography goes against religious values, so it is not 

surprising that PAN was a part of the alliance. The last set of alliances PAN has been a part of 

were local level alliances "to pass sharia-inspired legislation" (Chernov Hwang 82). Chernov 

Hwang highlights that both PAN and PKB as parties as a whole have not participated in these 

alliances, instead the parties "local officials" engaged in these alliances (82). As in the case with 

Azwar Abubakar that I discussed earlier, other local officials had a right to pursue Shari'a-

inspired legislation on the local level due to considerations of electoral pragmatism. On the 

national level, however, both PAN and PKB have stayed religiously neutral.  

 The whole discussion above suggests PAN's in-betweenness regarding Islamism and 

secularism. It seems that PAN is on the edge of Neo-Islamism and about to go beyond Islamism, 

to dive into Post-Islamism. PAN still has an Islamist faction which aims at the Islamization of 

the public sphere, but this faction is small and not influential. On the other hand, the party 

believes in plurality of voices, and, particularly, of religious voices. Trying to become a catch-all 
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party, PAN nevertheless cherishes religion and sees the great value of religion for the society. At 

the same time, it does not give preferential treatment to Islam in its official rhetoric. The decay 

of the preferential treatment of Islam and PAN's pluralism towards religion suggest that the party 

has one foot in Post-Islamism.  

 PAN's position en route to Post-Islamism is furthermore supported by its independence 

from Muhammadiyah as well as the facts that PAN does not have Majelis Syuro (shura council) 

within the party structure. Additionally, PAN's logo is in blue color - color not associated with 

Islam. The independence from external movements excuses the party from religious influence 

(and particularly from the "purist" reformist religious influence of Muhammadiyah), while the 

not having a shura council and having a "non-Islamic" official color allow the party to 

structurally and symbolically resemble non-Islamic parties. Overall, PAN's position on my 

spectrum of Islamism is quite vague: the party has characteristics of both Neo-Islamism and 

Post-Islamism, and - at the local level - of the Traditionalist Islamism due to the vote maximizing 

behavior of local officials. However, it is clear that PAN on the national level is less Islamist 

than all other of my case studies, and therefore is on the verge of being in Post-Islamism. PAN's 

ideology, rhetoric and actions in the future will determine whether the party will be able to fully 

move into the realm of Post-Islamism.  

5.9 Concluding Remarks 

 The chapter discussed two Neo-Islamist parties: National Awakening Party and National 

Mandate Party. In the very beginning, both "played" with the Islamic law, and up to now, both 

have employed nationalism and pluralism in their ideology. In addition, neither calls for the 

institutionalization of the Shari'a law on the national level. On the spectrum of Islamism, PKB is 
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a good example of a Neo-Islamist party: it gets inspiration from Islam, focuses on the religion's 

positive influence on the society, and aims at creating a just and fair society with a democratic 

system of government. PKB understands Shari'a as a system of justice rather than as a set of 

unchangeable principles which must be followed. Because of this, the party argues for Indonesia 

being a secular state. In addition, PKB is a representative of a large part of the members of 

Nahdlatul Ulama. Since PKB was born out of NU and most of the party elites are high officials 

in NU, PKB's ideology should go hand-in-hand with that of NU: PKB is highly dependent on the 

external movement (NU) for its electoral success. NU's departure from the desire for the Islamic 

state, which was pioneered and completed by Abdurrahman Wahid (Gus Dur), has moved the 

large part of the organization to the domain of Neo-Islamism. Current PKB reflects NU's Neo-

Islamist tendencies and is itself a Neo-Islamist party. 

 PAN, on the other hand, is to the right of PKB on the Islamism spectrum. As I argued in 

this chapter, PAN's current desire to get rid of any association with Islam puts it in-between Neo- 

and Post-Islamisms. The lack of structural ties to Muhammadiyah provides total freedom for 

selection of ideology and strategies, and PAN aims at becoming a secular nationalist party, a 

party with a catch-all tendency for plurality. PAN is not successful in this endeavor because 

voters and other party leaders still think of PAN as an Islamic party. Despite being in 

government coalition for several times, PAN has not yet persuaded the public of its non-Islamic 

stance. Both PAN and PKB are important parties of the Indonesian party system, which have had 

provided ministers for various government coalitions. Looking comparatively at success and 

failure of Islamic parties, I can conclude that in the Indonesian case, Neo-Islamist parties are 

more successful than the Traditionalist Islamist niche Crescent Star Party. This goes parallel to 

Prof. Azra's as well as other scholars' observations (e.g. Pepinsky et al. 2012.) that nowadays the 
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majority of Indonesian Muslims do not favor political Islam and rather want to live in a secular 

state; they care more about "cultural Islam", which is represented by NU and Muhammadiyah 

(Personal Interview). So, if a party is not dependent for its votes on any external movement, the 

less Islamic it is, the more popular vote it would get; and vice-versa.  
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Chapter 6: Indonesia and the Shadow Cases: a Comparison 

6.1 What Can Shadow Cases Suggest? 

 In the previous chapters I offered a framework of the Varieties of Islamism together with 

the analysis of five Indonesian parties in order to distinguish what variables influence party's 

adherence to one or the other variety. A study of five different cases in one country proved useful 

since all Indonesian parties could appeal to the same voter constituency. By studying parties in 

one country besides constituency I controlled for the historical development, electoral system 

and other peculiarities. However, my analysis raises two important question: 1) Is my model 

generalizable across other countries/cases? and 2) What other factors can influence party 

ideology in different contexts? I devote this chapter to the analysis of countries and cases which 

have diverging underlying situations to that of Indonesia. I go through the controls I mentioned 

while creating my framework in order to see whether my main argument - that the Islamist 

parties try to maximize their votes unless they are limited and constrained by an external 

movement - holds ground outside the Indonesian party system.  

 The independent variable I check for in this chapter is the type of electoral system 

(SMDP vs. PR). I also control for the following variables: 

1. Country's background before democratic election 

2. Adherence to a particular School of Thought (Madhhab) within Islamic jurisprudence 

(Fiqh) 

3. Time of operation of a political party in a democratic environment. 

 In order to check all these variables, I draw analyses of main Islamist parties in two 

countries - Turkey (2002-2013) and Malaysia. Despite the fact that this dissertation is about 

democracies, I will also analyze the case of an Islamist party in an authoritarian regime of 
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Tajikistan. I argue that this analysis will show a similar behavior of the party in Tajikistan (1990-

2015) to Neo-Islamist parties in democracies but the behavior will have a different underlying 

reasoning. In addition, I will check how the authoritarian environment creates different 

incentives and mechanisms of operation for political parties of the opposition.  

 The Justice and Development Party of Turkey (AKP), the Pan-Malaysian Islamic Party of 

Malaysia (PAS), and the Islamic Renaissance Party of Tajikistan (IRP) are the three parties with 

different constituencies, levels of success in elections, existing in different regimes and electoral 

systems. AKP, established in 2001, has been in power in Turkey since 2002. PAS is one of the 

oldest Islamist parties in the world. Established in 1951, it is the main opposition party in 

contemporary Malaysia. IRP was the main opposition party since the end of the Tajik civil war 

(1997) until its shutdown by the authoritarian regime of president Emomali Rahmon in late 2015. 

All these cases are very different from each other, and adhere to different varieties of Islamism. I 

speculate that studying these cases and comparing them to the Indonesian cases will be insightful 

in order to see how the varieties of Islamism framework as well as my theory on party's 

adherence to one or another variety can be generalizable across countries. 

6.2 Turkey: A Model Democracy that Failed from Within. 

 Turkey in recent years was extensively in the news due to the unprecedented success of 

its Islamist Justice and Development Party. Even though the latest authoritarian tendencies have 

been undermining what had been achieved earlier, the party's success in a secular Kemalist state 

and becoming a model for many Islamist parties in the world are unusual achievements which 

necessitate academic scrutiny. My analysis of the party is an attempt to see how the party's 

success can be linked to the variety of Islamism it pursued.  
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 The country background variable in the Turkish case is of outmost importance. As Cizre-

Sakallioglu and Cinar (2003) write: 

Since the inception of the republic, Kemalism has comprised its guiding vision. It is in 

essence a Westernizing/civilizing ideology whose inconvertible maxims are secularism, 

understood as the separation of religion from the political rule; a modern/Western identity 

and lifestyle; and the cultural homogeneity and territorial unity of the nation (310). 

 In the Turkish case, however, the secularism turned into not so much the separation of the 

"church and state", but more into the control of religion by the state. Throughout most of the 

20th century, Islamist sentiments had been suppressed and did not have a chance of a free flow in 

the public sphere. All changed when in 1990s Turkey witnessed a rise of an Islamist Refah 

(Welfare) Party. Since it was illegal to use religious symbols in politics, "the party used the code 

words national and culture to refer to Islam" and insinuated the Islamic roots of its ideology 

(Eligur 2010, 67). In 1996 Refah entered the ruling coalition with a secular Dogru Yol Partisi, 

and the leader of Refah, Necmettin Erbakan, became the Prime Minister. It was a surprising 

outcome considering the Kemalist background of the country and the strength of the Turkish 

military which undertook several coup d'etats throughout Turkey's modern history. In 1997, the 

military got involved into political process once again in order to prevent alleged Islamization of 

the country - the coalition collapsed, Refah was permanently closed down and all bills which had 

Islamist agenda in them were retracted (Cizre-Sakallioglu and Cinar 309). Refah's Islamist 

outlook did not work in a secular Turkish state. Any attempt at Islamization of the public sphere 

was and still is a very risky endeavor. However, it did not stop Islamists from creating another 

party - Fazilet (Virtue) Party which had very similar Islamist ideology to that of Refah. 
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 The Justice and Development Party of Turkey (AKP) was founded in 2001 when Fazilet 

party was found unconstitutional and closed down by the Constitutional Court of Turkey. The 

ex-members of Fazilet split into two factions: those who followed the ideology of Refah and 

Fazilet founded a new Saadet (Felicity) party, while others, who were unhappy with the way the 

previous Islamist parties wanted to pursue Islamist ideals in the public sphere, founded the 

Justice and Development Party.  

 I would like to reiterate the importance of Turkey's secular background for its politics. 

Indonesia under Soeharto was a secular state, but it was a one-man state based on Soeharto's 

charismatic personality: sometimes his policies were highly nationalistic, while at other times he 

played with the Islamic sentiments and even allowed explicitly Islamist party PPP to exist 

(Platzdasch 2009). In Turkish case, however, the state created by Ataturk has surpassed in 

significance individual leaders, and the Turkish military has been its safeguard. When Soeharto 

stepped down, there was a new democratic space for various religious and secular sentiments, 

but after Ataturk's death, Kemalism stayed strong and did not fall under Islamist pressure. This is 

one important constraint any Islamist party would face in Turkey: one cannot be too Islamist or 

desire a change in operation of the state - the mechanism has been set in stone and it is 

Kemalism: religious sentiments cannot interfere with politics and should be controlled. 

Therefore, to succeed, an Islamist party should be "mildly", if any, Islamist. Moreover, only 12 

percent of Turkish Muslims would like to see Turkey as an Islamic state ruled by the Shari'a law, 

which is very low. In comparison, 42 percent of Russian Muslims would favor Shari'a to be the 

law of the land, 27 percent of Tajiks, 72 percent of Indonesians and 86 percent of Malaysians 

(Lugo et al., Pew Research Center 2013)!  
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 The failure of the "original" (a la Refah) political Islam in Turkey can be witnessed in the 

2002 general elections where AKP "with its ‘liberal agenda’—despite the Islamist background of 

its leaders—won an outstanding victory, while the Felicity Party that adhered to the pro-Islamist 

line of Necmettin Erbakan received only 2 percent of the total vote cast" (Dagi 2004, 135). 

Figure 6.1 shows electoral performance of AKP since its founding compared to that of the 

Felicity Party. The difference is stark. Not only does the army not want in any way Islamization 

of the state, but also the population clearly favors a more Neo-Islamist approach in politics.  

Figure 6.1. Electoral performance of AKP in comparison to the Felicity Party 2002-2015 

  

 The figure clearly shows voters abandoning Felicity party and what it stood for. 

Particularly interesting is the case in two elections of 2015. Reaching only about 40 percent in 

June 2015, AKP could not create a working coalition, and same was the case for its opponents. 

In a snap election of November 2015 AKP was able to get enough votes to continue ruling 

Turkey independently from other parties. The interesting observation is that in June Felicity 

party received 2.06 percent of the votes but in November - only 0.66 percent. Where did the 
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previous votes go? Probably, to AKP, since it was the party with the greatest improvement in the 

number of votes relative to June elections. Instead of giving their vote to Kemalist parties, many 

Traditionalist and Hybrid Islamist voters could have supported AKP because they still felt that 

the party represents the voice of Muslims.   

 As shown on figure 6.1, AKP has been very successful compared to its predecessors. But 

why has the "reformist" section of the Virtue party split in order to form AKP? Is that only 

because those politicians believed that with the Virtue party-style Islamist agenda there is no 

future, and thus pursued more flexible ideology and decisions? Or did they really believe the new 

party to be the face of the new, more private Islam? There is truth in both. First of all, if I 

consider the results from my Indonesian case studies, AKP must be a strategic player, who 

understands that in the current Kemalist environment with a constant possibility of a military 

coup being conservative Islamist is not viable. This notion is well-supported in the literature 

(Cizre 2000, Cizre-Sakallioglu and Cinar 2003, Tugal 2013, Dagi 2004 and others). On the other 

hand, AKP from its birth up to 2013 was dependent on votes and catered to the Gulen 

Movement, a large movement originated in Turkey through the preaching of a Muslim cleric 

Fethullah Gulen. Many of AKP's founders belonged or associated themselves with the 

movement. Even the current president of Turkey Recep Tayyip Erdogan, the founder of AKP, 

used to have very strong connections to Gulen himself. Plenty of film footage available on 

YouTube shows that both were participating in various occasions. Even though it is hard to say 

whether there was some kind of friendship between the two, it is undeniable that Erdogan by 

being together with Gulen on public occasions wanted to show how he cherishes Gulen himself, 

the Gulen movement and what they stood for. Evidence suggests that up to 2013 the Gulen 

movement and AKP were seen as inseparable entities (Tugal 2013). Moreover, AKP's policies 
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reflected Gulen's thinking quite well. In order to see it, it is necessary to understand better what 

Gulen, as a Neo-Islamist thinker, has stood for. 

 The literature gives a broad and, at the same time, incoherent description of who 

Fethullah Gülen is. The variety of definitions ranges from an Islamist (Aras and Caha 2000) and 

‘educational Islamist’ (Agai 2002), to an ‘apolitical’ non-Islamist (Yilmaz 2008), and a moral 

philosopher and theologian (Walton 2014). Such a range not only suggests the multifaceted 

nature of Gülen’s thought and ideology, but also provides confusion for understanding who 

Gülen is as a thinker. Fethullah Gülen, as a follower of Said Nursi (Kurdish Islamist intellectual 

of the early years of the Turkish Republic), who “did not offer an Islamic constitution or an 

Islamic order, but rather a mode of thinking about reconnecting with God” (Yavuz and Esposito 

2003, 9), has based his thought on Nursi’s general framework. The desire for coexistence of 

religion and science, and raising Muslim consciousness are the attributes rooted in Nursi’s way 

of thinking (Yavuz and Esposito 4-5). For Nursi, Islam was a source of justice. While Nursi 

argued for a “shariah-governed” society meaning a just society with a rule of law (i.e. was a 

proto Neo-Islamist), Gülen has abandoned much of the “Islamist” vocabulary. By claiming that 

“Islam has nothing to do with theocracy” (Gülen 2004, 121) Gülen juxtaposes himself to such 

Traditionalist Islamist thinkers as Khomeini and Qutb. The idea that “[f]undamentalism means 

fanatical and dogmatic adherence to a belief. It has nothing to do with Islam” (Gülen 121) 

suggests Gülen’s opposition to Traditionalist Islamism. Another quote of his provides the reason 

why I attribute Gulen's thought to the realm of Neo-Islamism: "Islam does not propose a certain 

unchangeable form of government or attempt to shape it. Instead, Islam establishes fundamental 

principles that orient a government’s general character, leaving it to the people to choose the type 

and form of government according to time and circumstances" (Gülen 2002, 14). This suggests,  
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that Gulen's idea of an ideal government is the one which takes Islam's fundamental principles 

(such as morality and justice) and applies them towards the political system in a state. Religion, 

for Gulen as well as for other Islamists, is the only source of morality. Therefore, taking this 

morality from religion and applying it to the state is the way favored by Gulen. Another Neo-

Islamist feature of Gulen's ideas is visible in his discussion on the logic of implementing change 

in society with the example of peace: 

Peace begins in the individual, resonates in the family, and from there pervades all parts 

of the society. Thus we must keep in mind that, if our aim is to attain peace through 

goodness and beauty, hope and security, our work must being with the individual; for it is 

the individual who will shape the family and contribute to the life of society. From this 

perspective, a society made up of individuals immersed in error cannot promise any hope, 

happiness, or peace […] Only after we are secure in ourselves can we become good 

family members and fully-realized citizens (Quoted in Kurt 2013, 28). 

 The same logic can be extended beyond the idea of peace. Virtuous life does not begin 

with an Islamic state dictating you what to do; instead, it begins in the private sphere, from an 

individual, is extended to the family and, then, to the whole society. This is what Neo-Islamism 

is all about, and Gulen's thinking fully adheres to it.  

 Now that I have discussed Gulen's thinking, it is important to draw parallels of it to 

AKP's behavior. Gulen does not call for the creation of an institution of Islamic state/theocracy, 

and AKP found it useful - secular "conservative democracy" (Akdogan 2004) has been the goal 

of the party since its inception. In addition, the party, in the Neo-Islamism way, has advocated 

for negative rights. The two main changes the party wanted to achieve were lifting headscarf 
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bans in public institutions as well as a larger issue - changing the 1982 Constitution which was 

created by the military and thus implied military oversight of the politics, and infringement of 

human rights and political liberties. Both of these actions suggest the Gulen-inspired changes in 

order to create a more just society. The lift of the headscarf ban (which passed, but in the end 

was reversed by the Constitutional Court) besides being a human right issue suggests a step 

towards a greater Islamization of the public sphere. As a personal observation, I can say that 

from my first visit to Turkey in 2003 up until the end of my education in 2011, there has been a 

steep increase in women wearing headscarves on the streets of Istanbul. Of course, this is a 

personal observation not based on any statistical data; however, I felt that the rhetoric of Gulen 

and AKP for the peaceful co-existence of Islam and the state together with the fusion of human 

rights and democracy might have very well worked in creation of a more pious society and 

Islamization of the public sphere through individuals rather than from the top. 

 I noted that my analysis of AKP covers years 2002-2013; and there is a reasoning behind 

it. Up to around 2013 AKP felt it was dependent on the votes of the Gulen movement and public 

support by Gulen. In 2013 the Gulen movement-affiliated policemen uncovered a corruption 

mechanism which implicated some AKP's ministers as well as Erdogan's relatives. Erdogan 

called it a political act by the "parallel state" that Gulen has created to vilify Erdogan and 

overthrow him. Despite the fact that there is no proof for Erdogan's claims and that Gulen has 

not called his followers for any political move against the AKP, there has been a conflict 

between AKP and the movement which not only resulted in a witch-hunt of all movement-

affiliated people (to which I personally was a witness), but also in decrease of democracy in 

Turkey.  
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 Despite the unfortunate recent events, the AKP of 2002-2013 was a successful Neo-

Islamist party which had particular idiosyncrasies: 1) was born in a deeply secular Kemalist state 

which has historically suppressed all religious sentiments in the public sphere; 2) depended on a 

movement for votes and reflected its Neo-Islamist ideology. The third and last idiosyncrasy is 

the electoral system of Turkey. For the general elections, Turkey uses a proportional 

representation system which, by logic, should give incentives to small and more radical parties. 

Despite the fact that the Hybrid Islamist Felicity party is still present in Turkish party system, it 

has not had any representation in the Turkish parliament since its inception due to one peculiarity 

- Turkey has a very high electoral threshold. A 10 percent electoral threshold suggests that small 

parties have almost no chance of representation. This was the third reason why AKP has chosen 

to go with Neo-Islamist rhetoric - in the Turkish context it is impossible to surpass the electoral 

threshold by being either Traditionalist Islamist or Hybrid Islamist (as we can see in the case of 

the Felicity party). Compared to Indonesian cases, in AKP's case I clearly see that control 

variables such as electoral system as well as the peculiarity of the regime (i.e. Kemalism) have 

discouraged AKP from following the way of the Felicity party or arguing for Traditionalist 

Islamist sentiments. Current AKP has gone even beyond Neo-Islamism. Since it is in conflict 

with the Gulen movement, it has behaved very flexible using religious rhetoric when needed, but 

in its essence has moved from arguing for negative rights and democracy to defending Erdogan's 

authoritarianism.  

 I noted erlier that Indonesian PKS - beyond being an offshoot of the Muslim Brotherhood 

- takes Turkish AKP as an example of a successful Islamist party. The professional politicians of 

PKS, in comparison to the party's purist Ulama (religious leaders), would like to behave 

strategically in order to be as successful as AKP. If PKS had not been influenced as much by 
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Jemaah Tarbiyah as it is now, or if Jemaah Tarbiyah had been a Neo-Islamist movement like the 

Gulen movement, the party would have been able to implement policies in a similar spirit with 

AKP. Whether PKS could reach success of AKP in Indonesian context is a subject of 

speculation. However, being closer to the median Islamist tendencies (i.e. "cultural Islam" 

instead of "political Islam"), could bring the party additional votes. This is a speculation for 

future development which does not have any substantive evidence. However, it stems from the 

observation that Indonesians prefer "cultural Islam" over "political Islam"; and therefore, parties 

closer to representing the values of "cultural Islam" have a probability of achieving higher 

support in the context of Indonesia than parties arguing for values of "political Islam", 

 Turkish AKP in its Neo-Islamist era (2002-2013) most closely resembles Indonesian 

PKB. Both parties were/have been depended for votes on Islamist movements/organizations - the 

Gulen movement and Nadhlatul Ulama. But this dependence did not prohibit them from being 

flexible, strategic and successful, since both movements in the recent times have been Neo-

Islamist, and this trend is in compliance with the contemporary secular paradigms in both 

countries. The nowadays difference between PKB's strong attachment to NU and AKP's war 

with the Gulen movement is striking; it calls for question whether AKP without this support has 

any future. One idea is clear: PKB still flows in democratic Indonesia and crafts strategies in 

order to achieve its goals by democratic means. AKP, at the same time, has become a one-man 

party, whose achievements up until 2013 slowly become forgotten in the wake of dictatorial 

sentiments of its de facto leader and the elite clique.  

 I have already covered Turkey's peculiar background before democratic elections - 

Kemalism - and found out that the Kemalist status quo punishes everything it sees as a threat, 

particularly in terms of Islamist sentiments: the more Traditionalist Islamist values a party holds, 
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the higher the chance of it being shut down by the Kemalist establishment. However, what about 

the other variables of my interest? Both Turkey and Indonesia have proportional representation 

which should allow fringe voices to exist in the political system. However, as I noted earlier, 

Turkey's ultra-high 10 percent electoral threshold does totally the opposite - prevents parties with 

religiously conservative agendas from being represented in the parliament. The other variable - 

time of operation in a democratic environment - is more or less the same in cases of Turkey and 

Indonesia - end of 1990s is when the military in both countries decides to detract from politics 

and open up the political system for democratic elections. At the same time, in Turkish case the 

military has been stronger than in Indonesian: the Turkish military has never fully retracted and 

has remained as a watchman and protector of Kemalist values. At the same time, while Soeharto 

was an Army General, after Soeharto's resignation in 1998 the army does not interfere in 

Indonesian politics anymore.  

 My last control variable is differences in Madhhabs. While Indonesia's Madhhab is 

predominantly Shafi'i, Turkey's Muslims mostly follow the Hanafi School of Thought. The 

Hanafi Madhhab is the least literalist and thus most liberal Madhhab of Sunni Islam which relies 

a lot on reasoning and analogy instead of purely literal understanding of the sacred texts. Since 

Turkey's population predominantly follows the Hanafi Madhhab, I expect it will be easier for 

political parties to justify Neo-Islamist features as a "modernized" version of Islamism to the 

population. Of course, Turkey may have a party with more conservative Islamist agenda, but due 

to the population's adherence to the Hanafi Madhhab and due to the fact that only 12 percent of 

Turkish Muslims would like to live in an Islamic state (the statistic I mentioned earlier), a 

Traditionalist Islamist party would not enjoy electoral success. And this is what we have seen in 

Turkey in the last 20 years: AKP has been very successful partly due to its Neo-Islamist rhetoric, 
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while the more conservative Felicity Party did not enjoy electoral success. Even when the 

Islamist Welfare Party was in government (1995-1998), its general election result was only 21.38 

percent which is significantly lower than what Neo-Islamist AKP has gained through its history. 

Thus, it is possible to speculate that Turkey's main Madhhab, by being the most liberal one, 

holds a tendency of favoring more "modern" Neo-Islamist parties.  

6.3 Pan-Malaysian Islamic Party: an Incomplete Transformation. 

 Parti Islam Se-Malaysia (Pan-Malaysian Islamic Party), or PAS, is among the oldest 

existing Islamist parties in the world. It was founded in 1951 as an Islamic organization - before 

Malaysian independence from Britain, and became the official party in 1955. Since its 

foundation, PAS has constantly argued for an Islamic state. However, what "Islamic state" is has 

taken different forms (Noor 2014, 224). 

 The party created its initial ideology based on the Qur’an and Sunnah of the Prophet, and 

relied for support on Malay population. According to Guan (2002), “PAS was branded as first a 

chauvinist Malay party in the 1960s, and then an extremist Islamic party from the early 1980s” 

(180). The elements of Traditionalist Islamism such as desire for an Islamic state from the top 

were present in PAS’s ideology from the beginning (Guan 181, Milne and Mauzy 1986). 

However, in the end of 1990s, according to Noor (2004), the “Islamist outlook” has been 

changed for the “coat and tie” (621); and the discourse was “peppered with references to 

democracy and human rights” (622). According to my Islamism framework, I can speculate that 

PAS in the end of 1990s moved into the realm of Hybrid Islamism. Noor in 2004 still calls PAS 

an Islamist party, but he agrees that PAS (by 2004) was on the way of opening up and 

moderation of its ideology (632).  
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PAS of the late 1990s underwent ideological changes which moved it into a category of 

Hybrid Islamism. Even though establishment of an Islamic state was still a priority of PAS, the 

party ideology was expanded towards more inclusive membership. Now, non-Muslims could be 

members of PAS; moreover, they could be elected for high positions within the party. After 2004 

elections, PAS created a wing of non-Muslim supporters to claim the universality of its appeal. 

Now “we [PAS] fight for the fundamental rights of every community based on our Constitution,” 

said Mustafa Ali, PAS’s Secretary General in 2011-2015 and the current PAS elections director 

(Personal Interview). He added, " we want to say, “Islam is not meant only for the Muslims.” 

The policies of justice are for everyone’s well-being, it is universal, because Islam stands for 

justice, whether it’s for the Muslims of non-Muslims" (Personal Interview). The party's 

understanding of non-Muslim minorities has become more inclusive: in a PAS-governed 

Malaysia non-Muslims will preserve their rights even if they are in opposition towards the 

Islamic agenda. For example, according to PAS President Abdul Hadi Awang, the party “would 

ban liquor for Muslims, but [would have] no ban for non-Muslims” (Personal Interview). 

Overall, PAS wants to create an idea that Islamic state is beneficial across religions and 

ethnicities. Since it is a God-given law, it is by definition just and universal. However, 

approaches towards conveying this idea to non-Muslims might vary. Mustafa Ali succinctly 

develops this notion: 

Each party evolves over time in terms of the approach. While the ideology basically 

remains [the same], the approach is different. The same goes for PAS. Our policy never 

changes. Islam is the basis of the struggle. But we have to appeal to the various 

communities. And Malaysia is a multi-racial country. So overtime, when people 

understand better the meaning of Islam as the basis of struggle then we explain that not 
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only to the Muslims, even to the non-Muslims [and thus change strategies]. Previously, of 

course, when the education level was not that high, people could not understand the 

meaning of Islam as the basis of struggle, as a way of life. Because I think in other 

religions, Christianity, Buddhism and so on, religion is a personal matter. Ours is 

different (Personal Interview).  

The quote above suggests the din-wa-dawla (religion and state) understanding of Islam 

by Mustafa Ali, and that religion is a public matter. Compared to Neo-Islamists, many of whom 

argue for separation of religion and state, PAS is for mandatory cohabitation, where religion has 

an upper hand over state. This notion is also supported by the fact that the Malaysian 

Constitution calls Islam the religion of Malaysian Federation (Article 3) and stipulates special 

privileges to Malays the absolute majority of whom are Muslims (Article 153). From these two 

provisions, PAS receives an incentive of why Islamic state fits Malaysian traditions, as well as 

ethnic and political background (Personal Interview with Mustafa Ali).  

Besides its acceptance of non-Muslims, PAS also calls for “media freedom, freedom of 

parties, clean election” (Personal Interview with Awang), thus conceding that PAS’s regime will 

not be final – it is a regime which can be democratically changed if unsuccessful, or remain in 

power for infinite time if successful. Such an important attention of PAS members to democracy 

as the will of the people is a significant idea which cannot be imagined in a Traditionalist 

Islamist setting. Traditionalist Islamists would see democracy as a means towards achieving the 

goal of an Islamic state. In the case of PAS, however, there is a leeway that - at least in theory -  

citizens can challenge the regime and put PAS out of power.  
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With all recent development, it is clear that PAS has moved away from Traditionalist 

Islamism. One can compare PAS to Indonesian Traditionalist Star Crescent Party (PBB) which 

argues that Islamic state is also the final solution to all societal problems for non-Muslims. PAS's 

agreement on giving non-Muslims their own rights (such as no ban for alcohol and pork and 

others) versus PBB's disagreement on this matter suggests that PAS is at the very least in the 

domain of Hybrid Islamism. But has it changed enough to reach the domain of Neo-Islamism? 

The answer is "no" due to several important characteristics. First and foremost, PAS remains in 

the realm of Hybrid Islamism being closer to Traditionalist Islamism due to its understanding of 

the Islamic state. For PAS, the Shari'a law is a set of rules by obeying to which citizens can 

create a better public sphere. It is not a Neo-Islamist less literal understanding of Shari'a as a 

system of justice. It is a set of norms which to a greater or less extent must be implemented in the 

laws of the land. It is a top-bottom approach which is a prerogative of Traditionalist Islamism, 

and therefore, PAS cannot be described in Neo-Islamist terms. In this sense, PAS resembles 

Indonesian PPP by arguing for introduction of "piecemeal shari'a" into the legislation.  

PAS has wanted an Islamic state since its inception and still does, but what does it 

understand by an Islamic state and what is its relation with democracy? According to a PAS 

official: 

[We want Islamic state but] not the kind people think. There is a lot of misunderstanding. 

What we call an Islamic state they say it’s only for the Muslims. No, it’s not true. Also 

they think about hudud law, just cutting off your hand etc. Of course, it’s there in the 

Qur'an. But it depends on the circumstances. If the people are too bad, it can be like a 

warning for them. But even if it is implemented, it has to be democratically done. If 
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majority agrees, people are happy, because people are too bad. That’s the meaning of all. 

It’s not easy to do it (Interview with Mustafa Ali). 

The quote above suggests a fusion of institutions of democracy together with the idea of 

the Islamic state. PAS, thus, works as a mediator between the two - it wants to teach people what 

Islamic state really is and how beneficial it will be for the whole society. Once people understand 

it, they, by logic, will democratically elect PAS to power, and then the party will establish the 

Islamic state in Malaysia.  

The core of PAS has traditionally consisted of two main groups - conservative Ulama and 

progressive professionals (Noor 2004). Particularly after the authoritarian rule of Mahathir 

Mohamad has ended (2003) and the country became more free and democratic, the professionals 

have called for a greater moderation of PAS ideology in order to achieve more electoral success. 

However, the Ulama faction has been stronger. This reminds me of the dilemmas of Indonesian 

PKS where professionals wanted the same - moderation of the party's ideology, but achieved 

very little due to Jemaah Tarbiyah having the last word on party ideology. In PAS's case, the 

party did not have any external underlying movement, but the party's core itself was the reason 

for lack of moderation and remaining in the Hybrid Islamist realm.  

The party's high institutionalization and lack of flexibility has recently had unusual and 

sad consequences. I would normally expect single member district plurality systems (one of my 

controls!) to produce a two-party systems. Malaysia's electoral system is a plurality one, but due 

to high fragmentation - religious and ethnic - and voting according to this fragmentation, it is 

hard for one or two parties out of myriad existing in the party system to get significantly more 

votes than all others. Therefore, Malaysian parties construct pre-electoral coalitions, usually two 
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of them. According to the election results, one coalition stays in government while the other one 

becomes the main opposition. Since its foundation in 1974, a coalition of nationalist center-right 

wing parties called Barisan Nasional (National Front) has been in power. PAS, on the other hand, 

as the main opposition party of Malaysia, was in competing coalitions. Until very recently, PAS 

was a prominent member of Pakatan Rakyat (People's Alliance) - the main opposition coalition 

to Barisan Nasional. In Pakatan Rakyat PAS, together with centrist multi-ethnic People's Justice 

Party with Islamist roots and Democratic Action Party (DAP) - a Chinese ethnicity-based party, 

won majority of the votes in 2013 general elections (50.87 percent), but the electoral system 

translated these votes into about 40 percent of the seats in parliament, while Barisan Nasional got 

60 percent and remained in power (this happened due to unequal number of people across 

Malaysian districts: e.g. a highly-populated Chinese ethnic district would have the same number 

of representatives as Malay districts with lower population (N.A., The Economist 2014)). This 

was the highest success Pakatan Rakyat has every achieved. PAS, besides being in opposition in 

the Parliament, has historically governed one region of Malaysia - Kelantan. Having said that 

Malaysia has regional voting (i.e. specific districts have historically voted for a particular party), 

PAS also received a large number of votes in some other Malaysian states (i.e. Kedah, 

Terengganu etc.). Some states, such as Selangor, have been controlled by the Pakatan Rakyat 

coalition. The problems with governing such states led to the collapse of Pakatan Rakyat in the 

middle of 2015.  

PAS as a political party has struggled for power to achieve its goals. PAS's Hybrid 

Islamist ideology with a heavy leaning to Traditionalist Islamism suggested that the party's main 

goal has been to create an Islamic state. Since the national elections have been unfair to the party 

(due to the electoral rules explained above), the party has implemented its ideology on local 
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level, particularly in Kelantan where PAS's support has been strong for a long time. The party 

instituted plenty of Shari'a-based legislation, such as separation of sexes and limiting 

entertainment (i.e. things they found un-Islamic). PAS also wanted to implement hudud - a set of 

harsh punishments against criminal behavior (amputation of hands, stoning etc.), but these 

advances had been heavily criticized by individuals from the Chinese DAP as well as Barisan 

Nasional. PAS released a statement where it explained that trying to stop hudud implementation 

is "a sign of disrespect for Islam", and that it "should and must not be challenged by anyone, be 

they Muslims or not" (Balachandran 2015). The national government led by Barisan Nasional 

found the hudud practices unconstitutional, and these practices did not become law. But more 

importantly, the proposal in itself as well as the statement PAS released suggest a strong will of 

the party to implement these harsh punishments, as well as the idea that for PAS there is no 

plurality of Muslim voices, there is only one voice - preached by the party - which all Muslims 

of Malaysia must follow. This idea was reiterated and supported in all my interviews with PAS 

officials. This is another reason why PAS is leaning towards Traditionalist Islamism despite its 

recent moderation, and this is the reason why Pakatan Rakyat - the opposition coalition PAS was 

a member of - ceased to exist. PAS, instead of behaving strategically, instead of working within 

the coalition and pacifying its conservative rhetoric in order to get things done, acted as a 

hardliner by following its Islamic state agenda. The main conflict happened between PAS and 

the Chinese Democratic Action Party (DAP) when the latter argued for hudud being 

unconstitutional, and hence, it could not be implemented in states governed by th coalition - 

Pakatan Rakyat (Zaini 2015). PAS did not acquiesce to DAP's demands, and stayed true to its 

conservative ideology. Once the coalition broke down, PAS issued another statement saying that 

their way is the right way and that they will not change their adherence to hudud because "God is 
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with the righteous and the righteous are with God" (Balachandran 2015). What if not this can be 

a real-life support for necessity of paying attention to Schwedler's (2006) "ideational 

dimensions"? 

Besides the demise of Pakatan Rakyat, such a hardline behavior of PAS had another 

impact. Many young progressive professionals left PAS in the end of 2015 and established a new 

Islamic party - Parti Amanah Negara or National Trust Party. Two of the founders of the new 

party, Dzulkefly Ahmad and Mujahid Yusof Rawa, were prominent members from PAS's faction 

of professionals whom I interviewed in 2012. Even at that time, I felt a stark difference between 

the rhetoric of the Ulama and professional factions. Additionally, both politicians wanted to see 

PAS as a more modern, flexible and inclusive party (Personal Interviews). The new National 

Trust Party was quick to undo what PAS has done. Namely, the National Trust Party became a 

member of the new Coalition of Hope (Pakatan Harapan) with both ex-colleagues of PAS 

Democratic Action Party and People's Justice Party, thus suggesting being different than PAS, 

being more moderate and flexible than PAS.  

The future of PAS is unclear. It is still widely supported by a large part of the 

conservative population - particularly, in some regions. However, whether PAS can be 

successful in the next general elections under single member plurality system without being a 

part of a coalition is doubtful. The party elites, certainly, understand it. Therefore, I would expect 

PAS to lessen the fervor of its Islamist rhetoric in order to secure a coalition with other parties.  

Compared to Indonesia, PAS operates under single member plurality system which, as 

explained above, creates different incentives if the party wants to succeed. If PAS operated under 

proportional representation, it would receive its 15-20 percent parliamentary seats without the 
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need for a coalition, and thus, with no need to moderate its ideology in order to satisfy parties 

inside a plausible coalition. Considering other variables, there is not much difference between 

Malaysia and Indonesia: both PAS and Indonesian parties have operated more or less the same 

time under democracy (Malaysia became more democratic in 2003 after its long-reigning Prime 

Minister Mahathir Mohamad stepped down), both countries had one-man authoritarian regimes 

prior to advancement of democracy (even though Indonesia's was a slightly more military 

regime), and the Muslims of both countries are predominantly of Shafi'i Madhhab of Sunni 

Islam, which is in-between very literalist Hanbali School of Thought and less literalist Hanafi. 

As I speculated in the introduction and as my observations support, the position of Shafi'i 

Madhhab in-between other Madhhabs suggests possible hybridity in Islamist sentiments. 

Particularly, an Islamist party adhering to Shafi'i Madhhab can be both Traditionalist Islamist 

and Neo-Islamist, as well as Hybrid. This is exactly what I see in Indonesian case, where parties 

have justifications for adhering to one or another varieties of Islamism. This is also a growing 

trend in Malaysia with the new National Trust Party, which split from PAS, to be a Neo-Islamist 

one as opposed to the Hybrid Islamist PAS.  

6.4 The Islamic Renaissance Party of Tajikistan: The Failure of Democracy. 

 The last "shadow case" of this dissertation is a party which existed until late 2015 in an 

authoritarian regime of Tajikistan (Polity IV 2015) where elections have existed but have neither 

been free nor fair, and the opposition has been suppressed. The pinnacle of the latter was the 

shutdown of the party of my interest - the Islamic Renaissance Party of Tajikistan - by the 

government forces. Before the shutdown, however, the Islamic Renaissance Party of Tajikistan, 

or IRP, had an important peculiarity - it was the only Islamist party on all post-Soviet area. 

While governments of other Central Asian countries had successfully suppressed all Islamist 
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sentiments, be they individuals, movements or parties, IRP managed to survive up until 

September of 2015. Why was IRP more successful than its counterparts in other countries? The 

answer lies in the historical development of Tajik opposition after the collapse of the Soviet 

Union. 

 When the Soviet Union - the cornerstone of secularism and atheism - collapsed, strong 

Islamic sentiments which survived in underground madrasas (Islamic educational institutions) in 

Tajikistan and other countries of Central Asia, poured out and claimed their place in the public 

sphere and the new "democratic" political environment. While in most of Central Asian countries 

the security apparatus and the new "democratic" (in reality, old Communist) elites managed to 

suppress these sentiments, the Tajik Islamist uprising had strong ties to Islamist organizations in 

other countries, particularly in Afghanistan. The violent suppression by the Tajik government of 

Islamist and other opposition forces led to the creation of the United Tajik Opposition which 

included both Islamists and new liberal democratic forces (Dubovitsky 2003). The leader of the 

opposition, Islamist Sayid Abdulloh Nuri, created IRP in 1991. Instead of opening democratic 

space for the opposition parties, the violent actions of the official government of Tajikistan 

towards opposition resulted in the Tajik Civil War which took place from 1992 to 1997. I would 

like to note that during the Soviet Union, underground madrasas which the founders of IRP were 

parts of were supported by the international radical Islamist, in particular, Wahhabi, and terrorist 

organizations (Dubovitsky 2003). During the war, the party members received support from 

Afghanistan, and were connected to both Taliban and Al-Qaeda. With all this information, one 

can speculate what kind of regime IRP wanted to bring to Tajikistan, and will be relatively 

correct. Indeed, Sayid Abdulloh Nuri, both leader of IRP and the United Tajik Opposition, was a 

Traditionalist Islamist with radical terrorist allies. And he definitely wanted to create an Islamic 
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state, but what kind of Islamic state remains a mystery. The problem is, there is no data on clear 

understanding of Nuri's initial desires. One can only speculate that by being supported by Al-

Quaeda and Taliban, Nuri's understanding of an Islamic state would be some kind of similar, i.e. 

radical, literalist and purist, to these two organizations. However, IRP had evolved in its 

ideological stance. Roy's article of 1999, two years after the Tajikistan peace agreement, supports 

this idea. Overall, Roy highlights that once IRP entered domestic politics, "[i]t has distanced 

itself first from Iran, then from the radical Sunni movements" (23), "shifted from pan-Islamist 

radicalism to Tajik nationalism" (24), and, overall, became moderate (27).  

 In a personal interview (2013), the Chairman of IRP, Muhiddin Kabiri, explained to me 

the reasons of moderation: 

We are more moderate now. When the party was created, its final ideology was not set in 

stone, it was fluid and flexible. Our leaders of that time fell under influence of internal 

and external events: for example, the victory of the Islamic Revolution in Iran, the 

advance of Jihad in Afghanistan... The information our leaders would get stemmed from 

these two sources. A very scarce literature we would receive was from there, too. At the 

same time we would get some literature in Arabic, through students from Egypt, 

Palestine and other countries. This literature would come from the spheres of influence of 

the Muslim Brotherhood - at that time they were pretty radical. The IRP, absorbing all 

this literature, could not help being under influences of these radical ideas. But in their 

nature, our leaders of that time were moderate, they were Sufis and sheikhs. So, once the 

war was over, everything turned on its natural path. They realized that the party needs to 

choose a Tajik way, that they need to construct an ideology based on our own tradition as 

well as Sunni Islam of Hanafi Madhhab [...] I can assure you that right now the party 
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represents the culture, ideology and values that were in Central Asia. So, it is not a 

surprise that we are now a moderate political party (Interview). 

 Mr. Kabiri's response is interesting from several angles. First of all, it goes parallel with 

Roy's claim earlier on about IRP's change from following radical Islamism to embracing Islamo-

nationalist values. The party evolved from being guided by external radical Islamist influences to 

following its own path, based on a mix of Tajik nationalism and a moderate version of Islam. At 

the same time, Mr. Kabiri stresses the Hanafi Madhhab as one of the reasons of moderation. 

From his words stems the justification of my control variable: the Hanafi Madhhab, as the least 

literal and most liberal School of Thought, is one of the variables that drew a line between 

natural local moderate understanding of religion vis-a-vis the imposed radical understanding 

from abroad. Besides this observation, there is a lot more to say regarding the evolution of IRP's 

ideology, and historical development is the tool I employ in this matter. 

 The United Tajik Opposition (UTO) was a strong force, and the peace agreement 

between the government and the UTO was only achieved 5 years after the beginning of the Civil 

War. The government promised to provide 30 percent of seats in general and local elections to 

the opposition in exchange of peace. Nuri agreed to the deal. IRP in 1997 bid farewell to arms 

and got immersed into a new "democratic" process of Tajikistan. IRP moved to achieving its 

goals by non-violent means. In IRP after 1997 I do not see any purist understanding of an Islamic 

state that it could have when it had clear links to Al-Qaeda and Taliban. Nuri is quoted in 

Eggleston's article (1999) to have said, "yes, creating an Islamic state is our dream and our hope. 

But we understand that it can be achieved only stage by stage and in accordance with the wishes 

of the people of Tajikistan. We want to build a state that will be within the framework of the 

constitution" (n.d.). 
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By 1999 IRP still wanted to create an Islamic state but decided to pursue power through 

democratic means - if the people want it and elect IRP, the party will establish the Islamic state. 

Besides, Nuri put a limitation on his party goals - from now on they had to act only within the 

framework of the constitution. In this sense, IRP further removes its ideology from 

totalitarianism of Al-Qaeda and Taliban. I can assess ideology of early IRP as being either 

Traditionalist Islamist (like Indonesian PBB) or Hybrid Islamist (like Indonesian PPP) - lack of 

data on whether IRP at that time believed in pluralism or not and the stance on non-Muslims in a 

proposed Islamic state does not allow me to be more precise in assigning the party Traditionalist 

or Hybrid Islamism. However, further developments and evolution of ideology allows me to 

clarify IRP's position on the spectrum of Islamism in its late years. 

Sayid Abdulloh Nuri passed away in 2006. The new leader, Muhiddin Kabiri, had a lot to 

cope with because the situation inside the Tajik political system worsened for all the opposition, 

and particularly for the religious IRP. The Deputy Chairman of IRP, Mahmadali Hait, was one of 

my interviewees. An ex-officer of the Main Intelligence Directorate of the Soviet Union, Hait 

was one of the military commanders of the United Tajik Opposition during the Civil War, and 

was one of the initiators of the peace agreement of 1997. Mr. Hait provided me with insights on 

the political situation at the time of the interview (July 2013) as well as the historic background 

of the contemporary events. His personal insights on the authoritarian nature of the Tajik 

government since the end of the Civil War depict how grave the situation has been for the 

opposition: 

Up until 2006 the political situation in Tajikistan was OK. After the death of Nuri, 

Muhiddin Kabiri was elected the party Chaiman, and the pressure from the government 

and Rahmon himself  [Emomali Rahmon - the current president of Tajikistan] increased. 
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The increase of this pressure is the result of IRP becoming the real opposition which the 

government fears. The party is an opponent of all laws which go against the Shari'a law. 

Rahmon sees us as his main rival, the rival which is supported by the large number of 

people! (Personal Interview). 

Once the government started to see IRP as a viable opposition, the pressures IRP felt 

were both electoral and personal. In April 2013, Mr. Hait was heavily beaten in front of his 

house by two unknown men. He survived, but it is still unknown who did it, and the government 

has not done any real investigation on this matter. In IRP's understanding the electoral fraud has 

been constantly committed in order to relinquish the party from its real support bas, which, they 

believe, is the majority of voting population of Tajikistan. Mr. Hait tells of his vision of what 

was going on: 

In 1999 the United Tajik Opposition declared dismissal of all its military personnel. In 

order to prove that we want peace, we rendered more than 5000 units of combat 

equipment (guns, tanks etc.). IRP entered the second phase of its life - the political phase. 

In 1999 we participated in presidential elections. We proposed Davlat Usmon, the ex-

minister of Economy to be our candidate. Alas, we could not collect in time the required 

signatures from 5 percent of the voting population. After that, Mr. Usmon in a written 

form declined his running for presidency. To our surprise, despite all this, he was 

forcefully included on a ballot as a candidate from IRP. After the election, the 

government announced that IRP -backed Usmon received 2 percent of the votes! And 98 

percent went to Rahmon. And so it goes... Feeling desperate regarding presidential 

elections, we started to focus on parliamentary elections. Since 99 percent of the Tajik 

population are Muslims, many of them vote for us. The results of the general election of 
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2000 announced that we received 7.62 percent of the votes, while in reality, according to 

numerous independent international observers, we received around 20 percent! So, 

instead of getting four seats in parliament, we received only two. In 2005, according to 

observers, we received about 35 percent of the votes, but the "real" numbers announced 

by the government were way lower. In 2010, we received more than 50 percent of the 

votes, but in "reality" got only 8.2 percent (Personal Interview). 

Of course, the "real" percentages Mr. Hait provided might be very exaggerated. But at the 

same time, there must have been electoral fraud. First of all, it is due to the fact that neither of 

Tajikistan elections has been free and fair. The Organization for Security and Co-operation in 

Europe, an independent observer of all Tajik elections, has found a lot of fraud in them (OSCE 

Reports). The second fact that suggests that IRP received a lot of votes in 2010 elections is 

Rahmon's 2011 meeting with the heads of police, intelligence and security departments, Minister 

of Justice, the head Prosecutor and others, and the decree (named "protocol") he passed. 

According to an article in Polyarnaya Zvezda news source (2011), the presidential protocol #32-

30, signed copies of which the source provides, calls for constant scrutiny of the Islamic 

Renaissance Party of Tajikistan as well as the creation of incentives for party members to leave 

the party; additionally, while checking ID's of citizens of Tajikistan, particularly in Dushanbe, 

policemen must check party identification of individuals (Polyarnaya Zvezda, 2011). After the 

protocol, according to Mr. Hait, over 100 people left the party, but at the same time IRP received 

about 300 new members (Personal Interview). The protocol also contains lots of provisions 

against "illegal religious education", return of students studying in religious schools/universities 

abroad and dissuading them from doing so, and other similar provisions through which a secular 

dictatorship would forbid all religious sentiments, both in private and public spheres. IRP, on the 
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other hand, has in this sense totally opposite ideology to Rahmon and his party in government. 

Both Mr. Kabiri and Mr. Hait described the ideal Tajikistan in IRP's understanding in a similar 

way. Both argued for a secular democratic state, but, added Mr. Hait, "this state must not 

contradict mode of life and agency of Muslims" (Personal Interview). He added that "pure 

secularism is Western invention and is not suitable for Muslims and for Tajikistan" (Personal 

Interview). By "pure secularism" Mr. Hait meant French-style or Turkish Laicism when state is 

in control of religion. His additional words support this point: 

We have traditional Islam, and 99 percent support this way. For example, if a secular 

woman does not wear hijab and has a mini-skirt, we want our women to wear hijab, to 

pray in mosques, to participate in elections, i.e. to have their own rights, too. The 

Constitution does not have a provision regarding what dress you wear, but our 

government is in a constant fight against hijab in administrative buildings, schools, 

universities etc. We want freedom to prevail! And is it totally normal that secular women 

would not behave same way as religious women! We are not against it. For instance, in 

elections of 2010 we received a lot of protest votes. Also, unveiled secular women come 

to our office and support us in our endeavors! (Personal Interview). 

Mr. Hait's words clarify the party's stance on my spectrum of varieties of Islamism. It is 

clear that the late party embraced democracy as the system of justice, and wanted to create 

freedoms for Muslims which had been taken away by the authoritarian leadership. IRP, in its late 

years, stopped arguing for an Islamic state as an ideal state which must guide all spheres of life. 

Mr. Kabiri says he's not "a proponent of looking for economic or social matters in the Shari'a 

law; the state must be technocratic" (Personal Interview). At the same time, according to him, 

religion's domain is more private than public, it deals with matters of family and self-morality 
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(Personal Interview). So, not only IRP wants to liberate Muslims, but also believes in a secular 

state with an accent on the Islamization of the private sphere first. This puts the party into the 

domain of Neo-Islamism.  

IRP's change in ideology and embrace of Neo-Islamism occurred due to its particular 

situation as the main opposition party in an authoritarian state which came out of the Civil War 

in which IRP was the fighting party. I have already mentioned that one of my control variables, 

adherence to a particular Madhhab, helped early IRP leaders to distinguish between moderate 

natural, and radical and extremist foreign unnatural spirit of ideology. The fact that Tajikistan is 

not a democracy cancels out all the three remaining variables because all of them are connected 

to a state being a democracy: 1) Tajikistan uses a mixed electoral system, but it does not matter 

because elections are highly rigged (Polity IV assigns 3 to both regulation of participation, which 

implies government favoritism, and the competitiveness of participation. Together they imply 

restrictive extent of political competition and attitude by the government towards opposition 

(Polity IV 2015)); 2) country's background before democratic election does not apply because 

the country is not yet democratic; 3) time of operation in a democratic regime does not apply 

either. At the same time, the authoritarian nature of Tajikistan is a variable which could have 

influenced the party rhetoric and ideology. Being in opposition to authoritarianism and injustice 

the Tajikistan government has pursued for years, implied IRP's necessity to be warm towards 

democracy as a system of freedom and justice. In addition, particularly after the Protocol of 

2011, the party had to be very careful regarding its Islamist message - any religious message 

could have been misinterpreted in a non-neutral way and could have become a cause of problems 

for the party. Overall, in the case of Tajikistan there is no room for Islamist sentiments. The 
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public sphere is highly guarded by the state security apparatus, and Islamist voices are 

suppressed.  

The third reason for moderation of IRP is the influence of successful Islamists from 

abroad. Mr. Kabiri, in the interview, was very enthusiastic about the successes of Turkish AKP, 

and claimed that despite IRP having a traditional Tajik ideology, the party is open for positive 

influence from other parties in the world (Personal Interview). Particularly, Mr. Kabiri 

mentioned Turkish AKP and PJD of Morocco, but added that he went on a tour across Islamic 

countries from Malaysia to Morocco in order to get experience from parties from all those 

countries. In addition, he also suggested that IRP even adopted some experience of the Christian 

Democratic Union of Germany: "we are open about variety of questions, we have no limits in 

this matter" (Personal Interview).  

In 2013, at the time of my interviews. the party was hopeful about 2015 general elections. 

Mr. Hait explained that IRP is not let down by the rigged elections, and "we insistently pursue 

our goal to receive more than 50 percent seats in the Supreme Majlis [Tajik Parliament]" 

(Personal Interview). The ultimate "real" results showed that IRP received only 1.6 percent of the 

votes and lots its two parliament seats. Now that neither of IRP's members had deputy immunity, 

it was the perfect time for the government to shut down the main viable opposition. IRP was 

accused of supporting insurgent general Abdulhalim Nazarzoda in order to topple the 

government. The unsuccessful coup d'etat during which Nazarzoda and his supporters were 

killed by government forces, was a great excuse for getting rid of the opposition. The party was 

found unconstitutional, "extremist" and "terrorist" by the High Court, and shut down (N.A., 

Radio Liberty 2015). Most of the party members I met during my field research in Tajikistan, 

including Mr. Hait, were arrested and received life time imprisonment. The court hearings took 
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place behind the closed doors, so one may have no doubts about the unfairness of the trial. 

Muhiddin Kabiri managed to leave the country before the government crackdown and is now in 

exile somewhere in Europe. In an interview he gave to Deutsche Welle, translated into Russian 

and republished in the Internet Portal of Tajik Opposition (TajInfo), he claimed that all the 

charges he and the party received have no ground and proof, and that the party shut down was a 

political move to suppress opposition till the end ("Muhiddin Kabiri: The Government of 

Tajikistan is Playing with Fire" 2016). Whether it is true or not is not the focus of this 

dissertation. The Islamic Renaissance Party of Tajikistan's ending should have been expected in 

such authoritarian circumstances. When opposition starts having real power and when citizens 

start seeing in opposition a viable alternative, this development endangers the regime which, in 

its turn may retaliate, as happened in the case of IRP. Nevertheless, IRP's life provides insights 

on the struggle of opposition in heavily authoritarian regimes, and thus should be studied as an 

example. IRP turned from Traditionalist/Hybrid Islamism to Neo-Islamism, and therefore 

widened its public support. Its new Neo-Islamist rhetoric of democracy and justice made IRP a 

greater threat to the regime, which led to its closure and persecution of its members. IRP's case 

is, then, very different from all my other case studies.  

To conclude, IRP in the authoritarian regime of Tajikistan used different mechanisms 

than a similar party would use in democracies; and this conclusion may very well be 

generalizable. A secular authoritarian regime would constantly suppress religious voices leaving 

little to no room for the party to maneuver. This was the case of the Islamic Renaissance Party of 

Tajikistan, the only and the last Islamist party on the post-Soviet arena. The case of IRP suggests 

two conclusions of why authoritarian regimes suppress Islamist parties: 1) secular authoritarian 

regimes suppress Islamist parties when they are Traditionalist/Hybrid Islamist because they are 
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thought to be extremist; 2) secular authoritarian regimes suppress Islamist parties when they turn 

to Neo-Islamism because such parties start receiving more and more support and present a viable 

alternative and a threat to the regime. Since I do not analyze any other similar case, I can only 

speculate on generalizability of these findings. However, they make sense from the logical 

perspective, and scholars in the future can analyze this matter in greater details.  

6.5 Discussion: The Shadow Cases and What We Learn from Them. 

The three "shadow" cases analyzed above have some similarities, but mostly are very 

different from each other as well as the cases of Indonesia. This was a conscious decision, as I 

wanted to look at variation across cases and check my control variables. The analysis shows that 

each of the control variables has a right to exist and influence adoption of one or the other variety 

of Islamism.  

Besides that, my argument finds support for generalizability. However, introduction of 

control variables expands the model in its explanatory power. Islamist parties in democracies are 

players which aim at gaining power through elections and fulfilling their vision of state and 

government. They strive to achieve electoral success unless they depend on an external 

movement which pursues ideals inconsistent with vote-maximization. And as this chapter has 

suggested in the case of Malaysian PAS, the conservative core may also be internal. The whole 

reason of PAS breaking down the coalition and living through a party split later on was because 

the Ulama faction could not be flexible and stayed loyal to its Hybrid Islamist ideology, to its 

more rigid "ideational dimension". That is why, after analyzing the evidence from the Malaysian 

case, I expand my argument to include dependence on internal faction or a clique as another 

reason which constraints Islamist political parties. The Indonesian PKS, however, adheres to my 
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initial argument. The party has been struggling for quite some time. The members of the external 

Islamic movement - Jemaah Tarbiyah, have also been the main officials of the Ulama section of 

PKS. In this sense, there is both external and internal pressure which makes it hard for PKS to 

turn to Neo-Islamism that the faction of professionals desires. 

As for Turkey, AKP in its early years depended highly on votes from the followers of the 

Gulen movement. The movement, in my numerous personal observations, presented the party as: 

1) the only alternative to Kemalism; and 2) the only non-corrupt and just party. Many times I 

was a witness to the members' advocacy of the party and calls for others to give AKP their votes; 

at the same time many members of the movement were AKP members. For more than 10 years, 

AKP managed to persuade a lot of movement members that the party is their only option. After 

the events of 2013, this, together with the "witch hunt" against the movement members R. 

Tayyip Erdogan has started, put many into a twofold position: whether to stand against AKP and 

suffer (up to job loss and prison sentence), or to continue standing for AKP with the less fear for 

persecution. Many have chosen the latter, and this explains why the movement was not able to 

drop down AKP the same way as it helped to bring it to power - through elections. The failure of 

the July 15, 2016 coup attempt reinvigorated a witch-hunt against the movement members, so 

that now having any link to the movement and/or being critical to anything Erdogan does has 

become equal to being a traitor. Therefore, in order to survive in Turkey, the movement members 

have to decline any link to the movement and have to acknowledge their loyalty to Erdogan and 

his regime.  

On the other hand, there is no real alternative for Islamic voice: AKP still tries to show 

how "Islamic" it is, while the pro-Kurdish Peoples' Democratic Party as well as the secular 

oppositions are lacking Islamic credentials. At the same time, the June 2015 electoral result of 
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AKP - 40.87 percent which is lower than 49.83 percent of elections of 2011. I would speculate 

that the majority of this 9 percent of votes - several million people - are the members of the 

Gulen movement who risked everything and stood against AKP and Erdogan's authoritarianism.  

In its early years, AKP depended on the movement, but the aims of the movement were 

parallel to the ideological flexibility which allowed to capture the general voter. Therefore, 

unlike in Malaysia or Indonesia, there was no inconsistency between what the movement desired 

and the policies AKP pursued. In this sense, the 2002-2013 AKP's early dependence on the Neo-

Islamist movement facilitated AKP's Neo-Islamist image in the eyes of the voters, and brought 

electoral success. This is compatible with my argument. 

The unfortunate case of Tajikistan's IRP expanded my model into the realm of 

authoritarianism, and suggested that: 1) Hanafi Madhhab played an important role in finding the 

"right" Neo-Islamist ideology; and 2) external pressure from the regime facilitated move to Neo-

Islamism as the least visually-Islamic (by which I mean that Neo-Islamists do not call for 

establishment of an Islamic state which would be very problematic in a secular authoritarian 

regime) and the most anti-authoritarian variety. It also suggested that an Islamist party in a 

secular authoritarian regime "plays with fire" with any move it makes, and that it may have 

lamentable consequences.  
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Chapter 7: Conclusion 

7.1 Results. 

 This dissertation is a study of Islamist political parties in democracies. It aims to describe 

and understand a phenomenon of Islamic political party in general, and its ideology in particular. 

Islamic political parties are different from other political parties because they receive inspiration 

from the Qur'an and the Sunnah (teachings, deeds and sayings) of Prophet Muhammad. Despite 

the common source of ideology, however, real-life ideologies of Islamist parties are very diverse: 

while some take a very literalist stance and desire complete implementation of the Islamic law 

into the law of the land, others choose Shari'a principles very selectively, while others are 

content with man-made law arguing that justice and the rule of law is what God desires. The 

main puzzle I have dealt with in this work is, why do we see differences in ideology in Islamist 

parties despite the same source?  

 Throughout the dissertation, I have addressed the main puzzle in a twofold way. Since 

my main concept - Islamic political party - is a blend between the Western concept of a political 

party and the Islamic ideology, I decided that it would be beneficial to tackle both phenomena, 

and this, in its turn, would lead to understanding the puzzle. Firstly, I have developed a more 

comprehensive understanding of what Islam in a political context - or Islamism - is. By looking 

at the literature of both Islamists and scholars of Islamism, I have discovered that the 20th 

century Islamism has been twofold - some Islamists approached the reading of Islamic Holy 

Texts in a literal manner, and thus argued that the Shari'a law - or the postulates about 

government and the public sphere they found in the scriptures - must become the official law of 

the land, i.e. be implemented into the constitution and all other laws. These Islamists have argued 
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that it is the only way for a state to be Islamic, and, thus, favored by God. The other significant 

group of Islamists have had a more figurative understanding of the Qur'an and Sunnah of the 

Prophet. They have argued that justice is the spirit of the Islamic Holy Scriptures, and, therefore, 

justice is the Divine Law. These Islamists have followed the bottom-up approach by focusing on 

initial Islamization of  the private sphere instead of inserting Shari'a principles into the laws of 

the country. In their understanding, in order to create a highly moral and Godly society, the 

process should start within individual, then be extended to the family, then to the community etc. 

This approach of nurturing morality from bottom up also implies that it is not necessary to 

institutionalize the Shari'a. A just and fair government which cares about people and listens to 

their needs, i.e. ideal democracy, for this kind of Islamists, would reflect the ideal Islamic state. 

Looking at these two types of Islamists I developed the Varieties of Islamism framework, where 

I call a more literalist Islamism as Traditionalist Islamism, and a more figurative one as Neo-

Islamism. These are ideal categories, and the main distinction between them - as I explained 

earlier - is the difference in understanding the direction of agency (top-bottom for Traditionalist 

Islamists and bottom-up for Neo-Islamists). By definition, then, Traditionalist Islamists' main 

goal would be to gain power in a state, while Neo-Islamists should direct their energy to 

grassroots of organizations, communities, individuals. How, then, can I explain the presence of 

Neo-Islamist political parties which aim for securing political offices and gaining power? Isn't it 

a contradiction that Neo-Islamist should aim at gaining political power? It is not. There are two 

main reasons for Neo-Islamist movements to turn political: one is global and the other is local. 

On the global level, they want to "liberate" Muslims and prevent government from making laws 

which would go against Islam (e.g. ban on headscarves etc.). On the local level, they cater to 

their Neo-Islamist community of supporters. Islam is not the only part in ideologies of Neo-
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Islamist parties: they do have their own stances on economy, security, ecology and other topics, 

and they aim at getting elected in order to bring benefits to their voters on all the stances.  

 The first part of addressing the puzzle, then, is through the varieties of Islamism, through 

understanding that differences in Islamist party ideology are not solely the result of vote-

maximizing strategies of parties. Instead, variation in Islamist ideologies may stem from 

"ideational dimension" (Schwedler 2006), from a particular understanding (more or less literal) 

of the Holy Texts by party ideologues or by an external movement from which a particular party 

draws its support. The degree of success in presenting a particular Islamist ideology in 

democratic terms (and vice-versa, i.e. to claim that democracy natural to Islam) is what matters 

for adopting one or another variety of Islamism. On the other hand, the second part of addressing 

the puzzle comes from behavior of an Islamist party within the party system and its relation to 

other parties and voters. For this part, I employed a goodly amount of literature on political 

parties and their behavior within the party system. In this part of my assessment of the puzzle, I 

looked at what draws party behavior, its opportunities and constraints within the system. This 

dual approach has allowed me to create an argument on which I have based this dissertation. 

 The argument stated that in democracies, Islamist parties are rightful participants who 

aim at receiving the highest possible benefit by participating in elections. However, their 

principles and behavior change due to constraints and limitations which arise from both position 

of a particular Islamist party vis-a-vis other parties in the system as well as dependence on an 

external movement. As I went on with my case studies, I noticed that principles and behavior 

may not only be construed by an external movement, but also by a powerful internal clique, a 

clique which would adhere to a more rigid variety of Islamism and would prevent the 

"professionals" faction of a party from creating and following vote-maximization ideology and 
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strategies. After encountering this case, I improved my argument to include internal faction as 

the inhibitor of a more moderate ideology and behavior.  

 The literature on political parties has suggested several hypotheses to account for 

differences in ideology. Bearing in mind the idea that an ordinary party without Islamic ideology 

would by definition like to maximize its electoral performance (i.e. increase number of their 

voters), I speculated that type of an Islamic ideology is what inhibits some Islamic parties from 

this behavior. Because of this, my main hypothesis stemmed from the work of Levitsky and 

claimed that for highly institutionalized and inflexible parties it is more difficult to put away 

their conservative ideology, and embrace greater flexibility and vote-maximizing strategies. In 

the case of Islamic parties the idea of flexibility can be connected to the varieties of Islamism. 

Since Traditionalist Islamism is a more literal variety, a party's adherence to it would imply lack 

of ideological flexibility. On the other hand, a Neo-Islamist party would have a flexible type of 

ideology. Connected to these hypothesis are two sub-hypothesis. The first one states that change 

in leadership in a less institutionalized party may result in change in ideology. Throughout the 

dissertation, I have not found support that in Indonesia party leaders have significantly changed 

party ideology (except for the fact that Abdurrahman Wahid's Neo-Islamist influence was crucial 

for PKB, the party he created), but it may be due to the young age of Indonesian Islamic parties 

and not much variation in leadership since their inception.  

 In the case of Indonesia, most of Islamic parties are very new, i.e. were founded after the 

fall of Soeharto. The only two unusual parties in this sense are PPP - the party which operated 

since 1970s, and PBB, a new party which considers itself as an heir to Masyumi - Indonesia's 

first Islamic party. In chapter 3, I describe how PPP has pursued Hybrid Islamist ideology due to 

inability for further moderation because of its place vis-a-vis other parties. After the fall of 
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Soeharto and the advance of democracy, PPP has aimed for being a Muslim catch-all party and 

attracting Muslim voters dissatisfied with representation by other Islamic parties. PPP has 

abandoned an idea of creating a holistic Islamic state, but has remained in the domain of Hybrid 

Islamism (closer to Traditionalist) by introducing piecemeal Shari'a into the legislation. By 

realizing that the mode moderate political space is already occupied by other parties, PPP could 

not successfully move towards becoming Neo-Islamist. 

 The Crescent Star Party, PBB, is a new party, but it considers itself as an heir to Masyumi 

and its principles. Its ideology as well as its behavior can be explained by this adherence. The 

main variable for PBB's rigidity is actually its Traditionalist Islamist ideology - it is a literalist 

and comprehensive ideology which inhibits the party from greater inclusivity. However, this 

picture is not complete without mentioning a special position of PBB in the Indonesian party 

system. Hypothesis 2 stated that a party will retain ideology if it is based on a specific issue the 

loss of which will vanish the party's idiosyncrasy. PBB's issue, or a set of issues, is adherence to 

Traditionalist Islamism. In addition, PBB is a niche party which cannot move to the center since 

center is already occupied and since it runs a risk of losing its conservative voter base. 

Traditionalist Islamism, in this way, does not only epitomize lack of flexibility, but also is a basis 

of a party's idiosyncrasy. PBB is not dependent on any movement, and preserving the original 

pool of conservative voters is a behavior I would expect considering PBB's niche position. 

 The other sub-hypothesis of Hypothesis 1, improved after analyzing the case of the 

Malaysian PAS, states that the evolution of parties's principles and behavior may be constrained 

if they highly depend on an external movement or an internal clique, and these movement's or 

clique's ideas do not provide flexibility required for the pursuit of vote-maximizing actions. For 

this sub-hypothesis, there is plenty of evidence throughout the dissertation. In chapter 3, I 
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analyze how professional politicians of the Indonesian PKS desire the success of the Turkish 

AKP and see impossibility of such a project due to being dependent on the Hybrid Islamist 

Jemaah Tarbiyah - the movement PKS has stemmed from. In chapter 6, the inflexibility of the 

Ulama faction of the Malaysian PAS was the reason for the decay of the coalition with other 

parties as well as the loss of many "professionals" who founded a new flexible party. On the 

other hand, if the movement's or clique's ideologies are not hostile to particular vote-

maximization strategies, the parties dependent on them still can act with flexibility to pursue 

vote-maximization. I have discussed these cases with the Indonesian PKB's dependence on 

Nahdlatul Ulama and the Turkish AKP's early dependence on the Gulen Movement. In both 

cases, the ideologies of the movements have been Neo-Islamist, and thus have entailed flexibility 

in regards to behavior. 

 Hypothesis 3 states that the type of electoral system may influence party ideology. The 

electoral rules create incentives and constraints for party behavior and, thus, may lead to 

adherence to a particular ideology. My main case study is Indonesia with the Proportional 

Representation electoral system. PR systems tend to produce a multi-party system, and this is the 

case of Indonesia, where due to low electoral threshold and proportional representation, there is 

an incentive for creation of new parties and running in elections under a great variety of 

ideologies. And, as a result, ideologies are different among all of my five case studies. However, 

looking at one country is not enough to support or reject this hypothesis. In chapter 6 I discussed 

this hypothesis in the case of Malaysia which employs a plurality electoral system. Due to the 

high fragmentation, however, the system still results in a myriad of political parties. But these 

parties participate in elections already in pre-electoral coalitions. In this sense, Malaysia can be 

considered as a two-party (two-coalition) system. If a party wants to receive representation in 
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elections, it must run in either of the coalition. In this sense, it is the coalition which is supposed 

to mediate party's appeals, and this coalition is the product of the plurality electoral system. As 

analyzed in chapter 6, Malaysian PAS, due to the Ulama faction's unbending attitude, declined to 

become more inclusive, and thus brought down the coalition. Many members of the 

Professionals faction left the party and established a new Islamic party - the National Trust Party 

- and immediately entered a new Coalition of Hope with all ex-colleagues of PAS. The National 

Trust Party is a more moderate and flexible Islamic party which understands that taking part in a 

coalition requires a more Neo-Islamist attitude and ideology. So, in the case of PAS, the 

Hypothesis 3 holds ground despite several caveats. While in an ordinary way of things, in a 

plurality electoral system a party would need to moderate its ideology to become a more catch-

all party, in the Malaysian case it is the Ulama faction of PAS which prevented the moderation 

(and we already know the reasons for it). The Professionals faction, however, did not condone 

the Ulama behavior and opened a new moderate and inclusive party. To sum up, in Indonesia, 

the Islamist ideologies of parties vary from conservative to liberal and inclusive, which is what I 

expect to see in a PR system. In Malaysia, at this moment, there are two coalitions of moderate 

parties who have all the chances of being successful at the next elections. And then we have 

PAS, who is left all alone. It might hope that in a plurality system it will win the elections 

without a coalition, but the prospects of it are dubious.  

 Within the analysis of the shadow cases, I have found that my control variables were of 

help in explaining adhering to a particular variety of Islamism. For example, the Kemalist 

background in the case of Turkey disfavored Islamist trends and elements, and the more Islamist 

a party is, the less successful at elections it becomes; or, in my terms, Traditionalist or Hybrid 

Islamism is not favored by either the population or the military Kemalist establishment. Of 
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course, the military is against Neo-Islamism, too, but it may still tolerate it as the case of the 

early years of AKP showed.  

 As for the Schools of thought in Islamic Jurisprudence, Madhhabs, I have evidence only 

for its influence on the Islamic Renaissance Party of Tajikistan. During the interviews, the party 

leaders consistently reiterated the idea that Hanafi Madhhab (the least literate Madhhab) is the 

organic part of the Tajik society and complements the traditions of the country. When 

constructing ideology, the influence of the Hanafi Madhhab is indisputable because it is a part of 

the "Tajik way." Once a party gets influenced by the most liberal Hanafi Madhhab, there is a 

higher probability that it will adhere to Neo-Islamism, rather than Traditionalist or Hybrid 

Islamism, because the Madhhab allows for a relatively high degree of flexibility, and the 

flexibility of Neo-Islamism will be a natural consequence to it.  

 As for the last control variable, time of operation in a democracy, it is more or less 

similar across all my cases (with the exception of Tajikistan). All the cases of my research are 

developing countries with a relatively late arrival of democracy (the end of the Third Wave of 

democratization). And despite similar time of being under democracy we still have Traditionalist 

Islamist cases like PBB, as well as parties which became more inclusive compared to its original 

position (like PKS), and parties already born inclusive and flexible (like the Turkish AKP). 

Therefore, in regards to my case studies, there is not enough evidence to say whether operating 

in a democracy changes party behavior, and, consequently, its ideology. I can only conclude that 

it is not being in a democracy itself, but rather internal party dynamics and dynamics within the 

party system which lead the party to one or another variety of Islamism.  
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7.2 Implications and Contributions. 

 The main contribution of this dissertation is the twofold angle of approach to Islamic 

political parties: from the ideological angle (or, in Schwedler's (2006) term, "ideational 

dimension") and from the organizational features of a political party. In order to understand a 

particular Islamic party, party theories developed throughout the 20th and 21st centuries alone 

are not sufficient. Islamic parties are different from other parties in that their ideological 

background stems from a seemingly comprehensive system (Islam) which aims to encompass din 

wa dawla (religion and state), and thus introduces a religious behavior into the institution of a 

political party. Throughout the analyses of the cases studies, I have concluded that the varieties 

of Islamism framework I have developed provides a unique and useful lens to studying Islamic 

political parties. It is useful in one particular matter: it allows the researcher to create a 

comprehensive theoretical picture of the party in question. The question of party flexibility, 

which has been the guiding question throughout the dissertation, is a cornerstone idea in party 

literature (Levitsky is its major proponent). However, the literature deals with flexibility only in 

matter of rules, hierarchy, presence of a large ideological support base and the length of the 

party's existence. My varieties of Islamism, on the other hand, focus on the element of ideology 

and its connection to flexibility. It is not the ideological support base that constrains parties 

(PBB's ideological or any kind of support is very small!), but it is ideology itself, a specific 

variety of Islamism, that prevents flexibility and stymies development. With this new approach, 

parties adhering to the values of Traditionalist Islamism are tantamount to having low flexibility, 

while Neo-Islamist parties are highly flexible, and thus can pursue vote-maximizing strategies 

and behavior.  
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 Besides the contribution to party literature described above, the dissertation contributes to 

a more comprehensive understanding of Islamism, and, consequently, of Islamist parties. The 

dissertation explains that Islamism is not a monolithic phenomenon, and treating it as such is 

erroneous and subjective, which leads both scholars and media to associations of negative 

connotations with the term. Both in scholarly circles and outside academia, most of discussion 

stems from a misperception that being an Islamist equals to being a radical who wants to 

eradicate democracy and impose an Islamic state from the top. My discussion and explanation of 

different varieties of Islamism suggests that this is only one part of the equation: yes, there are 

Islamists who understand the Holy Texts in a literal way and who are fierce advocates of top-

bottom implementation of the Islamic law into the laws of the land. However, there is another 

trend which has been growing in recent times, and the Arab Spring, actually, in many cases 

allowed this trend to flourish on the political stage. This trend - of Neo-Islamism - looks at many 

positions in the Holy Texts in a more figurative way and equates Islamic law with justice. Neo-

Islamists argue for democracy as the best system which can bring justice and equality before the 

law into people's lives. As this dissertation has also shown, both Traditionalist Islamism and 

Neo-Islamism are relatively ideal categories, and the whole framework is a continuum rather 

than clear-cut classification. Very rare will there be an exact fit between a variety and a party, a 

movement or an individual. Nevertheless, the Varieties of Islamism framework suggests that the 

varieties differ from each other in their characteristics and ways of operation. In addition, there 

are different incentives and constraints as well as different extent of acceptance of democracy 

and of ability to reformulate democracy in Islamic terms. The variety of Hybrid Islamism merges 

characteristics of the two main varieties and suggests that in practice, varieties of Islamism is a 

spectrum which can hold Islamists with a myriad of differences from each other.  
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7.3 What Is Next? 

 This is a work in progress, and the evolution of Islamist parties continues as they are 

forced to adapt to new circumstances such as liberalization or closing of the political space or 

increased competition from other like-minded parties or shifts in attitudes among voters. Even 

though this dissertation suggests that the framework is useful for understanding incentives and 

constraints of some Islamic parties, it is nevertheless far from perfect. There is a need to create 

more studies in order to test not only the framework itself, but also its applicability to real-life 

cases. In addition, in this dissertation the focus of my interest is political parties operating in 

Muslim majority-countries with Sunni Islam. The future research can be extended in order to test 

whether the framework has any explanatory value for Shi'a Islam. Besides that, the framework 

should be tested on Islamist non-party agents, such as individuals and movements. I have already 

touched upon some Islamist movements and organizations such as Nahdlatul Ulama, 

Muhammadiyah and the Gulen Movement, but I discussed them in relation to respective political 

parties. Movements and organizations, however, heavily differ from parties in underlying 

dynamics and incentives, but since I deducted the framework of the varieties of Islamism from 

primary sources of Islamist scholars and theologians, the framework should go beyond Islamist 

party or any other institution in its explanatory value. The future research may either support or 

reject this hypothesis.  

 A discussion on systematic understanding of Islamism is a large and ambitious project. 

The analyses of Islamism have been present in scholarly literature for a long time, but the trend 

is ever-evolving and presents constant challenges. However, understanding Islamism well is a 

crucial task particularly for current times. This dissertation aimed at a small contribution to this 

complicated phenomenon.  
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ADDENDUM 

Political Principles of the National Awakening Party 

1. The ideals of the proclamation of Indonesian Independence are the declaration of an 

independent nation, united, just and having physical and spiritual prosperity, dignity, being equal 

to other nations in the world, and proclaiming that the government of the Republic of Indonesia 

shall protect all Indonesian people towards achieving public welfare, enriching life of the nation, 

providing social justice and the guarantee of human rights, as well as participation in the 

establishment of world order. 

2. For the National Awakening Party, the main desire is to create a nation that guaranteed rights 

of humanity (this is right), embodies values of honesty, truth, sincerity and openness rooted in 

conscience (as-shidqu), trustworthiness, and faith, which is able to solve social problems (al-wa 

al-wafa mandate-u bi al-ahdli), behave and act fairly in all situations (al-'is), help being virtuous 

(al-ta'awun) and consistent about executing provisions which had been agreed upon (al-

istiqomah) deliberation(al-Shura), which puts democracy as its main pillar and the equality of 

every citizen before the law (al-musawa). This is the basic principle that must be upheld. 

3. The main mission of PKB is creation of the order in a civilized society with material and 

spiritual prosperity, where every citizen is able to embody the values of humanity. These include 

the maintenance of body and soul, the fulfillment of independence, fulfillment of basic rights of 

man such as food, clothing and shelter, the right to livelihood / job protection, the right to safety 

and freedom from persecution (hifdzu al-nafs), the maintenance of religion and the prohibition of 

religious coercion (hifdzu al-din), the maintenance of reason and guarantees of freedom of 

expression and beliefs (hifdzu al-Aql), the maintenance of decency, the guarantee of protection 
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for future generations (hifdzu al-nasl) and the protection of private property (hifdzu al-mal ). 

This mission is pursued under the banner of commanding good and forbidding evil through 

virtue and prevent any possibility of indecency. 

4.  Our mission in order to bring the envisioned society can be achieved through engagement and 

public policy. Power path becomes a very important way in the process of influencing public 

policy through the struggle of empowerment of the community which is weak, marginalized and 

oppressed. This struggle gives a sense of security, peace and protection of minority groups and 

creates the system of political, economic, legal and social culture that protects sovereignty of the 

people. The National Awakening Party attempts to come to power in order to fulfill this mission. 

5. PKB is aware and convinced that actual power belongs to God Almighty. The powers of 

human beings are limited, and the mandate of God entrusted to human beings by human beings 

can only be given to political parties who have the expertise and ability to assume and carry this 

responsibility. The expertise of holding the mandate of power requires the ability to apply 

honesty, fairness and struggle which would always side with the principal goals. 

6. In regard to the life of society, nation and state power, it must be managed as well as possible 

in order make sure that religious values are able to spread the grace, peace and welfare to the 

universe. The ultimate manifestation of power is that it should be used to fight for the 

empowerment of the people so that they can get more benefits during their lives. National 

Awakening Party maintains that by holding power one is essentially accountable before God and 

its use should be controlled by the people. Control of the power is only possible when power is 

not unlimited and is not concentrated in one hand, as well as the one which is in the hands of 

institutions, not individuals. There must always be open space for a competition for power and 
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the balance of power as well as the arena for the flow of ideas improvement of the quality of the 

people's lives in the real sense. An understanding of this is not only true when looking at power 

in the state order, but must also be reflected in the party's internal bodies. 

7. The National Awakening Party realizes that as a pluralistic nation consisting of various races, 

religions and races, the livelihood of the Indonesian people must always be grounded in the 

values of Almighty God, just and civilized humanity, the unity of Indonesia, democracy led by 

the wisdom of representatives, and social justice for all Indonesian people. The application of the 

values of Pancasila should be imbued with an attitude to develop relationships bound by 

religious affiliation (ukhuwah diniyah), nationality (ukhuwah Wathoniyah) and humanity 

(ukhwuah insaniyah), and to always uphold the spirit of accommodation, cooperation and 

integration, without contestation between the groups. 

8. PKB is characterized by religious humanism (insaniyah diniyah), and is concerned with 

human values, and religious and national paradigms. It aims to maintain and preserve the good 

tradition and adopt new things which create a better pattern of the struggle pursued in ways of 

courtesy and morals. The party is a breeding ground for realization of the envisioned civilized 

society, as well as the forum for the nation's leadership cadre. The party wants to absorb, 

accommodate, formulate, deliver and promote the aspirations of the people, to uphold the rights 

of the people and ensure the implementation of the Constitution in a fair, just and democratic 

way. 

9. The  National Awakening Party is an open party in regards to religion, ethnicity, race, and 

class in the context of its vision, mission, programs struggle, membership and leadership. PKB is 
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independent in a sense of rejecting all forms of power of any party contrary to the objective of 

the establishment of the party. 

(Taken from www.dpp.pkb.or.id - official website of PKB and translated by me) 
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