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Abstract 
 

The aim of this study was to examine how development is understood by different local actors 

and how transnational Islamic ideas and practices are used by the case study schools as both 

drivers and obstacles to what is perceived as development in north-eastern Kenya and the 

Puntland region of Somalia. Using a case study of seven Islamic schools supported by four 

leading transnational Islamic non-governmental organisations (TINGOs), the study explores 

how development is practised and understood in the two regions. The thesis is based on long-

term field research (30 months) that was undertaken in north-eastern Kenya and the Puntland 

region of Somalia between 2010 and 2018.  

 The qualitative research materials gathered consisted of 95 interviews, 64 observations 

of classroom activities, 22 focus group discussions, Arabic and Somali materials from the 

Islamic schools and organisations, Muslim texts cited by the interviewees and documents from 

the two governments. The primary data were supplemented by studying the recent academic 

literature on the religion-development nexus. Thematic analysis was applied to analyse the 

various types of primary data. To discuss the findings, the research utilises concepts of social 

capital and religious resources. 

The findings indicate that there were several ways in which the core beliefs and practices 

of the case study schools and TINGOs were used to promote local conceptions of development, 

including campaigns against Somali clannism, female genital mutilation and khat chewing. 

Also, the findings show how different interpretations of transnational Islamic ideas and 

practices led to destabilising activities of al-Shahab, discrimination against women and 

insecurity in the two regions.  

The research concludes that to broaden our understanding of Islam and development, 

there are areas arising from the study that deserve further research including how ‘Islamisation’ 

of development takes place in other Muslim contexts. 
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Chapter 1 

Introduction 
 

This is a study of transnational Islam and development, as approached through a case study of 

seven Islamic schools in north-eastern Kenya and the Puntland region of Somalia. The study 

examines how transnational Islamic beliefs and practices are understood and used to promote 

or obstruct development as locally understood. More generally, the dissertation joins a growing 

body of literature on the broader topic of the religion-development nexus. Over the last few 

decades there has been a growing recognition by global development players and academic 

disciplines that religions can have both negative and positive outcomes for ‘development’, 

which should not be perceived only in terms of conceptions of mainstream development 

thinking (Tomalin, 2015b, p. 1). The relationship between society, religions and ideas of 

development are complex. On the one hand, religious actors are important contributors of 

humanitarian, relief, and development work in many countries, but on the other, they are 

implicated in violence, gender inequality and injustice. Research on religions and global 

development must consider various meanings of development in different religious and socio-

political contexts (Tomalin, 2015b, pp. 1-2).   

As I will argue in more detail in Chapter five, development in north-eastern Kenya and 

the Puntland region of Somalia is understood in three main ways. First, as in the mainstream 

Western development thinking, government institutions in the two regions perceive 

development as achieving objectives based on the visions of the United Nations’ Sustainable 

Development Goals (SDGs). Second, the schools and transnational Islamic non-governmental 

organisations (TINGOs) understand development as the achievement, advancement, and 

protection of what they regard as maqasid al-Shariah (objectives of al-Shariah). Third, students, 

parents, religious leaders, and people who live in the two regions envision development as both 

improvement of their material life as well as promoting the objectives of al-Shariah.  

In this dissertation, transnational Islam refers to the beliefs and practices of three Sunni 

Islamic movements adhering to different interpretations of Islam. They are “Salafism” as 

understood by the people who live in the two regions, Muslim Brotherhood, and Jamaat-e-

Islami. The three movements are not the only ones operating in the two regions, but I focused 

on them because they inspired the case study TINGOs. These movements are transnational in 

the sense that they connect Muslims and institutions across national borders. The term Islamic 

schools is used here to refer to schools that combine the secular national curriculum and Islamic 
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education in an environment in which the school administration, teachers, students, and parents 

all comply with what is believed by them to be a ‘true interpretation’ of Sunni Islam.  

The thesis is based on fieldwork that was undertaken in Kenya and Somalia between 

2010 and 2018.  This introductory chapter presents a research assumption and questions, a 

brief description of north-eastern Kenya and the Puntland region of Somalia, reasons for 

choosing the research context, ethical issues, the researcher’s positionality, and the structure 

of the thesis. 

 

Assumptions and research questions 

In north-eastern Kenya and the Puntland region of Somalia, there are continuous debates among 

members of the public about the role of Islamic schools and TINGOs. While some see the 

schools and TINGOs as providing a vital social services, others consider that some of their 

beliefs and practices have harmful impacts on key development issues. These contradictory 

views are illustrated in the following excerpts from a discussion I had with two religious leaders, 

one in Garissa and the other in Mandera. 

After the collapse of Somali state in 1991, ideas of Salafism rose to prominence 

and many Somali women started wearing the face veil, which has caused us 

social and security problems. Some terrorists have used the face veil in Kenya 

to conceal their identity (IntG: 07/2016).  

We reject the allegations that Salafism has brought security and social 

problems to Kenya or Somalia. We aim to teach our fellow Muslims the true 

interpretation of Islam and warn them against deviating from Islamic beliefs 

and practices (IntM: 06/2016). 

The first quotation represents the view of a leading traditional Islamic scholar in Garissa who 

sees some practices of Salafism as a stumbling block to women’s empowerment and security. 

The term ‘traditional’ is used here to mean those who follow local Islamic interpretation based 

on Shafi’i jurisprudence, local Sufism and the Ash’arism school of thought within Sunni Islam.  

Salafism, for its part, is an umbrella term referring to several groups of Muslims in a range of 

contexts and time. In the local context, Salafism as understood and practised refers to the 

widespread form of Sunni interpretation of Islam which is currently used in Saudi Arabia. 

People in the two regions who describe themselves as following Salafism rely on the 

interpretations of 13th century Islamic scholar ibn Taymiyyah (d. 1328), founder of the Wahhabi 
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movement Muhammad ibn Abd al-Wahhab (d.1791), and Muhammad Nasir al-Dın al-Albanı 

(d. 1999) who is regarded by Salafi groups in the two regions as one of the more influential 

Islamic scholars in the 20th century. This is the sense of the term Salafism that I have used 

throughout this study. 

The second quotation comes from an influential religious leader in Mandera who 

adheres to the interpretation of the Muslim World League, one of the four TINGOs that supports 

Islamic schools in the two countries. The theological background of traditional local Islam and 

transnational Islamic movements of Salafism, Muslim Brotherhood and Jamaat-e-Islam are 

discussed in more detail in Chapter four.  

What do these contradictory arguments convey? In general, they show clearly how 

Islamic concepts can be understood and used in various ways, depending on the actors and the 

context. In particular, these quotations show that religious values and practices of the Islamic 

schools and TINGOs may not function in the same way in different countries. As Rakodi (2012, 

p. 648) emphasises, it is important to understand that religious practices are influenced by the 

context in which they operate. Development process should not be regarded as a progress 

towards a single defined end but as learning processes and interventions in particular contexts 

(Rakodi, 2015, p. 31).  

My starting assumptions were that transnational Islam, like any other religious belief 

and practice, can be used for socially constructive and disruptive purposes and can both promote 

or obstruct what is perceived as development in the local context. Islam, like any other religion, 

can be used in various ways depending on the context and actors. The case study schools and 

TINGOs may share development goals that are derived from their Islamic beliefs and practices. 

It is then necessary to understand how Islamic concepts are understood and used in the local 

context. Based on these assumptions, the central research question of this study concerns how 

transnational Islamic beliefs and practices are understood and used to promote or obstruct local 

visions of development in north-eastern Kenya and the Puntland region of Somalia. The 

following sub-questions will be examined.  

• How is development understood by different local actors? 

• How are transnational Islamic ideas and practices used in the two regions to 

promote local conceptions of development? 

• How are transnational Islamic ideas and practices used in the two regions to 

obstruct local conceptions of development? 
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The following four factors influenced my choice of the topic, assumptions, and research 

questions. First, my pre-existing knowledge of the languages and religion of the people under 

study, being a Somali, Sunni Muslim who has been living in Finland for three decades and 

studied Western conceptions of development. The inhabitants of north-eastern Kenya and 

Puntland are ethnic Somalis. Most documents, teaching materials used in the case study schools 

and TINGOs are in either Arabic or Somali (see Tables 6 and 7). I expect that the case study 

schools and TINGOs teach and use various Islamic beliefs and practices that are found in 

Islamic texts. However, I assume these beliefs are understood and used in many ways. I 

acknowledge that my approach to the topic, assumptions and research questions are all 

influenced by what Polanyi (1983, p. 4) calls tacit knowledge, which refers to a researcher’s 

pre-existing knowledge of the topic that she/he acquired before the research through personal 

experiences and practices. 

The second factor is the widespread presence of Islamic schools and TINGOs in the two 

regions1 and contradictory claims of their roles in development by both advocates and critics. 

The advocates include people who benefit from Islamic schools’ social services and religious 

leaders who adhere to transnational Islamic ideas and practices. The critics include traditional 

religious leaders, some government actors and ‘secular’ development institutions. For example, 

government actors have concerns about extremism, spreading discriminatory practices against 

women and transnational Islamic beliefs that are perceived by them to be obstructing 

mainstream development goals. 

The third factor is my work experience in the two regions. Various conflicts, droughts, 

and widespread poverty in the two regions triggered my interest in the topic, assumptions, and 

research questions. For two and half years, I worked with International Organization for 

Migration (IOM) to assist in training local teachers, curriculum development, policy priorities 

and strategies for a quality higher education system in Somalia. I also had an opportunity to 

work as a research associate at the Institute of Development Studies, University of Nairobi, and 

at Dadaab refugee camps in Kenya as a manager of an adult literacy project aimed at teaching 

3500 Somali youth and women basic skills in reading, writing and peacebuilding.   

The fourth factor is the securitisation of the activities of Islamic schools and 

transnational Islamic NGOs, which came under scrutiny after the terrorist attacks of 11 

September 2001 (Duh, 2013, 2014). As a community development worker in the two regions, 

 
1 According to interviewees from government representatives, most private schools in the two regions are 

described as Islamic schools which combine secular and Islamic education in their curriculum. 
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my assumptions and research questions were triggered by various local debates on 

securitisation of the TINGOs and Islamic schools. Securitisation is used here to refer to how 

the terrorist attacks in the last few decades2 affected Islamic schools and the TINGOs’ activities 

by facing allegations that they may have links with extremist groups. 

Spies and Schcrode (2020, pp. 3-5) present three dominant approaches in the general 

literature on religion and development which reflect different interests in the topic. The first 

approach focuses on how values and religious organisations contribute to development, how to 

integrate religions into development practice and thinking, and how religious norms relate to 

development or bring together religious and development ideals. This was the approach of those 

researchers who aimed to satisfy the donors’ needs for understanding the challenges and 

benefits of integrating religions into development. This has led to several studies on the 

contribution of faith-based organisations (Clarke and Jennings, 2008; Seguino, 2011; Petersen, 

2012; Jennings, 2013).  It is not easy to define the term faith-based organisations (FBO) because 

they are heterogeneous even within a particular religion. I found Clarke and Jennings’ definition 

of FBOs to be useful. They describe an FBO as “any organisation that derives its inspiration 

and guidance for its activities from the teachings and principles of the faith or from a particular 

interpretation or school of thought within the faith” (Clarke and Jennings 2008, p. 6). The aim 

of these studies was mainly to use religious values to improve the effectiveness of ‘secular’ 

development interventions or to help religious actors to take an active role in their development.  

The second approach presented by Spies and Schcrode criticises the first approach. 

Studies within this approach focus on the power and political aspects in the practices and 

strategies inspired by the ‘religious turn’ in development. Research within this line of approach 

reminds us of crucial role played by the Christian missionaries during the colonial era in shaping 

thinking of earlier Western development goals.  

The third approach presented by Spies and Schcrode focuses on the relationship 

between religions and development in a particular context, the local discourse of development, 

and the different roles and interests of religious actors or institutions in countries where 

development aid is an important factor in people’s lives. The third approach is characterised by 

case studies focusing on how development is understood and practised in a specific context by 

faith actors.  

 
2 Such as the attacks of 1998 on the US Embassies in Kenya and Tanzania, September 11, 2001, Madrid on 11 

March 2004 and 7 July 2005, on the London transport network. 
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The specific studies on Islam and development approached the topic in different ways. 

First, literature written by adherent scholars of Islam usually approach the topic from the 

perspectives of the slogan ‘Islam is the solution’ (Al-Jayyousi, 2016; Cheema & Khan, 2020). 

Second, early literature which appeared after the 9/11 terrorist attacks focused on political Islam 

and terrorism (Burr & Collins, 2006; Ly, 2006; Kohlman, 2006; Levitt and Washington Institute 

for Near East Policy, 2006; Napoleoni, 2005; Benthall, 2007; Alterman and von Hippel, 2007). 

Third, there are scholars who looked at the compatibility/incompatibility of Islamic beliefs and 

practices with mainstream development goals (Petersen, 2015a; Petersen, 2015b; Riddell, 2013; 

Yumina, 2013; Fanany and Fanany, 2013; Salehin, 2016). What is important to note here is 

how my own approach is situated in relation to the three approaches presented by Spies and 

Schrode (2020, pp. 3-5) and the three approaches that I derived from the studies on the Islam-

development nexus. 

The approach of the current study is that religion in general is not monolithic, and local 

Islamic interpretations, beliefs and practices may vary from those brought by TINGOs and 

spread through the Islamic schools and mosques. I focused on how development is practised 

and understood by the case study schools and TINGOs in the specific context of north-eastern 

Kenya and the Puntland region of Somalia. 

 The three approaches adopted by the scholars on Islam and development suffer from 

various weaknesses, including the assumption that Islamic beliefs and practices may function 

in the same way in different contexts, focus on the compatibility or incompatibility of Islam to 

pre-defined development goals, normative approaches of Islamic scholars, and analysing 

through the lenses of terrorism and political Islam.  Jones and Petersen (2011, pp. 1296-1297) 

note some of these weaknesses in the literature when they criticise for being ‘instrumental, 

narrow and normative’. 

Some terminology used by the literature on Islam and development such as terrorism, 

political Islam, Islamism, fundamentalism, Islam is the solution, have strong negative or 

positive connotations. I do not deny the existence of extremism or terrorism in the name of 

Islam, but the underlying assumptions of these approaches are highly normative. Without going 

into further discussion here about this terminology, I think academic research must not be 

overtly normative in the sense of advocating some views at the expense of empirically verifiable 

facts. I do not deny that norms are universal social phenomenon, and we all have our own 

standpoint. In this study, I first present the perspectives of the case study schools, TINGOs, 

interviewees, and then provide an analysis reflecting on previous studies on religion-

development nexus.  
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International research on religions and development, including Islam, Islamic NGOs 

and schools have been studied earlier. However, questions and the context and approach of the 

current study differs from earlier research on Islam and development. The ways in which 

transnational Islamic beliefs and practices of the case study schools and TINGOs are understood 

and used in the local context have not been adequately studied. Questions such as how religious 

concepts and ideas taught by the case study schools are interpreted and used in the local context 

as drivers or obstacles to local visions of development provide new insights into the relationship 

between Islam and development. Assumptions about development are influenced by the beliefs, 

practices and interests of actors involved. What development means for the case study schools, 

TINGOs and how their religious beliefs and practices affect their own vision of development 

have not been fully studied in the context of Somalia and Kenya.  

The ways in which transnational Islamic beliefs and practices are understood and used 

in the context of Somalia and Kenya have not yet been fully examined in the literature on 

religions and development. Somalia is a ‘failed state’, a country that has disintegrated into six 

clan-based regions, and Kenya is a country with low capacity to provide social services to all 

its citizens. Based on my observations and long-term presence in the two countries, the absence 

of effective government institutions in the study areas offers a unique opportunity for the case 

study schools and TINGOs to spread their vision of development. I approach local Islamic 

interpretations as varying in many ways from those of transnational Islam taught by the case 

study schools. 

 

North-eastern Kenya and the Puntland region of Somalia: a brief 

description  

Ethnic Somalis inhabit much of north-eastern Kenya, south-east Ethiopia (Ogaden), Djibouti 

and Somalia. In 1960, Britain and Italy withdrew from the Somali territories they were 

occupying, Britain from British Somaliland in the north and Italy from the south. Somalia as a 

sovereign state was formed by the union of the Italian and British Somali colonies on July 1, 

1960. Djibouti gained its independence from France in 1977 while Ogaden remained under 

Ethiopian rule, after the British had handed it over in 1954. After the dissolution of British 

colonies in East Africa, Britain gave Kenya administrative right over the Somali-inhabited 

Northern Frontier District, currently north-eastern Kenya (Elmi, 2010, pp. 16-17; Harper, 2012, 

pp. 46-51).  Knowledge of this colonial legacy is important for understanding how in today’s 
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world, Somalis from the same family can be citizens of four different countries (Kenya, 

Ethiopia, Djibouti and Somalia). 

The north-eastern province (NEP) of Kenya with a land area of 126,902 km² is mainly 

inhabited by ethnic Somalis. It is difficult to know exactly the number of inhabitants in NEP 

due to the patterns of nomadic and Somali refugee influx. The last Kenyan census in 2019 

estimated the population of NEP to be 2,490,073. The NEP has thirteen constituencies in the 

Kenyan National Assembly and three counties: Garissa, Mandera and Wajir. Garissa is the 

provincial capital of the province and has a total population of about 871,644 inhabitants 

(Garissa County Government, 2018, p. 6; Kenya National Bureau of Statistics, 2019, p. 11).   

Various development challenges exist in Garissa including poor social and physical 

infrastructure, high gender disparities at both secondary and primary schools, khat chewing, the 

threat of terrorism, youth unemployment and environmental degradation caused by severe 

droughts and floods. At the time of field visits in Garissa, there were 271 primary and 33 

secondary schools, respectively. Non-formal education exists in Garissa through traditional 

Quranic schools and madrasa. There are some international development agencies working in 

Garissa including the United Nations Children’s Fund (UNICEF), the World Health 

Organization (WHO) and the United Nations High Commissioner for Refugees (UNHCR).  

One major source of conflict in Garissa is the use of clannism as key factor in the distribution 

of resources, employment, and leadership selection (Second Garissa County Integrated 

Development Plan, 2018, pp.1-36; FGDG: 06/2018). 

Mandera county shares international borders with Somalia to the east and Ethiopia to 

the north. In 2009, Mandera County had a population of 1,025,756. The county’s population 

was projected to reach about 1.4 million by the year 2022 (Mandera County Integrated 

Development Plan, 2018, p. 27). Like Garissa, Mandera faces daunting development challenges 

including clan conflicts, low levels of literacy, limited employment opportunities, the threat of 

terrorism and widespread poverty. During the fieldwork, there were 259 primary and 46 

secondary schools, respectively. Mandera has a few tertiary education institutions including 

teacher training college and a technical training institute. International development agencies 

which are active in Mandera include the United Nations Development Programme (UNDP), the 

United States Agency for International Development (USAID) and the World Bank. These 

international development partners are supporting the Mandera county government to 

overcome some of the development challenges (FGDM: 06/2018). 
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Map 1. Location of Garissa and Mandera in Kenya 

 

     Source: United Nations Geospatial, 2011 

 

The Somali state collapsed in January 1991. The northwest of the country declared unilateral 

independence from Somalia in May 1991 and called itself the Republic of Somaliland. So far, 

no country in the world has recognised the self-declared independence of Somaliland. Since 

1998, the northeast region of Somalia has been referred to as Puntland and considers itself to 

be an autonomous region within Somalia. Both the Puntland and Somaliland regions maintain 

an overall state of peace, stability and hold their own presidential, parliamentary, and municipal 

elections. Between 1991 and 2000, the south and central regions of Somalia were in near 

anarchy and ruled by rival clan-based warlords who divided people into various fiefdoms. From 

2000 to 2012, the country had an internationally recognised transitional government and in 

September 2012, the transitional process ended, and the current federal form of government 

was agreed to (Elmi, 2010, pp. 16-26; Harper, 2012, pp. 56-70).  
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Puntland consists of nine provinces some of which are disputed areas with other Somali 

autonomous regions such as Somaliland and Galmudug. Bosaso (written in Somali as 

Boosaaso) is the major port in Puntland with an estimated population of 705,000 and Garowe 

is the capital city, with an estimated population of 380,000 inhabitants. The region’s traditional 

leadership and field offices of several TINGOs are based in Garowe and Bosaso (Bosaso district 

development framework, 2013, pp. 1-11; Garowe district development framework, 2014, pp. 

1-6).  

Map 2. Location of Garowe and Bosaso in Somalia 

 

Source: United Nations Geospatial, 2011
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Ethical issues and the researcher’s positionality 

How should one conduct academic research on the links between his own religion and 

“development”?  This was the first ethical issue that came to mind when I started my PhD.  Hefferan 

(2015) suggests that there is no specific methodology distinctly related with researching religions and 

development. Rather, literature on religions and development use existing frameworks for analysis, 

which can be found within religious studies, anthropology, sociology, economics, political science 

and history.  Hefferan emphasises that researchers must be familiar with the debates surrounding the 

‘fault lines’, which refers to analysis that is positivist versus interpretivist, qualitative versus 

quantitative, and macro versus micro. Unlike the positivist approach, interpretivist studies focus on 

‘subjective’ ways of knowing and importance of a particular context and time to any practices, beliefs, 

and values. Terms such as hermeneutics is also used to refer to being interpretivist. While positivist 

research intends to get ‘external truth’ about the reality, interpretivist study searches for internal 

reality which is created by the research subjects themselves. For the research of religions and 

development, Hefferan illustrates that interpretivists are concerned about the meanings, and contrary 

to the positivist approach, interpretivists argue that objectivity is impossible and “specific context is 

so central to any set of beliefs, values, or practices that insight from one context cannot be 

extrapolated to another” (Hefferan, 2015, p. 37). 

The terms ‘subjectivity’ and ‘objectivity’ are important in terms of research neutrality, 

reliability and are usually defined relative to each other. I see that recognising and reflecting my own 

subjective perspective is crucial in improving reliability and neutrality of the research findings. 

Complete objectivity in social research is unattainable and any knowledge is always influenced by 

researcher’s social and physical position from which she/he can conduct research. I agree with 

Letherby (2014, p. 3)3 who summarises how to improve objectivity and calls for “theorised 

subjectivity which acknowledges that research is a subjective, power-laden, emotional, embodied 

experience but does not see this as a disadvantage, just as how it is”.  Theorised subjectivity does not 

mean that researchers base their analysis and findings on their personal opinions, judgements, and 

emotions. Reflecting on subjectivity allows us to acknowledge the importance of both personal and 

intellectual auto/biography of participants and researchers. Letherby (2014, p. 17) concludes that 

“rather than advocating objectivity as an obtainable epistemological virtue or struggling to find a way 

to justify the use of the term, …we would do better by beginning from a position that acknowledges 

what reflecting on subjectivity can do for the research process and the resulting knowledge.”   

 
3 Pagination in the online version 
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Due to the sensitivity of concerns of terrorism and extremism, the role of TINGOs vis-à-vis 

Islamic schools, guidelines of good academic conduct as required by the ‘premises for responsible 

conduct of research’ set by the University of Helsinki4, National Advisory Board on Research Ethics 

and the Academy of Finland were followed carefully throughout the data collection and analysis. 

Particular attention was paid to the anonymity of the respondents and the objectives of the research 

were always explained to all informants. Research participants could withdraw from taking part in 

the study at any time. Two governments were informed about the objectives of the study and 

authorisation to conduct PhD research was granted by the governments of Kenya and the Puntland 

region of Somalia. 

It is important to recognise possible effects of my background on the research process. I am a 

Sunni Muslim, born in Somalia, but living in Finland for almost three decades. When the first groups 

of Somalis including myself arrived in Finland as refugees in the early 1990s, we thought our presence 

was temporary and we could return to Somalia. But the war never ended and only after some ten years 

did I realise that Finland had become my new permanent home. 

With the reflexive approach it is important to recognise how my own background could have 

influenced the questions I asked, and my interpretations of the answers given by the interviewees. As 

indicated earlier in the research assumptions, literature on the role of Islam in development use 

various terminologies to describe Islamic movements and their practices. Critics (governments, 

secular individuals, and institutions) use terms such as ‘Islamic fundamentalism’, ‘radicalism’, 

‘terrorism’ and ‘Islamism’. Proponents of Islamic movements prefer to use the term ‘Islamic 

awakening’ to refer to the growing influence of transnational Islamic movements. Islamic schools, 

TINGOs and local religious leaders describe the terms used by the critics of Islamic movements as 

‘having negative connotations’ and based on security-related approaches. Similarly, terms used by 

Muslim scholars and proponents of Islamic movements have positive connotations. To avoid 

normative analysis of the activities of the case study schools and TINGOs, I have chosen to use the 

term ‘transnational Islam’ to examine how transnational Islamic beliefs and practices are understood 

and used to promote or obstruct local visions of development.  

To enable the reader to understand my own worldview and the position I have chosen to adopt 

in analysing the primary data, it is important that the following factors are mentioned: my background, 

motivations for conducting the PhD research, my experiences as a native researcher, dilemmas that I 

have encountered during the fieldwork in Somalia, Kenya, and the discourses to which I wish to 

contribute. 

 
4 https://www.helsinki.fi/en/research/research-integrity/research-ethics/responsible-conduct-research 

https://www.helsinki.fi/en/research/research-integrity/research-ethics/responsible-conduct-research
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My background and motivations 

As a child, I was raised in Somalia as a Sunni Muslim in a family that practised Islam according to 

then dominant, traditional source of Islamic interpretation in the country, the Shafi’i jurisprudence of 

Sunni Islam. In today’s world, Somalia is associated with terrorism, piracy, refugees, Islamic 

extremism etc. In my early childhood, neither Somalia nor Islam were associated with these terms. 

Frequent conflicts, extremism, droughts, and widespread poverty in the Horn of Africa triggered my 

interest in the developmental issues. In part, studying at the University of Helsinki5 have raised my 

awareness about the complexities in the development work, research, and practice. I was first 

interested in the participatory initiatives in the context of development cooperation, discrepancy 

between the participation principles and reality on the ground. Despite the apparent discrepancy, both 

donors and aid recipient countries are keen to continue their development cooperation activities. In 

the early 2008, I was motivated by the debates on the role of religions in development.  

My experiences as a native researcher 

The boundaries between outsider/insider researcher can sometimes be blurred and neither insiders 

nor outsiders should be regarded as having “a monopoly on advantage or objectivity” (Chavez, 2008, 

p. 475). Insider researcher has been described as the study of one’s own society or social group 

(Naples, 2003, p. 46). In my experience, one of the problems faced at the beginning of this study was 

whether I was truly an insider/outsider or both. Although I shared with the local community and its 

members some characteristics (language, religion, cultural), research participants did not consider me 

to be a ‘total insider’. I was treated suspiciously as someone who might be influenced by his 

studying/cultural experiences in Finland, doing covert study and working for ‘anti-Islam agencies’. 

In Finland, my fellow students who attended PhD seminars with me also asked various questions on 

my motivation such as whether I was trying to show the usefulness of Islamic beliefs and practice for 

‘development’. I felt that insider-outsider dichotomy was problematic and not accurate in my case. 

Being a Sunni Muslim, born in Somalia, speaking the local languages and with some pre-existing 

knowledge of Islam can be described as an insider and native researcher. However, having also lived 

in Finland for the last three decades, studied Western development policies and practices at the 

university of Helsinki can be regarded as outsider researcher.  

There were some advantages associated with being a native researcher. Unlike non-native 

researchers, I did not experience any cultural shock, had pre-existing knowledge of the two regions 

 
5 I studied global development studies and earned Bachelor and Master of Social Sciences 
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and because of my language skills, I understood the underlying meanings of what research 

participants were saying to me (did not need translator). However, managing the influence of being 

both a Somali researcher and conducting an academic study on the Somali community in the two 

regions was not an easy task. To address the issues of objectivity, validity, research 

integrity/credibility, and to mitigate any biases as a result of being both outsider and insider, I used 

the following techniques.  

First, self-reflexivity in considering my own perspectives and managing the relationships 

between myself and the research participants. Van den Hoonaard (2002, p. 88) describes self-

reflexivity as involving “the researcher taking into account his or her own consciousness”. My 

relationship with the local staff of the case study schools and TINGOs was not easy at the beginning 

of the research. Shifting between two social identities (as a researcher and member of the community 

being researched) without disrupting the research setting was a daunting challenge. On the one hand, 

when acting as an outsider researcher (a PhD student from Finland), I was seen as being suspicious, 

a stranger who could not be trusted with sensitive information and full access to observe teaching at 

the schools. On the other hand, when the local staff of the schools and TINGOs saw me going to the 

mosque with them, dressing and talking like them, they assumed me knowing too much about Islam 

and were asking why I wanted to know more than what I had already knew about their activities. To 

overcome these two contradictory assumptions, I turned to local host institutions (Puntland State 

University, University of Nairobi) and religious leaders to facilitate access to the schools and TINGOs 

and convince them to allow me to observe their activities and teaching. It was through the host 

institutions and local religious leaders that I established relationships with the schools and TINGOs. 

Throughout the study, the relationship between myself and the research participants was based on an 

agreement that I fully protect their privacy, dignity and separate my own academic interpretation from 

their perceptions in relation to the research questions. For this reason, I was forced to be reflexive and 

to look both outward and inward. In some cases, the reader will find that my own voice and those of 

research participants are entwined. I have no doubt that if this research was conducted by a white, 

Christian academic researcher, the interpretations of the participants’ voices could have been 

different.  

Second, extensive use of field notes from classroom observation. I conducted participant 

observation by directly observing the teaching of 232 religious lessons, taking part in the daily 

activities and rituals of 64 school days, and interacting with students, teachers, parents, staff of the 

schools and TINGOs. The direct observations described on pages 54-55 produced very critical 

information on main mechanisms used by the schools and TINGOs to promote development as 

maqasid al-Shariah (Chapter 6). I acquired a lot of tacit knowledge from my long 
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engagement/presence in the two regions. The knowledge produced by field notes from the participant 

observation was used either to support or criticise arguments from interviews. Although I mainly 

relied on data from interviews for some arguments, knowledge acquired through direct observations 

was used for analysing how the schools and TINGOs were promoting their vision of development in 

practice. Appendix 7 is an example of the type of knowledge produced by classroom observations. 

Third, using multiple sources of primary data: comparing interviews, focus group discussions 

with data from classroom observations, material from the schools and TINGOs, Muslim texts and 

government documents. I also shared preliminary findings of the research with some key informants 

in the two regions (see Appendix 10). 

Dilemmas encountered during the fieldwork 

During the first field work in Kenya and Somalia, I faced two contradictory views which sought to 

influence my approach to the topic, data gathering process, analysis, and the type of primary data that 

I could get from the interviewees. The first view was represented by the staff of TINGOs, Islamic 

schools and some local religious leaders who wanted me to see, hear and focus more on the ‘positive’ 

side of their work. The second view was represented by ‘secular’ development institutions including 

local governments, international development partners, security agencies and civil society groups and 

NGOs who approached me and showed interest in my research. The second group were more 

concerned about whether the case study TINGOs and Islamic schools are spreading ‘Islamic 

radicalism’ or could be used as safe havens for violent groups. Both groups showed indirectly that 

they were ready to facilitate my research if I was willing to approach the research questions through 

their lenses. The conflict for me in these contradictory views was that I needed the cooperation of 

both groups for my primary data gathering. However, it was not my aim to study whether the TINGOs 

and Islamic schools are linked to terrorist groups or to show that their work is ‘bad’ or ‘good’ for pre-

defined mainstream development goals. 

Securing the confidence of both groups without violating professional ethics of doing 

academic research was a daunting task. After long discussions with the two groups, I was able to 

convince them to allow me access to the people and documents I needed and to observe teaching at 

the Islamic schools. In my conversations with both groups, I emphasised that the autonomy and 

privacy of research participants would be respected and protected. For TINGOs and Islamic schools, 

it was important for them that my research findings would not harm their future work. At the 

beginning of the research, the Islamic schools and TINGOs were suspicious about whether I was 

working for an ‘anti-Islamic group’. For governments and civil society groups, they finally accepted 

that it would not be academic research if I just adopted their own assumptions and approaches.  
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As Rakodi (2012, p. 622) notes, it is crucially important to reflect on factors that affect the 

concepts being examined, including whether the researcher is in the global South or global North, an 

adherent or non-adherent in a particular religion. Rakodi is referring to the debates surrounding 

‘insider’ and ‘outsider’ perspectives of studying the relationship between religion and development. 

The four factors that influenced my choice of the topic, assumptions and research questions constitute 

characteristics of both insider and outsider perspectives. As briefly indicated earlier, these factors are: 

(1) being a Sunni Muslim with pre-existing knowledge of the religion and Western development 

policies and practices; (2) having work experiences in the two regions; (3) the widespread presence 

of Islamic schools and transnational Islamic NGOs; and (4) local debates on the role of transnational 

Islam in development. My approach is that although Islam in general has some known beliefs and 

practices, there must be various understandings and uses of these beliefs by different actors in specific 

contexts. As Plant and Weiss (2015, p. 66) rightly notes, the ‘one size fits all approach to religion and 

development is insufficient’. 

The overall arguments of the study are that transnational Islamic ideas and practices, 

disseminated through Islamic schools and TINGOs, have had both beneficial and detrimental effects 

on local visions of development. The case study schools and TINGOs’ interpretations of maqasid al-

Shariah (objectives of al-Shariah) and tarbiyyah education contributed to the promotion of their 

development goal. Also, different interpretations of maqasid al-Shariah led to some local extremist 

groups such as al-Shabab using the concept for destabilising activities and discriminatory practices. 

I argue that like the contested concept of development, transnational Islamic ideas and practices such 

as maqasid al-Shariah and tarbiyyah can be understood and used in various ways depending on the 

actors and context.  
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The structure of the thesis 

The thesis consists of eight chapters. After this introductory chapter, Chapter two presents the 

theoretical approaches of the study by reviewing the relevant literature on religions as both drivers of 

and obstacles to development, the role of FBOs in development and the importance of understanding 

various meanings of development in different contexts. Concepts of social capital and religious 

resources are proposed as ways of theorising the work of Islamic schools and TINGOs. Social capital 

will be presented in line with how it is understood by Putnam’s networks of civic engagement, norms 

of reciprocity, generalised trust (Häuberer 2011, p. 59; Putnam, 2000, pp. 20–21) and Bourdieu’s 

‘capital on the field’ (Bourdieu, 1986, pp. 248-250). 

Chapter three focuses on the process of data collection, methods of analysis of the different 

types of primary data. Qualitative research methods were chosen because of their suitability for 

obtaining answers to questions about the various ways in which transnational Islamic beliefs and 

practices are understood and used in the local context. The chapter summarises how the data were 

acquired, managed, and analysed. The primary data of this research consisted of semi-structured 

interviews (Int), classroom observations (OB), focus group discussions (FGDs), materials from the 

schools and TINGOs, Muslim texts, and government documents. The chapter presents how the field 

notes of the research were produced and used, and there are detailed descriptions of various types of 

the primary data. 

Chapter four provides detailed descriptions of the case study schools and TINGOs. The 

chapter discusses meanings of traditional and transnational Islam in the local context. It examines 

three dominant sources of Islamic interpretation before the arrival of transnational Islamic 

movements, and then analysis of the distinctive characteristics of three transnational Islamic 

movements that inspired the case study TINGOs which supported the schools. 

Chapter five examines the first sub-research question, various ways in which development is 

understood by different local actors. The chapter discusses mainstream global development thinking 

and local conception of development: ‘maqasid al-Shariah’, ‘horumar’ and development as material 

needs. Similarities and differences between these visions of development will be analysed. 

Chapter six focuses on the second sub-research question, how transnational Islam was used 

to promote local visions of development. The chapter summarises my observations from classroom 

activities and examines core religious beliefs taught by all the case study schools including Islam’s 

six pillars of faith, Islamic etiquette, moral principles, acts of worship and rules governing acts of 

commercial and civil activities. In this chapter, I present three cases emphasised by interviewees as 
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being used for various beneficial outcomes for their vision of development: (1) campaigning against 

Somali clannism; (2) empowering girls by promoting awareness raising activities of anti-female 

genital mutilation; (3) and campaigning against khat chewing.  

The focus of Chapter seven is on the third sub-research question, how transnational Islamic 

ideas and practices were used in the two regions to obstruct local conceptions of development. The 

chapter focuses on the following three cases which were emphasised by interviewees: al-Shabab; (2) 

discriminatory practices against women; (3) and transnational Islam as a source of instability and 

insecurity in the two regions. 

Chapter eight presents the conclusion of the study. The chapter discusses three local 

conceptions of development that were identified and examines differences and similarities between 

these concepts. Various ways in which transnational Islamic beliefs and practices were used to 

promote or obstruct local conceptions of development are summarised and discussed in light of recent 

studies on religion-development nexus. Thereafter, I revisit and briefly discuss key concepts of social 

capital, religious resources and finally provide some suggestions for future research on ‘Islamisation’ 

of development.  
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Chapter 2 

Theoretical approaches 
 

I started the fieldwork in north-eastern Kenya and the Puntland region of Somalia with vague 

questions derived from my personal background, experiences and what Polanyi called “tacit 

knowledge” (Polanyi, 1983, p.4). However, the research questions were sharpened after 

reviewing the recent literature on religions and international development and when data 

gathering and analysis progressed. The aim of this chapter is to present brief theoretical 

discussions that I wished to use, including variability of conceptions of development, 

approaching religions as both drivers and obstacles to development, concepts of religious 

resources and social capital. Before discussing these theoretical ideas, it is important to 

acknowledge that the role of theory in this dissertation is to develop some conceptual tools to 

interpret the primary data. As the body of academic research on the religion-development nexus 

has expanded greatly over the past two decades, an exhaustive treatment of the literature is 

beyond the confines of one dissertation. In the following sections, I summarise some general 

theoretical ideas on religions and development and how these are related to my own case study 

schools. 

Meanings of development in different contexts 

It is extremely important to consider the variability of meanings of development in different 

contexts. Rakodi (2015, p. 31) suggests four ways in which development studies and policy 

must be reconsidered to understand alternative meanings of development and the role of 

religious values and beliefs. First, we must recognise the different ways in which the global, 

national, and local structures and processes promote or hinder development goals. Second, it is 

important to consider how different actors understand modernity. Third, a higher level of 

religious literacy is required to understand the ways in which religious beliefs, practices, 

organisations and ideas are used. Fourth, the development process must be analysed by 

considering the context in which intervention takes place. The meanings and practices of 

development in the study regions must be influenced by the beliefs, practices and interests of 

the people who live there as well as the case study schools and TINGOs. 

To understand the dynamics and heterogeneous nature of religions, a focus on social 

and historical processes of meaning creation, a shift from positivist to interpretivist and 

contextual research approaches is needed (Deneulin & Rakodi, 2011). Deneulin and Rakodi 
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reviewed how religions are treated in development studies after the publication of the landmark 

issue of World Development in 1980 entitled “Religion and Development”. They consider 

implications of recognising the role of religions and emphasise that ideas of modernisation and 

secularisation which defined the relationship between religions and development must be 

revisited. As both religion and development studies are focusing on achieving a “better life” or 

“progress”, Deneulin and Rakodi urge researchers to be aware of their own assumptions. We 

must always remember that assumptions about development are bound with interests, beliefs 

and practices of actors involved. I see that conceptions of development in the local context must 

be shaped and influenced by the religious beliefs and practices of the actors involved. 

As indicated earlier (p. 19), there are three main approaches in the general literature on 

religions and international development: (1) the first approach aims to use religious values to 

improve effectiveness of ‘secular’ development visions and ‘empower’ religious actors to 

participate their development; (2) the second focuses on criticising the first approach, the power 

and political aspects in the practices and strategies inspired by the religious turn in development; 

and (3) third approach aims on analysing how development is understood and practised in a 

specific context by a particular religious tradition (case studies). This dissertation aims to 

contribute to the discussion on the third approach.  

One way of approaching the relationship between religions and development is to go 

beyond inadequate secular–religious dichotomy and consider all moral practices of 

interventions–whether carried out by religious or secular development actors as proselytisation 

(Fountain, 2015, p. 89). Fountain (2015) argues that the historical origin of modern 

development projects lies in proselytisation activities of missionaries, and all development and 

humanitarian actors could be considered as proselytising, although not in a religious sense. 

Providing a broader conceptualisation of proselytisation, Fountain (2015, p. 89) suggests that: 

 

Rather than identifying proselytising with essentially religious practice it is 

much more helpful – for the sake of analytical clarity and to enable 

comparative research, as well as to facilitate attention to the political work of 

demarcations – to identify proselytisation with intentional moral practices of 

transformative interventions aimed at reworking the social practices of others. 

‘Proselytising development’ therefore should be expanded beyond the 

imagined boundaries of religious institutions to include an examination of all 

practices that seek social transformation, which is to say that all development 

is proselytising. 
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With this broader conceptualisation of proselytisation as intentional moral practices of 

transformative interventions, Fountain emphasises the importance of approaching all 

development practices as value-laden, and investigating how mainstream development thinking 

is shaped, influenced by practices and thoughts of theological traditions embraced by 

Christianity. Fountain (2015) concludes his broader conceptualisation of ‘proselytising 

development’ by calling for more research exploring the ways in which development is 

understood and implemented in a particular context. The development conceptions and 

practices of case study schools and TINGOs can be approached as part of ‘proselytising 

development’.  

As Bompani (2019, p. 178) illustrates, reflexivity in development is one of the emerging 

key themes in the literature on religion and development (RaD). However, questions such as 

what development means for different religious groups or how they engage with development 

practice and ideology are not yet fully engaged in the literature on RaD. To understand what 

development means for the case study schools, TINGOs and people who live in the two regions, 

we need to examine how Islamic concepts are understood and used in the local context. 

Religions as drivers of development 

When I first became interested in research on the religion-development nexus in early 2008, the 

first literature that I read was produced by donor agencies, NGOs and mainly treated religions 

as resources to be used to achieve development goals. For example, in 1998 the World Bank 

assisted establishment of the World Faiths Development Dialogue (WFDD)6 which initiated 

publications of some literature on RaD including Ter Haar, 2011, Marshal and Keough, 2004, 

and Marshall and Saanen, 2007. This literature addressed the links between religions and 

development from different disciplinary perspectives including religious studies, sociology, 

anthropology, political sciences, history, and economics. Ter Haar’s edited book attempted to 

show various ways in which religions have influences on diverse issues considered as 

development including reduction of poverty and hunger, fostering well-being, health, and 

human rights (Ter Haar, 2011). 

Between 2005 and 2010, literature on RaD focused on critiques of secularisation and its 

underpinning of development conceptions (Bompani, 2019, p. 173). In reviewing the literature 

on RaD, Jones and Petersen (2011, pp. 1296-1306) put forward three main criticisms of the 

 
6 https://berkleycenter.georgetown.edu/wfdd/about (accessed 11.1.2022) 
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general literature. First, they argue that the literature takes an instrumental approach to religions 

by focusing on whether religious actors, beliefs and practices are relevant to development or 

can be used to make development interventions more effective, and religious NGOs are 

perceived as being more effective tool in carrying out development work. Second, the literature 

concentrated primarily on FBOs, especially Christian organisations and neglected other types 

of religious actors. Third, much literature, they argue is based on ‘normative’ assumptions about 

development and religion by emphasising religiously inspired development interventions as 

being more effective and authentic than other forms of social action. Some of Jones and 

Petersen’s criticisms have been addressed by RaD publications which were produced later such 

as Tomalin, 2015a; Clarke, 2013; Rakodi, 2014. 

Some religious beliefs and practices are not necessarily contradictory to contemporary 

global ‘secular’ development ideas (SDGs). Deneulin (2013) outlines three features of Christian 

perspectives on international development: the belief in inseparability of material and spiritual 

dimensions of human life, the call for solidarity and responsibility, hope and transformation. 

As Deneulin concludes, these perspectives are not necessarily relevant only to Christians. I 

assume that some transnational Islamic perspectives on development may be relevant for the 

global development policy and practice.  

There is a large body of literature on Islam and development written by scholars of Islam 

who approached the topic from the perspectives of the slogan al-Islam huwa al-hal (Islam is 

the solution). Al-Jayyousi (2016) is a good example of this approach. He criticises Western 

conceptions of ‘sustainable development’ and introduces various Islamic concepts that he 

believes will help to frame a better model for development based on Islamic perspectives. Al-

Jayyousi emphasises four Islamic ideas as a framework for an Islamic model of development: 

justice (adl), social capital in Islam (arham), perfection and beautification in worshiping Allah 

(ihsan), and fighting corruption (fasad). Al-Jayyousi’s translation of the four terms may be 

questionable, because the terms can also be translated differently, depending on the context 

used. For example, the term arham is mentioned in the Quran (Quran 4: 22-23) and understood 

by the case study schools and TINGOs as close relatives with whom one is not allowed to 

marry. Al-Jayyousi uses arham as social capital in Islam in terms of the importance which 

Islamic sacred texts give to the interdependence of community of believers, family, and the 

individual. Providing education guided by Islamic worldviews is seen by Al-Jayyousi as the 

key to achieving development. His arguments are mainly based on his own interpretation of 

these concepts from Islamic texts. His central argument is that Islam is all-encompassing way 

of life that offers solution to all development challenges. Although Al-Jayyousi provides 
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insights into some Islamic concepts, these Islamic ideas are not new. It will be more useful to 

see how these ideas are understood and used to promote or hinder what is perceived as 

development in different Muslim contexts.  

Cheema and Khan’s edited book (2020) on Islam and international development 

advocates for Islamic teachings to be incorporated into the practices and designs of mainstream 

global development thinking. Contributors to the book tried to show that Islam contributes to 

meaningful and sustainable transformation through its mechanisms such as almsgiving, 

endowments, voluntary charity, and Islamic teachings encouraging providing help to those in 

need, including refugees, victims of sexual and gender-based violence and safeguarding rights 

of children. The book concludes that Islam’s environmental ethics can be an effective 

mechanism to motivate people’s behavioural changes towards the environment. Affan Cheema, 

one of the editors of the book is the head of programme quality at Islamic Relief Worldwide.7 

The contributors offer a valuable insight into the dynamics of Islam’s potentially positive 

contribution to international development. Similarly, Salehin (2014, p. 193) argues that 

integrating religions in international development practices can produce better development 

outcomes in Muslim-majority countries. However, key Islamic concepts and ideas presented 

by these scholars are interpreted and used differently by Muslims.  

Clarke and Tittensor (2016) focus on how development aid inspired by Islamic beliefs 

and practices can play an important role in poverty reduction, but since many in the West 

perceive Islam as a violent religion, this perception in turn constrains proper study of Islamic 

aid flows and collaboration between Christian and Muslim aid agencies to promote what is 

perceived as being development.  

Some Islamic beliefs and practices may respond ‘positively’ or ‘negatively’ to themes 

within mainstream development issues such as education, gender equality, microfinance, and 

post-disaster development. Yumina (2013) shows how microfinance as a poverty alleviation 

tool aligns with Islamic teachings of poverty reduction strategies and argues that “In Islam, 

poverty is defined as the inability of individuals to meet the five basic requirements in life, 

consisting of religion, physical self, intellect/knowledge, offspring, and wealth” (Yumina, 

2013, p. 288).  

 

 
7 Islamic Relief is one of the TINGOs which supported Al-Waha and Omar al-Farouk schools in Puntland and 

Kenya respectively 
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The focus of Islamic scholars on the slogan ‘Islam is the solution’, the idea of integrating 

religions into mainstream development practices, the role of Islamic instruments such as 

almsgiving, endowment and charity for poverty reduction are all issues that must have relevance 

for the empirical data contained in chapters 5,6 and 7. I argue that the case study schools’ 

religious ideas and practices such as maqasid al-Shariah, six pillars of faith, etiquette, moral 

principles, acts of worship, civil and commercial ethics are used to promote development as 

understood in the local context. 

TINGOs as part of FBOs 

A significant part of literature on RaD discusses the role of faith-based organisations (FBOs) 

in development, how the FBOs are different from ‘secular’ NGOs, as well as their weaknesses 

and strengths in the development interventions. FBOs are difficult to define precisely because 

they are heterogeneous even within a particular religion. For instance, within Islam, there are 

major differences between Shia and Sunni FBOs. I found definition used by Clarke and 

Jennings (2008, p. 6) to be helpful for the current study; they describe FBOs as any organisation 

that derives its inspiration from its religious teachings. As I will argue in Chapter four, the 

TINGOs which supported the case study schools are inspired by their different religious 

interpretations within Sunni Islam.  

Clarke (2008, p. 34) expands the definition of FBOs by type of organisation. He 

identifies five types of FBO: representative, charitable development, missionary, socio-political 

and radical illegal organisations. He argues that there are four possible places for FBOs’ 

religious beliefs and how they respond to their beneficiaries who adhere to a different religion: 

passive, when religion does not play a big role in selecting their beneficiaries; active when 

religious teachings do play more of a role; persuasive when the FBO works only for the interests 

of their religion;, and exclusive when FBOs focus only on those who share their beliefs or 

interpretations within their religion. As will be evident from the analysis of the case study 

TINGOs’ development activities in the two regions (Chapter 4), these TINGOs can be 

approached as charitable development, socio-political, and missionary organisations. The 

TINGOs might operate with several objectives at the same time (they might be passive, active, 

persuasive or exclusive), and the context in which they operate is a key element in 

understanding these dynamics.  

 Jennings (2013, pp. 359-374) distinguishes various roles that the FBOs can play in a 

particular context: policy setting and advocacy, financial, development and humanitarian 

interventions, religious pastoral care and conversion. As Jennings concludes, those who are 
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against the engagement of FBOs focus on issues such as clash between the Universal 

Declaration of Human Rights and some religious values of the FBOs, gender equality and 

religious teachings, role of religion in creating conflicts, exclusion of those who are from other 

religions or different interpretations within same religion and linking proselytisation with 

development interventions. According to Jennings, the ‘distinctiveness’ of FBOs is based on 

trust people have in them, as well as global networks and sharing a common worldview with 

their beneficiaries. 

There are five perceived advantages of FBOs: better access to a local community 

through cultural proximity, greater trust, commitment to the cause, less conflict and providing 

holistic care. However, these perceived advantages of FBOs were criticised by Tomalin (2012, 

p. 700) who argues that this perspective has led to simplistic answers and instead of avoiding 

or embracing FBOs’ role in development, what is needed is ‘a more context –sensitive and 

case-by-case approach’, and recognising “…the ways in which the debate about the 

distinctiveness or comparative advantage of FBOs is currently articulated reflects political 

priorities as well as a desire to promote FBOs as viable development partners, worthy of donor 

support”. It is important to approach FBOs as having different intentions, agenda, and 

interpretations of their religions. Some FBOs may engage in humanitarian and development 

interventions for purely missionary purpose, while others may help all people regardless of their 

faith or background (Hoffstaedter &Tittensor, 2013, pp. 401–410).  

Petersen (2015a) criticises the existing literature on political Islam and FBOs and calls 

for approaching the TINGOs as NGOs engaged in aid provision not as tools in political 

struggles for the Islamisation of society (Petersen, 2015a, p. 168). She examined how four 

TINGOs including IR and MA and their staff (in the context of Bangladesh, Jordan, and 

Lebanon) understand Islam and development aid, factors that have influenced their 

understanding. Petersen examined where this places the TINGOs in the context of aid provision. 

The title of Petersen’s book (2015a) illustrates the dilemma faced by many TINGOs: whether 

their aid is for all humanity or only for fellow Muslims. Petersen’s book provides valuable 

insights into the ways in which these NGOs conceptualise aid and Islam. However, as the author 

notes, there is much more to study about these organisations than their ideologies of giving aid 

(Petersen, 2015a, p. 9.).  

Unlike Petersen’s approach, the TINGOs are seen as a vehicle of the new influence from 

the Arab world aiming to promote processes of Arabisation, Islamisation, belonging to the 

Umma and providing social services (Kaag, 2008, p. 15). Activities of the TINGOs such as 

construction of mosques and digging water wells, care for orphans, constructing and financing 



 
 

40 
 

Islamic schools and promoting teaching of Arabic language can be seen as part of the new 

influence emanating from the Arab world. The TINGOs’ aim is to advance people’s 

understanding of Islamic practices, values, and the interconnectedness of the Muslim 

community can also be regarded as part of a broader dynamic, one that is fuelling Islamisation 

processes (Kaag, 2008). 

Various insights provided by the literature on the role of FBOs in development must be 

relevant for understanding the work of the case study TINGOs. I assumed that the case study 

TINGOs could play various roles in the local context, including providing vital development 

and humanitarian aid and spreading ideas and practices that can have negative impacts on what 

is perceived as development in the study area. 

Religions as obstacle to development 

The overall focus of the FBOs’ literature has been on their positive role in development 

(Bompani, 2019, pp. 176-177). However, some scholars looked at how FBOs can be a negative 

force for development (Seguino, 2011; Clarke & Jennings, 2008). Deacon and Tomalin (2015) 

compared similarities between the role of missionaries in colonialism and modern ‘secular’ 

NGOs as facilitators of Western development goals and discussed the current Western faith-

based aid within the history of Christian missionaries and colonialism. They argue that 

“Christianity was of great importance for colonial development in Africa in a variety of ways 

and correspondingly appears to have played a role in creating the foundations for the modern 

development project” (p. 74). Deacon and Tomalin (2015) illustrate the role of Christian 

missionary organisations in the history of modern development thinking and the recent interest 

of major donors in religions, and they provide examples of compatibility of some faith-based 

development visions with the current Western development goals. The authors argue that there 

are many faith-based actors who have yet to be engaged in the development process, because 

these actors’ beliefs and practices may be considered as obstacle to ‘secular’ international 

development thinking. 

An extensive literature on Islam and development emerged after the September 11 

terrorist attacks in the US. The focus of this literature was to investigate possible links between 

TINGOs and terrorist activities around the world. Benthall and Bellion-Jourdan (2003, p. 107) 

argued that TINGOs navigate between several types of activities including proselytisation, 

supporting warfare, and providing social services. Also, Burr and Collins (2006) argue that 

Islamic charities pose imminent threats to the US and the world by providing financial support 

to violent groups such as al-Qaeda. The aim of the book is described by the authors as “an 
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appreciation for global extent, ferocity, and determination of the Islamists who are perpetrating 

crimes against humanity in the name of religion, and the role certain Islamic charities have 

played in supporting those Islamists” (Burr & Collins, 2006, p. xi). The authors’ approach falls 

within the paradigm of war on terror and does not distinguish between different Islamic 

organisations. For example, well-known Islamic scholars such as Egyptian cleric Sheikh Yusuf 

al-Qaradawi (linked to ideas of Muslim Brotherhood) and Tunisian Rashid Ghannouchi (a 

Tunisian politician and co-founder of Ennahda party) are put in the same category as al-Qaeda’s 

Osama bin Laden. Meijer (2008, p. 527) and Benthall (2007, p. 3) both criticised this type of 

approaching Islamic charities and Muslim scholars. 

Similar to Burr and Collins’ approach, Ly (2006) writes about ‘charitable activities of 

terrorist organisations’ and defines terrorism as “any violent, primarily domestic group in a 

country, that is not part of the government and has a political agenda” (Ly, 2006, p. 178). He 

gives the Lebanese Hezbollah and the Palestinian Hamas Islamic organisation as example of 

charities that mix violence with humanitarian aid. Similar approaches are found elsewhere in 

the literature, such as Napoleoni(2005) and Levitt (2015). 

Incompatibility between some Islamic beliefs, practices and international human rights 

conventions is an area of debate in some of the recent literature on Islam and development. 

Petersen (2015b) argues that there are areas of contention between the rights–based approach 

to development and Islamic aid organisations. Despite the contention, Petersen argues that 

TINGOs try to find strategies to integrate women’s rights in Islam and those found in 

international human rights conventions. The strategies adopted by the TINGOs include 

interpreting aid as a right given by Allah to the poor, partial adoption of some human rights that 

are perceived by them as compatible with human rights in Islam, reinterpretation of Islamic 

values to accommodate some rights–based approach, radical reinterpretation of aid provision 

in Islam to facilitate compatibility between Islam and international human rights conventions 

(Petersen, 2015b, pp. 362-68). 

 Religious resources  

Ter Haar (2011, pp. 8-9) proposes four main types of religious resources that can be found in 

every religious tradition. First, religious ideas refer to the content of belief dealing with what 

people believe and why. Second, religious practices are the ways in which believers act based 

on their religion, usually in the form of ritual practices. Third, how people organise themselves 

based on their belief is described as religious organisation. Four, religious experience refers to 

the subjective experience of transformation. Ter Haar emphasises that because religion is an 
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integral part of people’s lives, we must consider it as an important human resource for 

development, and we need to understand how religious ideas of development differ 

significantly from the secular visions that usually aim to dominate global development policies 

and practices.  

The four types of religious resources proposed by Ter Haar must be relevant for the 

current study. Similar to other major world religions, Islam has its own ritual practices, beliefs 

that guide what individuals should do and why, and ‘spiritual’ experience which is interpreted 

within Islamic framework. Islamic spirituality (IS) focuses on seeking Allah’s pleasure and 

strengthening relationship with Him which is utmost importance and regarded by the believers 

to be the motivating force behind their actions. Ritual practices such as prayers and 

remembrance of Allah create sense of connection with Allah which can be used as a coping 

mechanism for life challenges (Maham et al., 2020, p. 5). Thus, religious resources are defined 

in this dissertation as transnational Islamic ideas, practices, organisation (how the schools and 

TINGOs organise themselves based on their ideas, practices) and spirituality that shape and 

reinforce the case study schools and TINGOs’ development goals and actions. 

Transnational Islamic ideas and practices such as maqasid al-Shariah, six pillars of 

faith, etiquette, moral principles, acts of worship, rules governing civil and commercial 

activities and al-Shabab’s interpretations of these concepts are approached as religious 

resources that either promote or hinder what is perceived as development in the local context. 

Social capital 

Since 2014, there has been a growing interest in the role of religions for facilitating the 

formation of social capital (Bompani, 2019, p. 179). The present uses and meanings of social 

capital became more fashionable in social science in the 1980s (Bourdieu, 1986). Social capital 

has been defined and used in several ways. Concerning the activities of the case study schools 

and TINGOs, I suggest that membership of a particular transnational, local Islamic movement 

or even adherence to a specific Islamic interpretation can lead to the formation of social capital 

as described by Pierre Bourdieu and Robert Putnam. In this dissertation, social capital is defined 

as Islamic networks and ties (whether transnational or local) together with shared beliefs, 

practices, norms, and trust that facilitate coordinated actions. In this definition, social capital 

can facilitate a range of benefits and opportunities that promote local visions of development 

including information, reciprocity or mutual aid, collective action, solidarity, material resources 

and sense of empowerment in a person’s religious identity. The benefits and opportunities 

which are linked to possession of Islamic networks, ties, shared beliefs, and practices can also 
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be used to obstruct development. In the following sections, I briefly refer to the suitability of 

theorising activities of the case study schools and TINGOs using the ideas of Bourdieu and 

Putnam about social capital and relationship between social, cultural, religious capitals and 

religious resources. 

Pierre Bourdieu: ‘capitals’ in the ‘field’ 

In his influential article, Forms of Capital, Bourdieu (1986) expanded the meaning of capital 

beyond the economic conception and distinguished between three forms of capital. First, 

economic capital is directly convertible into money and can be institutionalised in the form of 

property rights. Second, cultural capital is the collection of skills, clothing, mannerism, posture, 

material belongings and tastes that an individual gets from being member of a particular social 

class. Third, social capital is defined by Bourdieu as: “potential or actual resources that are 

linked to membership in a group” (Bourdieu, 1986, p. 248). 

Bourdieu looks at the aspect of power, exclusivity, and access in social capital, and 

builds his analysis on what he calls theory of praxis, connecting social capital to societal 

‘fields’. He sees the social world as divided into fields of practice such as education, religion, 

and art. Each societal field has its own rules, knowledge, and forms of capital. Bourdieu argues 

that each field is autonomous from the others and has its own practices, struggles for positions 

(Häuberer, 2011, pp. 35-38).  

Bourdieu understood social capital to be an individual resource that is derived from 

group membership and collectively owned asset, which gives members various opportunities 

to acquire benefits. The benefits members receive from their membership are foundations of 

solidarity and social capital is maintained if members invest in their relationship and as a result, 

obligations are established. (Bourdieu, 1986, pp. 249-250). He distinguishes it from cultural 

capital which he describes as existing in three different forms: (1) the knowledge we acquire or 

inherit through socialisation to our tradition (embodied cultural capital); (2) formal recognition 

of person’s professional qualifications (institutionalised cultural capital); and (3) material 

objects people use to indicate social class (objectified cultural capital). ‘Habitus’ refers to 

person’s ingrained habits, skills, and dispositions that they gain through life experiences (their 

character and way of thinking). 

 While social capital refers to connection and ties, for Bourdieu cultural capital exists in 

the three forms he identified. He argues that everyone has embodied cultural capital for the 

social situations, and our habitus enables us to navigate social environments. The culturally 

ingrained habitus affects people’s taste for cultural objects such as clothing, food, and art. For 
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example, Bourdieu links people’s tastes in art to their social class and notes that cultural capital 

can create a sense of collective identity and hinder or help social mobility. Societal groups are 

seen by Bourdieu as struggling for position and domination in the social fields, and they must 

compete to secure their position. (Bourdieu, 1986, pp. 243-248). 

Putnam’s capitals: bonding and bridging  

While Bourdieu focuses more on the aspects of power, competition and conflicts in the social 

field, Putnam distinguishes between bonding and bridging types and considers both as having 

potential beneficial or harmful outcomes. Putnam describes bonding types as strong 

relationships within a community or groups who share values, beliefs, attitudes, similar 

interests, and background. Putnam understands connections between friends, family members, 

neighbours and religious groups to be part of bonding social capital, which reinforces 

homogeneity of the members. Bonding types connect people who are alike and can help to 

mobilise solidarity, reciprocity, and resources. Bridging social capital refers to social 

relationships based on shared goals and interests between people with a different social identity 

(Putnam, 2000, pp. 20-24). Putnam emphasises mutual trust and defines social capital as 

“features of social organisation, such as trust, norms and networks that can improve the 

efficiency of society by facilitating coordinated actions” (Putnam, 1993, p. 167). 

Putnam’s concept of social capital is based on networks of civic engagement, norms of 

reciprocity, and generalised trust. Putnam popularised the concept through his studies on civic 

engagement in the US and Italy. In his popular book (2000) “Bowling Alone: The collapse and 

revival of American community” Putnam examines how Americans are increasingly losing 

many forms of social capital: fewer connections with families, friends, neighbours, and 

voluntary organisations. He argues that although Americans are engaged in ten-pin bowling 

more than ever before, they are doing so alone, not in leagues. He attributes the decline of social 

capital in America to several factors including changes in suburban life, family structure, work, 

television and computers, and women’s role in society. 

Putnam (2000) discusses various ways in which people get resources from their social 

networks: information, reciprocity, collective action, solidarity, and sense of empowerment in 

their identity. According to Putnam, the resources from social networks have value and affect 

the productivity of society, individual, and social capital exists if trust is present in relations. 

Trust is achieved through the norms of reciprocity and networks of civic engagement 

(associations). Networks can either be formal, such as membership in associations, or informal, 

like mutual sympathy. Socialisation and sanctions support the norms, and mutual obligations 
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help to generate norms of reciprocity. Putnam presents what he calls ‘generalised reciprocity’ 

which means that people may help each other without expecting immediate service in return. 

Civil society associations are seen by Putnam as constituting networks of civic engagement 

which can be horizontal, vertical or a composition of both types. Putnam sees social capital as 

a resource for both society and individuals. (Putnam, 1993, pp. 171–173, 2000, pp. 20–21; 

Häuberer, 2011, pp. 54–58).  

Häuberer (2011, p. 59) summarises Putnam’s concept of social capital. According to 

Putnam, networks of civic engagement such as associations and schools increase generalised 

trust as well as norms of reciprocity. Also, the norms of reciprocity are believed to increase the 

generalised trust. 

    Figure 1. Putnam’s social capital (Adopted from Häuberer, 2011, p. 59) 

 

 

 

 

 

 

 

 

 

 

 

 

Besides the bonding and bridging forms of social capital identified by Putnam, Kapucu (2011, 

p. 27) points to a third form of social capital, the linking type, which refers to networks and ties 

that exist between organisations, groups with multiple social layers. For example, the 

relationship between community organisations and formal institutions (governments) is 

considered to be a linking form of social capital. 
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Religious capital 

More recently, the notion of religious capital has entered the discourse on religion and 

development. As with other concepts, religious capital is used in a range of ways. Laurence 

Robert Iannaccone defines it as “skills and experience specific to one’s religion including 

religious knowledge, familiarity with the… rituals and doctrines, and friendship with fellow 

worshipers” (Laurence Iannaccone, as quoted in Karamouzis, 2014, p. 170). Lannaccone 

emphasises the ability of people to utilise resources from their religious practices and the 

opportunity to convert religious capital into financial, human, and social resources.  

Bourdieu uses religious capital in relation to the ‘religious field’ (McKinnon et al., 2011, 

355-370). Tomalin (2020, pp. 11-12) notes that Bourdieu’s thinking tools (field, habitus, 

capital) can explain contemporary religious dynamics by approaching society as a social world 

of intersecting fields. Tomalin illustrates that Bourdieu’s notions can be used to refine the 

concept of religious engineering. For example, the international FBOs which are funded by the 

secular donor agencies move between two fields, secular global development, and that of local 

faith actors. Tomalin concludes that Bourdieu’s ideas of habitus and fields are useful for 

understanding the religious dynamics of society. It is important to approach society as engaging 

in social world of ‘intersecting fields’ where secular or religious ‘habitus’ may or may not 

dominate. In the intersecting fields of social world, actors can use ‘religious capital’ to fulfil 

their needs. 

The knowledge of Islamic beliefs and practising various rituals taught by the case study 

schools and TINGOs are resources that can be turned into what has been called religious capital 

(Karamouzis, 2014, p. 170). For example, Islamic acts of charity aim to better the life of the 

giver and receiver by promising great rewards to the donor and by improving the life of the 

poor. The promise of Islam (Quran, 2:227) that giving charity will be rewarded in this life and 

the hereafter can be an important factor motivating the giver. The knowledge of this religious 

promise and practising acts of worship such as charity can be converted into resources that can 

be drawn on by believers to promote their vision of development.  
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The relationship between different forms of capitals and religious resources 

In the work of the case study schools and TINGOs, all aforementioned capitals (social, cultural, 

religious) and religious resources (ideas, practices, organisation, spirituality) must be closely 

related to each other. Being a student in the Islamic schools or a beneficiary of the TINGOs’ 

social services may translate into building all three types of capitals and religious resources. 

The capitals and religious resources can have impact (negative or positive) on local visions of 

development. Since both resources and capitals (as understood in this dissertation) can be used 

by the believers, to avoid possible confusion between social and religious capitals, I will use 

religious resources and social capital instead of the notion of religious capital. For example, 

Waqf (endowment) which is widely practised by all the case study schools and TINGOs can be 

used as capital or as a resource. The waqf is mainly in the form of capital (non-perishable 

property whose benefit is used without consuming the property itself: land, buildings etc) which 

can be turned into continuous resources for supporting students from poor families. 

Activities of the TINGOs and the case study schools can be shaped and reinforced by 

the fundamental characteristics of social capital that facilitate social ties and networks, which 

in turn may lead to coordinated actions. Bourdieu’s ideas about power relations may be useful 

for theorising the work of FBOs, which can be approached as actors moving between two fields: 

the secular and the religious. Bourdieu’s thinking tools (habitus, field, capitals) may also offer 

a way of understanding the social world of intersecting fields within which the case study 

schools and the TINGOs operate. Both Bourdieu and Putnam see social capital as constituting 

resources for actors, but Bourdieu focuses more on the aspect of power. Religious resources 

and different capitals interact with each other in various ways. For example, knowledge and 

practising case study schools’ religious beliefs and practices (maqasid al-Shariah, six pillars of 

faith, etiquette, moral principles, worship, campaigns against clannism and FGM) can create 

social ties. Also, social relationships and ties contribute to shaping and influencing religious 

ideas, practices, organisation, and spirituality (religious resources). Thus, in the work of the 

case study schools and TINGOs, these capitals and religious resources must constitute resources 

for local visions of development. In the next chapter, I provide a detailed description of how 

the various forms of primary data were acquired, managed, and analysed.  
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       Chapter 3 

Data, methods, and analysis 

 

Data gathering and management 

The primary data for this study were gathered during fieldwork in north-eastern Kenya and the 

Puntland region of Somalia (2010-2018). Field research in Puntland was carried out between 

September 2012 and May 2013, November 2014 and April 2015, and the data were updated 

during the period July-August 2016 (a total of 17 months). In addition to gathering primary data 

for the research, I was engaged in part-time consultancy work with the International 

Organization for Migration (IOM) to assist in training local teachers, curriculum development 

and developing strategies for rebuilding Somalia’s higher education system. Fieldwork in 

Kenya was carried out between October 2010 and May 2011, March and May 2016 and the 

data were updated in January-February 2018 (13 months). In Kenya, in addition to gathering 

primary data for the study, I was also engaged in part-time work as a research associate at the 

Institute of Development Studies, University of Nairobi.  

Conducting research in Kenya is a difficult process. To receive research authorisation 

from the government, foreign researchers must obtain research permission and a formal 

affiliation and collaboration agreement with a Kenyan university. My struggle started with 

securing a research associate position at the Institute of Development Studies (IDS), University 

of Nairobi and then applying for research authorisation and a pupil’s pass from the government. 

The pupil’s pass is different from the research permission and Kenya requires all foreign 

researchers to acquire it if they are going to stay in Kenya for more than three months. Dealing 

with government officials in Kenya was difficult because of the bureaucratic process to be 

followed in obtaining these documents. After a complex and time-consuming process of two 

months, I finally obtained the required permission for conducting research in Kenya (see 

Appendix 9).  

In Puntland, the data collection process was facilitated by Puntland State University 

(PSU) in Garowe. The PSU offers four-year undergraduate programmes in a range of 

disciplines including undergraduate degrees in business administration, public administration, 

law and al-shariah, economics, development studies, computer science, health sciences, civil 

engineering, and environmental science. During my field research in Puntland, PSU provided 

various types of research facilitation including contacts with interviewees. Although conducting 
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research in Puntland was much easier for me than in Kenya in terms of the government’s 

bureaucratic procedures for foreign academic researchers to obtain research authorisation, 

security was a considerable challenge even though Puntland enjoys relative peace compared to 

southern Somalia. There were many challenges to my own personal safety including weapons 

being in the hands of civilians, clan fighting and threats from al-Shabab. In the following, I will 

describe how each type of the primary dataset was collected, managed, and then analysed.  

Interviews 

Before conducting the interviews, I prepared a broad area of topics that I wanted to hear from 

each key informant group including school principals, teachers, staff of TINGOs, parents, 

students, religious leaders, and representatives from government institutions. The topics of the 

interviews focused on questions concerning the meanings of transnational Islam and 

development in the local context, local visions of development, Islamic interpretations, and 

development activities of case study TINGOs, and various ways in which schools’ religious 

beliefs and practices are understood and used (in their view) to promote or hinder local visions 

of development. I used semi-structured interviews (see topics covered in Appendices 5 and 6) 

for some key informants such as school principals and TINGOs.   

The semi-structured interview is a qualitative data collection method in which the 

researcher asks the interviewees a series of pre-determined, open-ended questions and uses a 

list of topics to be covered (Given, 2008, p. 811). In advance, I developed the topics of the semi-

structured interviews which started with easy questions and then proceeded to more sensitive 

areas. After covering the prepared topics, participants could discuss any issues related to the 

focus of the research. The selection of the interviewees was based on the criterion of who could 

have the most knowledge of the activities of the Islamic schools. The interviewees explained 

their perspectives concerning the ways in which transnational Islamic beliefs and practices are 

understood and utilised to promote or obstruct local visions of development. Before conducting 

the interviews, I discussed the list of topics to be covered with some potential participants and 

contact persons in the two host institutions. 

Using comprehensible language that is understandable to interviewees plays a major 

role in making the interview process successful. The fact that the researcher and interviewees 

in the two regions shared same religion, ethnicity, and language helped in conducting 78 

interviews in Somali and the remaining 17 interviews in Arabic. Some key informants from the 

local offices of the TINGOs did not speak Somali and preferred to give the information in 

Arabic, which I am fortunately able to speak, read and write fluently. All transcripts from field 
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notes (interviews, observations of classroom activities, focus group discussions) were written 

in Somali and later stored in a safe personal storage space maintained by the author.8   

In 58 interviews, audio recording and interview guides were used, transcribed for 

analysis, and assigned with identification particulars. Before beginning each interview, I always 

sought permission for audio recording and gave the participants a copy of the list of topics to 

be discussed. The time and place of the interviews were determined at the participants’ 

convenience. The 58 semi-structured interviews took from 60- 90 minutes to complete. For the 

remaining 37 interviews, I employed unstructured interviews because the informants were less 

educated and needed to be communicated with in a lay version of the Somali language. 

Unstructured interviews are often referred to as open interviews and involve asking open-ended 

questions to understand informant’s perspectives on the topic of the research (Given, 2012, p. 

907).    

In Kenya, 24 semi-structured and 19 unstructured interviews were conducted between 

October 2010 and February 2018. For the semi-structured interviews, each participant group 

was asked the same questions. For example, the interviews with the Islamic school principals 

covered following areas: basic information about the school, religious beliefs and practices of 

the school, main learning objectives of the school, agreeing with practical arrangements for 

observing teaching, ways in which school’s religious beliefs and practices contributed to their 

Islamic vision of development, Sunni Islamic jurisprudence which the school is following and 

whether the school is engaged in providing other social services to the local community. 

Interviews with the representatives of the TINGOs focused on the following topics: 

basic information of the TINGO, development/humanitarian activities in Somalia and Kenya, 

transnational Islamic ideas, seeking their point of view on how their religious ideas and 

practices contributing to the promotion of their vision of development, the form of Sunni 

Islamic jurisprudence the TINGO is following, adherence to a particular Sunni Islamic 

interpretation, sources of funding for their activities and TINGO’s perspectives on 

development. 

In each case study school, the selection of the interviewees was based on who could 

provide answers to the main research questions of the study. In consultation with key people in 

the local host institutions (Puntland State University, University of Nairobi), I selected the 

following informants from each school: headmasters, teachers, students, parents, the TINGO 

 
8 For documentation purposes, I translated (free translation) some field notes into English 
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which supported the school, district education and development officers and local religious 

leaders who adhere either to transnational or traditional Islamic interpretations. 

In Somalia, I conducted 34 semi-structured and 19 unstructured interviews between 

September 2012 and August 2016. To process data from the unstructured interviews and to 

ensure the information gathered was appropriate to the research questions, I prepared some 

general themes to be covered during the unstructured interviews and took notes to analyse the 

data. Participants in the unstructured interviews (parents, students, some religious leaders) 

sometimes talked about irrelevant issues and their answers were more difficult to include in the 

analysis. The following two tables summarise the people interviewed in Kenya and Somalia. 
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Table 1.  Interviews in Garissa, Mandera, Kenya. October 2010-May 2011, March-May 2016, 

January-February 2018 
Studied 

schools 

Location Supported 

by 

People 

interviewed 

with semi-

structured 

interviews 

Number 

of 

interviews 

People 

interviewed 

with 

unstructured 

interviews 

Number 

of 

interviews 

Total 

 

Young  

Muslim  

Children’s  

Home 

Garissa World 

Assembly 

of 

Muslim 

Youth   

School 

principals 

Teachers 

TINGO 

staff 

District 

education 

officer  

 

 

 

2 

 

3 

2 

 

1 

Parents                  

Students                

Traditional   

religious 

leaders                   

Transnational 

Islam leaders                              

 

3 

2 

1 

 

 

1 

15 

Al-Farouk 

Islamic 

school 

Garissa Muslim 

World 

League/ 

Other 

Salafi 

TINGOs 

School 

principals             

Teachers                          

TINGO 

staff                 

District 

education  

officer                              

2 

 

3 

2 

 

1 

Parents                  

Students                

Traditional 

religious 

leaders    

Transnational 

Islam leaders                  

 

3 

2 

 

1 

 

1 

15 

Omar Al-

Farooq 

Centre 

Mandera Islamic 

Relief 

School 

principals                                        

Teachers                          

TINGO 

staff                            

District 

education                                    

officer                                             

2 

 

3 

2 

 

1 

Parents                  

Students                

3 

2 

13 

Total:    24  19 43 

 

 

The people interviewed in Kenya with semi-structured interviews included eight women (five 

teachers, three TINGOs) and 16 men. In the unstructured interviews with students, parents, and 

religious leaders, four female students and three mothers participated. Age was not requested 

from the interviewees, but my estimation was that the adult interviewees were aged between 35 

and 65 years. Although I conducted 43 interviews in Kenya, after transcribing and coding the 

interviews, only arguments in 28 interviews were used/quoted in the current manuscript. Some 

informants talked about issues which were outside the scope of the research question.
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Table 2. Interviews in Garowe, Bosaso, Puntland, Somalia. September 2012-May 2013,  

November 2014-April 2015, July-August 2016 

Studied 

schools 

Location Supported 

by 

People 

interviewed 

with semi-

structured 

interview 

Number 

of 

interviews 

People 

interviewed 

with 

unstructured 

interview 

Number 

of 

interviews 

Total 

Al-waha 

school 

Garowe Islamic 

Relief 

School 

principals          

Teachers                                      

TINGO 

staff                        

District 

education 

officer                            

 

2 

 

3 

2 

 

1 

Parents                    

Students                  

Transnational 

Islam leaders                     

 

2 

2 

1 

13 

Imam Al-

Nawawi 

secondary 

school 

Garowe World 

Assembly 

of 

Muslim 

Youth 

School 

principals           

Teachers                        

TINGO 

staff               

District 

education  

officer                                                    

 

2 

 

3 

2 

 

1 

Parents                    

Students                  

Traditional 

religious 

leaders                      

             

 

4 

2 

1 

15 

Imam Al-

Nawawi 

primary 

school 

Bosaso World 

Assembly 

of 

Muslim 

Youth 

School 

principals                            

Teachers                     

TINGO 

staff              

District 

education  

officer                          

2 

3 

 

2 

 

1 

Parents                     

Students                   

 

3 

2 

13 

Bosaso  

University   

Bosaso Muslim 

Aid 

School 

principals                             

Teachers                       

TINGO 

staff / 

students                        

District 

education  

officer                          

 

2 

 

4 

 

2 

 

 

1 

Transnational 

Islam leaders         

2 11 

Total: 33  19 52 

 

In Somalia, people interviewed with semi-structured interviews included 12 women (six 

teachers, four mothers, two district education officers) and 23 men. In the unstructured 

interviews, five mothers and three female students took part in the discussion. For the 

interviewees at Bosaso University, the two TINGOs staff were also enrolled as students at the 
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University. All school principals and influential religious leaders who participated in the 

interviews were male. 

 

Classroom observations  

Observation is an important qualitative research method that can be used at several levels of the 

data gathering process. Participant observation is considered to be the central method of 

research in cultural anthropology, and for social scientists and anthropologists, participant 

observation is understood as “a method in which a researcher takes part in the daily activities, 

rituals, interactions, and events of a group of people as one of the means of learning the explicit 

and tacit aspects of their life routines and their culture” (Dewalt, 2010, p. 12).  

To enhance the validity and credibility of the primary data, I directly observed religious 

teaching of the case study schools. During the field research in Puntland and Kenya, 64 

classroom observations of the schools’ religious teachings were carried out (37 in Puntland and 

27 in north-eastern Kenya). While observing or taking the role of a teacher, I used field notes 

to write the contents of the lessons. Each classroom observation took the whole school day, 

usually starting at 7:30 am and ending at 3:10 pm (including prayer times and other gatherings). 

In 11 observations (seven in Puntland, four Kenya), classroom teachers requested me to take 

their role and teach the lessons. The teachers gave me learning materials in advance and 

instructed me to follow their methods of teaching. This allowed me to copy the teaching 

materials and learn more about the content of the lessons. The aim of the classroom observations 

was to clarify various arguments which were raised during the interviews and learn curriculum 

content of the schools. Fortunately, there were no language, cultural or religious barriers to 

participating and observing the lessons.  

Gaining access to the religious teachings of the schools in their actual contexts was a 

daunting experience. Prior to the observations, I was required by the school principals to contact 

local religious leaders and parents who represent the case study schools. At the beginning, the 

school principals were not sure whether I was a genuine PhD student or doing covert research 

about their activities. After taking care of issues relating to trust building such as using key 

people in the host institutions, I secured permission from the schools’ principals to observe 

teaching activities. Building trust between the school principals and myself was an essential 

element in obtaining detailed descriptions of religious beliefs and practices in the case study 

schools. The data contained in Chapter 6 was derived mainly from the field notes of classroom 

observations. I used observation guides with identification particulars including name and 
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location of the school, the date and timetable of the day, the teacher’s name, the number of 

students, classroom rules and arrangements, and detailed descriptions of what I saw and heard 

in the classroom.  

The 64 classroom observations contained detailed description of 232 lessons. In each 

observation field note, there are detailed description of four lessons which I observed during 

the day. For example, the observation coded as NSGA: OB3/2014 (see Appendix 7) contains 

topics on the conditions for the acceptance of good deeds in Islam, the rights of parents and the 

obligation to obey them, good manners in Islam, classroom arrangements and rules. Sometimes 

what I saw was more important than what I heard during the lessons. The Islamic terms, 

symbols and quotations which were usually decorated inside the classroom illustrated the 

transnational Islamic ideas that the school was teaching.  

 

Table 3. Classroom observations in Garowe, Bosaso, Puntland, Somalia 
Observed school Location Number of school 

days observed 

Number of lessons 

observed 

Al-Waha School Garowe 9 36 

Imam al-Nawawi 

Secondary School 

Garowe 11 44 

Imam al-Nawawi 

Primary School 

Bosaso 6 20 

Bosaso University Bosaso/Garowe 11 24 

Total:  37 124 

The average number of pages (observation notes) produced in each school day observed was between 

five and seven (Microsoft word, line spacing 1.5).  
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Table 4. Classroom observations, Garissa, Mandera, Kenya 
Observed school          Location Number of school days 

observed 

Number of lessons 

observed 

Garissa Muslim 

Children’s Home 

Garissa  11 44 

Al-Farouk Islamic 

School 

Garissa  9 36 

Omar Al-Farooq 

Centre 

Mandera 7 28 

Total: 27 108 

 

 

 
Picture 1. Classroom observation, Imam al-Nawawi Secondary School (Garowe, May 2013). 

 

Focus group discussions (FGDs) 

The FGDs can be described as a focus on specific issues, with a preselected group of five to 

eight people participating and led by a facilitator. The characteristics of FGDs include selection 

of people with similar perceptions related to the research questions, limiting the discussion on 

specific issues, aiming to uncover a range of different opinions, understand the issues from the 

informants’ perspectives, carefully designed questions, and facilitation by a moderator who 

manages the discussion (Hennink, 2014, pp. 1-3).  To gain a perception of the diversity of local 

actors’ perspectives on the ways in which transnational Islamic beliefs and practices are 

understood and used, 22 focus group discussions were held with key stakeholders in the two 
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regions: teachers, school principals, parents, traditional religious leaders, TINGO staff, 

government representatives and religious leaders adhering to transnational Islam. The focus 

group discussions supplemented the interviews and classroom observations in generating a 

broad understanding of Islamic beliefs and practices which are taught and used by the case 

study schools. 

Before each FGD, the venue of the meeting and suitable time was agreed with the 

participants. All discussions took place in public places: school premises, or meeting rooms in 

hotels and libraries. I got contact details of each potential participant from school principals, 

mosques, TINGOs and government representatives. Some demographic information such as 

the names and contact details of the interviewees was collected, but I didn’t ask for age, marital 

status, or other sensitive information. To ensure that religious leaders felt comfortable providing 

information about their religious ideas and practices, I arranged separate FGDs for those who 

adhere to transnational and traditional Islamic interpretations. Because of the hostility between 

the two types of religious leaders, it was not possible to have them at same meeting.   

For each group, I prepared and used a discussion guide that contained from five to seven 

specific issues related to the focus of the research. For example, the FGDs with traditional 

religious leaders (see Appendix 8) covered identification particulars, introduction to the 

discussion, their Islamic interpretation, differences between their interpretations and those of 

the TINGOs, their perspectives about the ways in which transnational Islam is used in the local 

context, and their visions of development. Similarly, the FGDs with the principals of Islamic 

schools focused on the curriculum content including religious teachings and practices. In the 

introduction part of each FGD, the following four issues were discussed to make the participants 

feel comfortable: (1) explaining the objectives of the research; (2) informing them that the 

confidentiality of the participants would be respected and their personal data would not be used 

in the final manuscript of the research; (3) asking participants to introduce each other; (4) and 

requesting their consent to audio record the discussion. Each discussion guide contained 

identification particulars including group names, number of participants, location, date and 

code which was later assigned after transcribing the discussion from the FGDs. Except for two 

cases involving district development officers, participants of the FGDs consisted of three to 

eight people, all FGDs were held in the Somali language and permission to record the 

conversations was given by seven groups (teachers three, parents two, religious leaders and 

TINGOs, one each).  On occasions when consent for recording was not given, I took notes 

during the discussion and relied on this for analysis. Table 5 summarises the total number of 

participants and FGDs in each location. 
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 Table 5. Focus group discussions, Somalia and Kenya   
Location Participants number of 

FGDs 

Number in 

each group 

Total number 

of FGDs in 

each location 

Garissa Teachers                                                                                                

School principals                                                                                

Parents                                                                                                       

Traditional  

religious leaders                                                                                                                                                

TINGOs’ staff                                                                                                                                       

District 

development 

officers                                                  

1 

1 

1 

1 

 

1 

 

1 

5 

3 

8 

6 

 

3 

 

3 

6 

Mandera Teachers                                                                                                        

Parents                                                                                                              

Transnational  

Islam’s leaders                                                                                                           

TINGOs’ staff                                       

District 

development 

 officers                                                 

Traditional 

religious leaders                 

1 

1 

1 

 

1 

 

1 

 

1 

6 

7 

7 

 

4 

 

2 

 

6 

6 

Garowe Teachers                                                                                                      

School principals                                                                                                                                                                                

Parents                                                                                                                                                                        

TINGOs’ staff                                       

District 

development 

officers                                                                                                                                         

1 

1 

1 

1 

 

1 

6 

4 

8 

6 

 

2 

5 

Bosaso Teachers                                                                                                                                                                                                        

Parents                                                                                                              

Transnational 

Islam’s  

leaders                                                                                                                                                                          

TINGOs’ staff                                                         

District 

development 

officers                                                                                                                                                                                       

1 

1 

1 

 

 

1 

 

1 

8 

6 

5 

 

 

3 

 

2 

5 

Total: 22 110 22 

 

Materials from the schools and TINGOs 

During the interviews, classroom observations and focus group discussions, the case study 

schools and field offices of TINGOs provided various documents which were produced by 

themselves for teaching, mobilisation, spreading the faith, advocacy, and fund-raising purposes. 

For example, Muslim Aid and Islamic Relief’s annual reports from 2010 to 2018 were 
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received.9  The Arabic versions of the reports which I received from the field offices of the case 

study TINGOs addressed Muslim audiences and used religious ideas describing their 

development thinking. Islamic terms such as iman, tarbiyyah, maqasid al- Shariah (see the 

meaning in the glossary) dominated the TINGOs’ Arabic materials. Depending on the context 

and actors, these Islamic concepts are understood and used in many ways. The English versions 

of the TINGOs’ materials are meant to satisfy ‘secular’ audiences, global development partners 

and use terminology of mainstream development thinking such as that expressed in the SDGs.  

Similar materials, mainly in Arabic were received from the Muslim World League and 

the World Assembly of Muslim Youth. In addition to the annual reports, I was able to copy 

Arabic documents about the core religious beliefs of the two Saudi-based TINGOs. While 

observing classroom activities, Islamic schools also provided learning materials, mainly in 

Arabic or Somali. Several types of documents were received from the schools and TINGOs, 

including teaching materials for acts of worship, Islamic morality and behaviour, ethics 

governing civil and commercial activities, annual reports, and public relations material. The 

Tables 6 and 7 summarise the type and focus of each document. 

 

 

 

 

 
9 English versions of these reports are available at: https://www.muslimaid.org/about-us/annual-report/ (accessed 

5.2.2022), and https://www.islamic-relief.org/annual-reports/(accessed 5. 2..4.2022).  

 

https://www.islamic-relief.org/annual-reports/


 
 

60 
 

Table 6. Materials from the Islamic schools  
Type of document Provided by Focus of the document Language Number of 

pages 

Lessons on acts of 

worship (ibadah) 

Garissa Muslim 

Children’s Home 

Purification, prayers, 

almsgiving, fasting and 

pilgrimage 

Arabic 3271 

Lessons on iman, 

good manners 

Al-Farouk 

Islamic 

School 

Allah’s lordship, worship, 

attributes, His Angels, His 

holy Books, His Messengers, 

resurrection and hereafter, 

divine decree, and good 

manners in Islam 

Arabic/Somali 1925 

Lessons on 

ethics(akhlaq) 

Omar Al-Farooq 

Centre 

Patience, being merciful, 

truthfulness, humbleness, 

generosity, love of good for 

others and justice 

Somali/Arabic 386 

Lessons on iman  

 

 

 

 

 

 

Lessons on proper 

conduct, etiquette 

(adab) 

Al-Waha School Allah’s lordship, worship, 

attributes, angels, holy books, 

messengers, hereafter, and 

divine degree. 

 

rights and responsibilities of 

parents, children, siblings, 

relatives, spouses, and 

neighbours 

 

Somali/Arabic 213 

Lessons on acts 

involving 

dealing/interaction 

among people 

(muamalat) 

 

Bosaso 

University 

Islamic ethics governing civil 

and commercial 

Activities 

Arabic 116 

Minhaj al-Muslim 

(textbook on acts 

of worship 

(ibadah) 

Islamic morality 

Iman Al-Nawawi 

Secondary 

School 

Purification, prayers, 

almsgiving, fasting, 

pilgrimage, and Iman 

Arabic/Somali 328 

Lessons on 

ethics(akhlaq) 

Imam Al-

Nawawi Primary 

School 

Patience, being merciful, 

truthfulness, humbleness, 

generosity, love of good for 

others and justice 

 

Arabic/Somali 193 
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 Table 7. Materials from transnational Islamic NGOs 
Type of 

document 

Provided by Focus of the document Language Number of pages 

fifty years 

anniversary 

report, 2010 

Muslim World 

League 

Core beliefs and 

practices, MWL’s 

different institutions 

and activities 

worldwide 

Arabic  667 

Public relations 

material, 2016 

Muslim World 

League 

Promoting MWL’s 

Islamic interpretation, 

raise awareness about 

MWL 

Arabic 43 

Annual reports 

(excluding 

financial 

statement) 2010-

2018 

Muslim World 

League 

Worldwide activities 

of MWL’s councils 

and organisations 

Arabic  184 

Public relations 

material, 2019 

World 

Assembly of 

Muslim Youth 

Core beliefs, 

objectives of their 

interventions 

Arabic  17 

Annual reports 

(excluding 

financial 

statement) 2010-

2018 

World 

Assembly of 

Muslim Youth 

WAMY’s worldwide 

activities  

Arabic 46 

Membership 

regulations 

World 

Assembly of 

Muslim Youth 

WAMY’s bylaws Arabic  4 

Public relations 

material, 2013 

Tadamun (local 

NGO 

supporting 

Imam Al-

Nawawi 

schools) 

Imam Al-Nawawi 

schools in Puntland 

Somali 16 

Annual reports 

2010-2018 

Muslim Aid Management, religious 

values, activities in 

Africa, Asia, and 

Europe 

English/Arabic 260 

Annual reports 

2010-2018 

Islamic Relief Management, religious 

values, activities in 

Africa, Asia, and 

Europe 

English/Arabic  210 
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Muslim texts 

In this study, Muslim texts refer to verses from the Quran, quotation from Hadiths and popular 

books written by spiritual leaders of the three transnational Islamic movements that inspired the 

case study TINGOs. These religious texts were mentioned by the interviewees during the 

interviews, observations and focus group discussions. Participants used the texts and books to 

support and justify their perspectives. The first number in the quotation from the Quran refers 

to the chapter and the second number to the verse in the chapter. There are 114 chapters in the 

Quran. The interviewees explained verses quoted from the Quran in either Somali or Arabic, 

but to be consistent, I have used translations of the meanings of the Quran in the English 

language by Al-Hilali and Khan (2013), which was popular in the case study schools and 

TINGOs. This English translation of the Quran was used by the schools/TINGOs for spreading 

their interpretation of Islam outside the schools.10 Although one can criticise Quranic translation 

published in Saudi Arabia, it was necessary to use it to understand the interviewees’ points of 

view. 

 During the classroom observations and interviews, various Hadiths from Sahih Bukhari 

and Sahih Muslim were quoted by the interviewees. Sahih Bukhari is a collection of Hadiths 

which is regarded by Sunni Muslims as the most authentic Hadith collection containing about 

7563 Hadiths (with repetition). The collection was compiled by a Sunni Muslim scholar called 

Muhammad ibn Ismail ibn Ibrahim, well-known as al-Bukhari (d.870). Sahih Muslim is also 

considered by Sunni Muslims as the second authentic Hadith collection after Sahih Bukhari 

with about 7500 hadith (with repetition). Topics covered by the two Hadith collections (Sahih 

Bukhari and Sahih Muslim) include beliefs, purification, prayers, Islamic festivals, funerals, 

charity, pilgrimage, fasting and morality (Al-Bukhari, 1994; Al-Naisabouri, 2006). 

Use of some specific Muslim texts written by founders of the three transnational Islamic 

movements showed the case study schools and TINGOs’ connection to these movements. For 

example, interviewees adhering to the ideas of Muslim Brotherhood provided copies of some 

writings of Hasan al-Banna such as Al-Banna, 1982 and Al-Banna, 1993. Hasan al-Banna who 

founded the movement in 1928 is considered as one of the more influential Islamic thinkers of 

the 20th century and his ideas on ‘Islam as a comprehensive system of life’ had a widespread 

influence on Muslims worldwide. He called for the unity of Muslims, rejected national borders 

and ‘secularism’ (Al-Banna, 1982, 1993).  

 
10 Inside the schools, Arabic was mainly used as medium of instruction for Islamic subjects 
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Al-Banna, 1982 was first published in Arabic in 1950, and later in 1982 were translated 

into English by the International Islamic Publisher, Karachi, Pakistan. The English translation 

is 224 pages, highlighting some events during the lifetime of the founder, beliefs, and 

transnational Islamic ideas of the movement. Al-Banna, 1993 focuses on the Muslim 

Brotherhood’s ten basic pillars: understanding, sincerity, action, Jihad, sacrifice, obedience, 

perseverance, resoluteness, brotherhood, and trust. The original Arabic versions of these 

writings provide more detailed description of the ideology of the Muslim Brotherhood. 

Although I used both Arabic and English versions of these two sources, I added only English 

translation in the reference, because the Arabic versions did not have publication dates.  

Religious leaders who adhere to the transnational Islamic ideas of Jamaat-e-Islami 

referred to various writings of Sayyid Abu al-Ala Mawdudi (d.1979), a Muslim scholar who 

founded Jamaat-e-Islami in British India in 1941. Mawdudi was described as “…the most 

systematic thinker of modern Islam.” (Wilfred Cantwell Smith, as quoted in Osman, 2003, p. 

465). Jamaat-e-Islami is one of the most influential Islamic movements in South Asia with 

branches in Pakistan, India, and Bangladesh (Pew Forum on Religion & Public Life, 2010, p. 

23). Mawdudi’s books used by interviewees include Mawdudi, 1947, 1960, 1967, 1979, 1993. 

 The meaning of the Quran (Mawdudi, 1979) contains an introduction, commentary, 

and interpretation of each chapter of the Quran. Mawdudi’s Political Theory of Islam 

(Mawdudi, 1960) focuses on his interpretation of political system in Islam, which he saw as 

being based on three principles: the Oneness of Allah, prophethood and caliphate. Mawdudi 

emphasised that since Allah alone is the creator of the universe and all that is in it, He alone has 

the right to make the law that governs all spheres of life (first principle). Through the 

prophethood (second principle), the two fundamental sources on which the political system 

should be based is received: Quran and Hadith. According to Mawdudi, the laws in these two 

sources provide guidance for all aspects of human life and purpose of existence. Mawdudi 

understood caliphate on earth (the third principle) as encompassing a range of activities 

including using earth’s resources for implementing the purpose of life which is in harmony with 

the Islamic law governing all aspects of life. Mawdudi’s other books cited by interviewees 

(Mawdudi, 1947, 1967, 1993) are full of revolutionary, transnational Islamic ideas that call for 

the unity of the Muslim umma.  

Interviewees who adhere to Salafism as understood and practiced in the local context, 

referred to the writings of Muhammad ibn Abd al-Wahhab (d.1792), a Sunni scholar who 

founded a revival Islamic movement in central Arabia in the mid-eighteenth century. Ibn Abd 

al-Wahhab focused more on Islamic beliefs such as God’s unity (tawhid), unity of the Muslims, 
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and it is said that the term “Wahhabism” was coined by ibn Abd al-Wahhab’s Ottoman critics 

to suggest that the interpretation of ibn Abd al-Wahhab’s movement was against the mainstream 

Islam (Ayoob and Kosebalabah, 2009, pp. 11-12). As I will show in Chapter four, local 

understandings of Salafism are closely connected to the interpretation of ibn Abd al-Wahhab, 

but they regard themselves as following Salafism and see describing their interpretation of 

“Wahhabism” as offensive. Therefore, throughout this study I used Salafism rather than 

Wahhabism, in order not to offend interviewees who gave their time to participate in this 

research. 

 A religious text called Kitab al-Tawhid by Muhammad ibn Abd al-Wahhab is widely 

used by the Islamic schools that describe themselves as followers of Salafism. In this book, the 

author tried to uproot what he understood as polytheistic views, un-Islamic beliefs that were 

not supported by the ‘true’ interpretation of Sunni Islam. He sees his interpretations as the only 

rightly guided path of Sunni Islam and advocates abandoning all other forms of interpreting 

Islam (Abd al-Wahhab, 2014). Of course, the other two transnational Islamic movements also 

see themselves as following ‘true’ Islam, but the difference is that both Jamaat-e-Islami and the 

Muslim Brotherhood’s followers in the two regions are more willing to accommodate the views 

of different interpretations within Sunni Islam. 

Government documents 

Local governments in Garissa, Mandera, Garowe and Bosaso provided a range of documents 

on their perspectives concerning development and the role of Islamic schools and TINGOs. 

These documents include the second Garissa County integrated development plan 2018-2022, 

2018; the Mandera county integrated development plan 2018-2022, 2018; the Bosaso district 

development framework, 2013; the Garowe district development framework, 2014; the ministry 

of education, 2012; the government of Kenya, 2007; the Kenya institute of curriculum 

development, 2017; the revised Puntland development plan 2017-2019, 2017; and the 2019 

Kenya population and housing census. 

The documents from government institutions in Somalia focus on addressing political 

and socio-economic challenges and how to use natural resources for development. The revised 

Puntland development plan 2017-2019 highlights the government’s priorities for achieving the 

overall development goals of Puntland, including strengthening security and stability, 

improving education, healthcare, infrastructure, human rights, gender equality, 

decentralisation, and democracy. 
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The Kenya Vision 2030 (Government of Kenya, 2007) is a long-term development 

blueprint for the country and its aim is to transform Kenya into an industrialising, middle 

income country with aspirations to achieve the objectives of the MDGs and SDGs. The vision 

is implemented through five-year medium-term rolling plans, starting with the first one which 

covered the period 2008-2012. The development goals of the government institutions are based 

on medium-term benchmarks of Kenya Vision 2030. The Vision focuses on three main pillars 

that are perceived as the foundation for development: social, economic, and political. The vision 

contains the government’s five-year medium-term development plans in education, health, 

water and sanitation, environment, gender, poverty reduction, tourism, agriculture, 

manufacturing, democracy, and accountability in the political systems (government of Kenya, 

2007, pp. 1-3).  

Methods of analysis 

To analyse the various types of primary data, I applied the following steps: (1) familiarisation 

and transcription of verbal data; (2) for reference purposes, assigning main identification codes 

to each interview, FGD and observation; (3) using “substantial codes” related to the content of 

texts that I thought was relevant to my research questions; (4) searching for main themes, topics 

and concepts;11 (5) reviewing themes and concepts; (6) defining what each theme contains; and 

(7) the writing up process by putting together the main arguments from the primary data to 

contextualise it in relation to the existing literature on the religion/Islam-development nexus 

and concepts of social capital and religious resources. Apart from step two which I used for 

reference purposes, this type of analysing qualitative data can be described (with some 

modification) as using the six phases of thematic analysis which were developed by Victoria 

Clarke and Virginia Braun (Braun & Clarke, 2006, 2013a, 2013b, 2019). 

Thematic analysis is suited to a wide range of theoretical perspectives, research 

questions and different types of research and data. The thematic analysis “involves the 

searching across a data set – be that a number of interviews or focus groups, or a range of texts 

– to find repeated patterns of meaning” (Braun & Clarke, 2006, p. 86).  Braun and Clarke (2006, 

p. 88) see that “codes identify a feature of the data (semantic content or latent) that appears 

interesting to the analyst and refer to the most basic segment of the raw data”. They use short 

phrases that represent the primary content of a piece of data extracted as a code and consider it 

 
11 Some of the themes, concepts that emerged/derived from the analysis were Islamic ideas that already existed in 

the Islamic literature. However, themes such as al-Shabab as a source of instability, tanmiyya, and horumar did 

not exist in Islamic sacred texts. Even ideas that were found in Islamic texts were used by the TINGOs and schools 

in different ways. 
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to be the building blocks that create themes. Braun and Clarke (2013a, p. 224) define a theme 

as a coherent pattern in the data relevant to the research question, a central organising concept 

which comes from a collection of ideas that can be grouped under a particular theme. They 

illustrate that if codes are like bricks and tiles in a house, then themes are the walls and roof 

panels. 

Braun and Clarke (2006, pp. 82-83) argue that in qualitative analysis, there is no “hard-

and-fast answer” to what proportion of one’s data sources must contain evidence of the theme 

to consider it to be a theme. They emphasise that the researcher’s judgement is important in 

deciding what a theme is in the study. However, a theme must always capture important 

information about the data which is relevant to the research questions.  

Recently, Braun and Clarke (2019) published their “reflexive thematic analysis” and 

emphasised that themes in TA should not be understood as only emerging from the data as 

claimed by “grounded theory”, but they are derived by the intervention of the researchers who 

have specific research questions in mind. Some of what I considered to be main themes 

capturing something important in relation to my research questions are Islamic concepts that 

already existed in the Islamic literature (such as maqasid al-Shariah, akhlaq, ibadah). However, 

what emerges from my analysis is how these religious ideas were understood and used in the 

local context to promote or hinder development as understood in the two regions. 

In this dissertation, I have used codes to refer to highlighting important texts of 

relevance to research questions by using phrases that described their content. For example, as 

we will see in the following chapters, one of the key themes from primary data sources is 

maqasid al-Shariah (objectives of al-Shariah) which comes from phrases representing data 

extracts that referred to the promotion of the religion, life, intellect, posterity, and wealth as the 

ultimate goal of the case study schools and TINGOs’ vision of development. As an example of 

what counts as codes and themes in this dissertation, see Appendices 3 and 4. 

I started the process of analysis with the 58 semi-structured interviews using descriptive 

and inductive techniques. The terms descriptive and inductive are used here to refer to the 

process of transcription and close reading of all interviews, detailed description of what the 

interviewees said, memo writing and locating answers that were relevant to the aims of the 

research by first assigning identification particulars to each interview. While reading interview 

transcripts, I had in mind my research questions, assumptions, and theoretical approaches 

(religious beliefs and practices as having both negative and positive effects on development, 

religious resources, social capital). Themes in an inductive approach are closely linked to the 

data and as such, this way of thematic analysis can be misunderstood as “grounded theory” 
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(Braun & Clarke, 2006, p. 83). In this dissertation, I do not claim or intended to do analysis 

based on grounded theory.  

All interviews in Garissa were given a unique identification code as IntG, followed by 

a number assigned to that interview and the year (IntG: 13/2018). I transcribed all recorded 

interviews into written Somali texts and printed hard copies of each transcription to do the 

analysis. Also, soft copies of the interview transcripts were saved in Microsoft Word (password 

protected). My free translations of the interviews from Somali into English must have some 

impacts on presentation of what interviewees intended to say. It was a big challenge for me to 

convey the original meanings of what interviewees said in Somali or Arabic. As an attempt to 

be as close as possible to what research participants intended to say, I shared some of my free 

translations with those interviewees who understood English. The process of transcribing 

involved listening to each interview several times, typing and when needed, contacting 

participants for clarification.  

For reference purposes, all 58 semi-structured interviews were manually given 

identification particulars (see Appendix 1), using paper and pencil on hard copies of interview 

transcriptions. Later, I used simple Microsoft Word-processing functions (such as Table, Table 

Sort, Insert File, Find/Replace, and Insert Comment) to save list of identification particulars 

and writing memos.12 After the follow-up interviews in 2016 and 2018, total phrases 

representing different data extracts “codes” from texts of all 58 semi-structured interviews 

became 163. I also wrote 158 short memos using the comments function in Microsoft Word.  

For example, when reading and analysing texts from different interview transcripts, the theme 

‘source of instability’ was derived from codes such as extremism, al-Shabab’s beliefs and 

practices. There were repetitive arguments in the texts from classroom observations, FGDs, 

materials from the schools and NGOs, Muslim texts, and government documents.  Therefore, 

many of the 163 phrases (codes) assigned to texts from interviews were re-used.  

To analyse field notes from classroom observations, I took similar steps as interviews, 

using descriptive and inductive strategies. As Marvast (2014, p. 359) illustrates, the simplest 

way to represent observations is to describe what the observer sees, hears and to some degree, 

this is part of the analysis. During the observation day, I wrote what I saw and heard 

(descriptive) and later in the evening, I read detailed descriptions of the lessons and assigned 

codes that represent the contents of the texts (inductive) several times. I assigned 64 main 

identification codes to each of the classroom observations for reference purposes. I observed 

 
12 See La Pelle, 2004 about options for using simple word processing functions for coding qualitative data 

analysis.  
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232 religious lessons of the case study schools. Through the analysis of these field notes from 

classroom observations, the linkage between the case study schools and transnational Islamic 

movements’ ideas became clear. It is important to mention that what has been selected for 

observation (in my case finding out about the beliefs and practices taught, used by the case 

study schools and TINGOs to achieve their visions of development) is always influenced by 

the observer’s assumptions. While observing, I assumed that the case study schools transmit 

transnational Islamic beliefs and practices which may be interpreted and used differently by 

local actors. The ways Islamic beliefs and practices are used must have impacts on development 

as understood in the two regions.  

According to Barbour (2014, p. 313) there is no single approach to analysing focus 

group data, but the research aims, and approaches are always inextricably linked. Guided by 

the aim of the current research, I took similar steps to those in the interviews and observation 

data to analyse the transcripts of the 22 focus group discussions. First, I assigned an 

identification code to each transcript such as FGD, followed by an abbreviation for the research 

site, the number of the discussion and the year. For example, the first focus group discussion in 

Garowe was given identification code as FGDGA: 01/2014. Eventually, there were 22 main 

identification codes from the transcripts of focus group discussions for reference purposes. 

As indicated earlier in the description of the data, the documentary data for this study 

included materials received from the case study schools and TINGOs, Muslim texts mentioned 

by the interviewees and government documents. I started analysing materials from the schools 

and the TINGOs by first reading and rereading the documents to identify contents, authorship, 

intended audience and distinctive use of key Islamic concepts. I carried out the most systematic 

analysis with materials from the case study schools by identifying texts’ common ideas, topics, 

themes, and assigning codes while reading the documents.  Many of the codes assigned to the 

interview transcripts, FGDs and observations were repeatedly reused when analysing 

documentary materials. Of course, there were some new codes which emerged from the 

contents of these documents. For example, materials from the schools included lessons on the 

six pillars of faith, etiquette, ethics, and acts of worship. Field notes from classroom 

observations contained similar contents and arguments. 

Documents are written for various reasons, such as trying to justify, validate and 

persuade. As Coffey (2014, p. 369) suggests, documentary materials should be approached as 

socially produced for specific purposes and audiences. This advice from Coffey was useful in 

approaching the documentary data from the current study in the sense that the documents I 

collected from the two regions were addressing different audiences (Muslims, non-Muslims), 
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and aiming to achieve a range of objectives (fund-raising, spreading the faith). Coffey illustrates 

that it is appropriate to undertake a thematic analysis to read documents in terms of their content 

meaning and to code the document to identify key themes.  While assigning codes to texts from 

documentary materials, I paid close attention to the contents, purpose, and the use of 

transnational Islamic interpretation. Understanding the function of documents was useful in 

carrying out critical scrutiny. For example, annual reports of the TINGOs were mainly produced 

for advocacy and fund-raising purposes, while materials from the case study schools were 

teaching materials intended for using in the classroom. One should not expect these documents 

from the schools and TINGOs to be 100% transparent, but many of these materials did provide 

important information and producers’ perspectives on development. 

During the interviews, FGDs and classroom observations, interviewees cited numerous 

Muslim texts and government documents to support or reject a given argument. The 

interviewees refer to teachers, students, parents, school principals, local religious leaders, 

TINGOs’ staff, and representatives of the two governments. The interviewees referred to 

various Quranic verses, Hadiths and quoted books written by their own spiritual leaders. I 

analysed these religious texts and government documents by looking at the ways in which 

specific quotations were understood and used by the interviewees. While reading these religious 

texts and government documents, I also assigned codes which described the contents of each 

material. After completing reading and coding all the primary datasets, I collated all the texts 

that fitted into a specific code. For example, I grouped all texts in different datasets that refer 

to the promotion of the faith as the first goal of development with the code ‘promotion of faith’.  

The main themes (which will be discussed in the chapters that follow) were derived by 

sorting different codes into themes and the aim of this analytical process was to examine various 

ways in which transnational Islamic beliefs and practices are understood and used in the local 

context to promote or hinder local visions of development.   

I now turn to examine the case study schools and TINGOs and provide detailed 

descriptions of three transnational Islamic movements that inspired the case study TINGOs 

which supported the schools. 
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Chapter 4  

The case study schools, TINGOs and transnational Islam 
 

This chapter provides background detailed descriptions of the case study schools, TINGOs and 

the meanings of transnational Islam in the local context. Different meanings of development, 

how transnational Islamic ideas, and practices of the schools and TINGOs promoted or 

obstructed local visions of development will be discussed in Chapters 5, 6 and 7 respectively.  

In the local context, there are three main types of Islamic school, and the focus of this 

study is on schools that offer both secular and Islamic education. I argue that these schools 

share their emphasis on teaching beliefs and practices related to Islamic etiquette, ethics, acts 

of worship and rules governing commercial and civil acts. However, as the descriptive analysis 

of the schools will demonstrate, there are some differences in their interpretation of these 

Islamic ideas because of their ideological connection to TINGOs that provided support. The 

TINGOs that supported the case study schools share five development goals (maqasid al-

Shariah), but they have different interpretations of how best to achieve them. The chapter 

concludes by arguing that there are major differences in religious interpretation between 

traditional local Islam and transnational Islamic movements that inspired the case study 

TINGOs 

The case study schools  

Definitions of Islamic schools 

In the local context, the term Islamic school is understood in three main ways: (1) as schools 

that provide Muslim children with tarbiyyah education; (2) as an educational institution that 

teaches both madrasa and Quranic curricula; (3) and as schools that combine secular and 

tarbiyyah education in an environment in which the school curriculum, teachers, students, and 

parents all comply with Islamic beliefs and practices (FGDG: 01/2011; IntGA: 01/2014; IntG: 

06/2016). This dissertation focuses on the third type of Islamic schools which combine secular 

and tarbiyyah education. Tarbiyyah education refers to religious teachings and practices of the 

case study schools including the six pillars of faith (iman), etiquettes (adab), moral principles 

(akhlaq), acts of worship (ibadah), and ethics governing civil and commercial activities 

(muamalat). 

In both north-eastern Kenya and the Puntland region of Somalia, the Quranic schools 

are criticised for their poor physical facilities, poor methods of teaching and teachers’ lack of 
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competence in dealing with children (IntGA: 01/2014; FGDB: 02/2016; IntM: 14/2018). The 

Quranic schools are the first learning level for children, and many are attached to mosques and 

Islamic centres. Most parents consider Quranic schools to be an important source of moral 

upbringing of their children (FGDG: 03/2016; FGDG: 01/2011). The following interview 

excerpt illustrates infrastructure and the teaching methodology of Quranic schools in Garissa 

and Mandera: 

 

In Quranic schools, we focus on memorisation of the Quran without teaching exegesis. 

Most Quranic schools are run and managed by a single teacher. We do not use chairs, 

desks or school uniforms in our Quranic schools. Usually, each teacher builds and 

owns his school. We provide pre-school Islamic education and focus on teaching 

children recitation and memorisation of the holy Quran. Children are expected to 

memorise all 114 chapters of the Quran. The monthly fee charged is about 1000-1500 

KES per child [€ 10-15]. Nomadic pastoral communities can pay the fee in livestock 

after a child completes 1/3 of the Quran (IntG: 02/2011). 

Despite the criticisms the interviewees had about the quality of education in Quranic 

schools, students and teachers at the case study schools reported a positive correlation 

between attending the Quranic schools and improving students’ performance in secular 

and Islamic subjects. They argued that those students who memorised the Quran had 

positive approaches to learning other subjects (FGDG: 02/2016; FGDB: 03/2016).  

This argument supports the research findings of Jenny Berglund and Bill Gent 

(Berglund & Gent, 2018, 2019) on the implications of attending both state schools and 

supplementary Islamic education. The researchers found several ways in which what 

is learnt in Islamic education can enhance state mainstream education, and vice versa.  

The knowledge, attitudes, and skills that students gain from experiencing one type of 

education have implications for the other type of schooling. Berglund and Gent 

identified memorisation and focus as two important skills that are ‘positive 

transferables’.  
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Picture 2. Garissa Muslim Children’s Home. (Garissa, May 2011) 

 

All three types of Islamic school operate in the two regions, but the third type is more 

widespread and popular in Somalia and north-eastern Kenya. Common characteristics of the 

third type of Islamic school is their emphasis on strengthening the moral qualities of students 

through beliefs and practices of the six pillars of faith, Islamic etiquette, morality, acts of 

worship, ethics governing civil and commercial acts (FGDGA: 03/2016; FGDM: 06/2018). 

These types of school have some common aims including promoting growth of spiritual, 

intellectual development of the Muslim children and realisation of complete submission to 

Allah on the level of the individual, the community and humanity at large. Teaching materials 

of these schools emphasise the importance of the beliefs they teach for human development. 

One popular method used by the schools to promote students’ adherence to Islamic 

beliefs is decorating school buildings with verses from the Quran. For example, picture three 

shows Quranic verses that decorate the wall of the Garissa Muslim Children’s Home. These are 

the first revealed verses of the Quran to the Prophet Muhammad and are usually used for 

encouraging learning. “Proclaim! (read) in the name of thy lord and cherisher, who created-

created man, out of a leech-like clot. Proclaim! And thy lord is most bountiful, He who taught 

(the use of) the pen, taught man that which he knew not” (Quran, 96: 1-5). Various other verses 

from the Quran were used to decorate the school buildings for awareness raising purposes 

including 58:11, 20:114, 16:43, 2:31-34, 9:121, 39:9 and 2:164.  
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Picture 3. Quranic verses decorated on the wall of Garissa Muslim Children’s Home 

(Garissa, April 2011) 
 

Parents and local religious leaders in Kenya have mentioned some reasons for the increase and 

popularity of Islamic schools that combine secular and tarbiyyah education. First, some claimed 

that many public schools teach their children values that can be antagonistic to Islamic beliefs. 

Second, the secular national curriculum in Kenya does not allocate enough time for Islamic 

studies. Third, the parents felt that it was difficult for their children to attend two separate 

educational institutions (secular and Islamic) on the same day. Fourth, some believed that 

poverty in north-eastern Kenya has contributed to the proliferation of Islamic schools. It is 

claimed by the parents that the vast majority of the population in Garissa and Mandera live in 

poverty for the following reasons: marginalisation policies of previous central governments, 

low levels of literacy in the Somali population, nomadic lifestyle, droughts, clannism, and water 

scarcity (FGDG: 03/2016; FGDM: 06/2018; FGDG: 01/2011). Parents and religious leaders in 

Puntland believed the proliferation of Islamic schools has been caused by the civil war and 

statelessness in Somalia which destroyed vital public education infrastructure including 

policies, systems, physical facilities, learning materials, killing and migration of qualified 

teachers (FGDGA: 01/2014; FGDGA: 05/2016). 
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Brief description of the schools 

Garissa Muslim Children’s Home (GMCH), Garissa 
The GMCH was established in August 1969 by a Kenyan Sunni Muslim NGO called the Young 

Muslim Association (YMA). The aims of YMA are described as empowering Muslims in 

Kenya through assisting orphans and destitute children by providing religious, social, and 

economic services. One of the YMA’s core missions is to mobilise resources for supporting 

orphans. The major objectives of YMA include providing education to Muslim youth, 

supporting Islamic institutions and orphans, collecting, and distributing almsgiving, 

empowering the Muslim community through income generating projects and dissemination of 

Islamic knowledge through teaching, preaching, and distributing Islamic materials (Garissa 

Muslim Children’s Home, 2013). 

The GMCH consists of madrasa, nursery, primary and secondary sections. The madrasa 

has an enrolment of 600 students and teaches memorisation and exegesis of the Quran, Islamic 

monotheism, Hadith principles, jurisprudence principles and the Arabic language. As an extra 

curriculum activity, the madrasa in GMCH focuses on dawah (calling people to the faith) and 

presenting Islam as a complete way of life comprising both beliefs and practices. The 

curriculum of the madrasa emphasises brotherhood among Muslims and the concept of Umma 

in Islam (IntG: 03/2011; GMCH: OB10/2018). 

The Nursery section of GMCH has 70 children and focuses on providing basic secular 

and Islamic education. The primary section has 698 and the secondary 208 students. Core 

Islamic subjects at GMCH include unity and uniqueness of God (tawhid), proper conduct and 

etiquette (adab), ethics (akhlaq), acts of devotion and worship (ibadah) and rules governing 

commercial and civil acts (muamalat). At the primary level, secular subjects are English, 

mathematics, Islamic religious education (IRE), Kiswahili and social studies. These subjects 

are examined in the Kenya Certificate of Primary Education (KCPE). During the first and 

second years of the secondary level, students take ten core subjects: mathematics, English, 

Kiswahili, biology, chemistry, physics, geography, government, history, and IRE. Students 

must also choose two optional subjects from business studies, agriculture, languages, computer 

studies, art, and design. In the third and fourth years of secondary education, students are taught 

seven to nine subjects including English, Kiswahili, mathematics, biology, physics, chemistry, 

physical education, and some other subjects selected from any of previously studies core 

subjects in the first and second year (GMCH: OB5/2016; IntG: 04/2011).  
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Al- Farouk Islamic School, Garissa (FSG) 
Al-Farouq Islamic School was established in 1992 by a local Islamic NGO called the North-

Eastern Muslim Welfare Society. Before a 1998 terrorist attack on the USA embassy in Nairobi, 

the school was fully supported by TINGOs from Gulf Arab states including MWL. However, 

after the 9/11 terrorist attacks, support from TINGOs has significantly decreased because of 

restrictions on Islamic charities. At the time of fieldwork, the school has an enrolment of 500 

and 70 students at primary and secondary levels, respectively. In the evening, some students go 

to madrasa or Quranic schools to improve their Islamic knowledge. The Islamic studies subjects 

in the school are similar to those of GMCH. However, al-Farouk emphasises more on teachings 

related to unity and uniqueness of Allah as creator of the universe. The curriculum emphasises 

prohibition of what is perceived by the school as polytheism and innovation (bidah) such as 

visiting tombs of saints and celebrating the Prophet Muhammed’s birthday (IntG: 05/2016).   

Similar to GMCH, al-Farouk teaches all the core subjects of Kenya’s primary and 

secondary school curriculum. The school has well equipped classrooms, administrative blocks, 

staff, and teachers’ rooms. The classroom walls are decorated with symbols of Islam in Arabic 

such as in the name of Allah, all praise is due to Allah, Allah is the greatest, the first pillar of 

Islam, seeking forgiveness from Allah, Islamic greeting and some Hadith and Quranic verses 

(FSG: OB1/2011; FSG: OB7/2018). 

 

Omar al-Farouq Centre, Mandera (OC) 
Omer al-Farouq Centre is in Bulla Jamhuriyya, in the east constituency of Mandera, Kenya. 

The centre was established in 1987 by a local NGO called the Renaissance Society for 

Education in Mandera. Islamic Relief supported the centre by helping improve the learning 

environment such as refurbishing classrooms, providing necessary teaching equipment, and 

improving sanitary facilities at the centre. During the field research visits, there were 700 pupils 

at the centre. The centre has as a range of educational facilities including a mosque, library and 

madrasa. Similar to GMCH, Islamic subjects focus on what they consider to be proper Islamic 

education such as the unity of God, proper conduct, moral principles, and acts of worship. More 

time is located to teaching related to exegesis of the Quran, Hadith, and the history of Islam. 

The centre teaches all core secular subjects of Kenya’s primary school curriculum. The 

importance of al-Shariah for the well-being of society, unification of Muslims, social justice 

based on Islam are also key themes emphasised at all levels of Islamic teachings in the centre 

(OC: OB1/2011; OC: OB6/2018). 
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Imam al-Nawawi schools in Garowe and Bosaso 
Iman al-Nawawi schools were established in 1992 by a local Islamic NGO called the Tadamun 

Social Society (TASS). The TASS describes itself as a non-political, non-profit organisation 

which aims to promote education, health, and livelihood sectors in Puntland. The first Imam al-

Nawawi school was started in Bosaso and later expanded to other parts of Puntland including 

Garowe. TASS received funding for constructing first Imam al-Nawawi school from the World 

Assembly of Muslim Youth (WAMY), Saudi Arabia. Imam al-Nawawi schools are found in 

the main provinces of Puntland including Bari, Karkaar, Sool, Sanaag, Nugaal and Mudug. 

During the field research, there were seventeen imam al-Nawawi schools with over 10,000 

students (Tadamun social society, 2013). My observations focused on two imam al-Nawawi 

schools, one in Garowe and the other in Bosaso. 

Imam al-Nawawi schools provide both primary and secondary education. The Islamic 

subjects are same as those taught at GMCH. At the primary level, secular subjects include the 

Somali language, mathematics, science, social studies, arts and crafts, English, and physical 

education. At the secondary level, secular subjects are chemistry, physics, biology, 

mathematics, languages, and geography. Similar to GMCH, the Islamic curriculum of imam al-

Nawawi schools emphasise more on the importance of al-Shariah for the well-being of society 

and unity of God (NSGA: OB1/2014). 

 

Bosaso College of Training and Computers (BCTC), Bosaso 

The BCTC was established in 2006 with financial support from Muslim Aid. In the initial stage, 

teaching at the college focused on information and communication technology (ICT) and 

offered subjects in computer science, community development, social work, business and 

media studies. In 2011, the BCTC was renamed as Bosaso University (BU) with the aim of 

transforming Somali society through education based on Islamic beliefs and practices. The 

university has two main campuses, one in Bosaso, which is the main centre coordinating all the 

academic activities, and the other in Garowe. During the field research, the university offered 

diploma and undergraduate courses in humanities, social sciences, health science, computer 

science, Islamic studies, commerce, and public administration. The university has various 

facilities including a library, teaching facilities, internet access and praying spaces for both 

males and females. At the time of the field work, the total enrolment in all programmes was 

1178 students (Bosaso University, 2015). 

The curriculum of the university focuses on understanding, believing, and practising 

Islam as a complete way of life with economic, social, and political systems that if implemented 
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‘correctly’ can contribute to reducing conflict, poverty, injustice, illiteracy, and environmental 

problems. In various unpublished organisational materials, the university emphasises 

transforming Somali society through beliefs and practices of Islam. Contents of teaching at the 

faculty of al-Shariah include Arabic language, Islamic jurisprudence, contemporary Muslim 

issues and culture, foundations of Islamic legislation, Muslim civilisations, acts of devotion and 

worship, inheritance, and political system in Islam. Islam as a complete way of life is 

understood by the university as being obedient to Allah and following Islamic beliefs and 

practices in socioeconomic and political sphere. True submission and obedience to Allah is seen 

by the university as contributing to happiness and the well-being of society (Bosaso University, 

2015). 

Al-Waha School, Garowe 
Al-Waha was established in 1993 by a group of influential religious and business leaders in 

Puntland. Islamic Relief supports some students from low-income families. During the field 

work, there were about 3000 students at the school studying at primary and secondary levels. 

The Islamic subjects are same as those taught by Omar al-Farouq Centre. Similar to imam al-

Nawawi schools, al-Waha offers secular subjects which are required by the government of 

Puntland (IntGA: 02/2014).  

The Islamic teachings place more emphasis on unification of Muslims, social justice 

based on Islam and building an Islamic personality based on deep belief and practice of the 

concept of stewardship (khalifah). Teaching materials of the school urges students to regard 

themselves as Allah’s chosen representative on earth, having responsibility to serve humanity 

and apply the Islamic principle of justice in everything. The concept of khalifah is also 

conceptualised by the schools as ethics governing humanity’s relationship to environment. In 

some of the teaching that I observed, Quranic verses which urge Muslims to regard what is on 

earth and in the heavens as the property of Allah were repeatedly used (Quran, 6:165). The 

purpose and priorities for al-Waha’s Islamic teachings are described as nurturing an Islamic 

environment of learning (WS: OB1/2014). Khalifah as conceptualised and instructed in the 

school is different from the idea of caliphate in Islam.13 Depending on the context used, khalifah 

 
13 Caliphate refers to a religious-political state governing Muslim community and the lands. The ruler of 

caliphate is called successor (khalifah) of the Prophet Muhammad as the ruler of Muslim community. After the 

first four successors (Abubakar, Omar, Uthman, Ali), caliphate became hereditary dominated by dynasties such 

as Umayyads, Abbasids, Mamluk and Ottoman. Caliphate ended with the abolition of Ottoman sultans in 1924 

(Esposito, 2003, Caliph/Caliphate). 
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can refer to successor or stewardship. Tables eight and nine summarise the main subjects and 

number of students in each case study school.  
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Table 8. Case study schools in north-eastern Kenya14 
Name  Location  Supported by Number of 

students 

Main subjects 

Garissa Muslim 

Children’s 

Home (GMCH 

Garissa YMA, WAMY Madrasa      600 

Primary       698 

Secondary   208 

 

Islamic subjects: unity of 

God, etiquette, ethics, acts of 

devotion and worship, rules 

governing commercial and 

civil acts. 

 

Primary secular subjects: 

English, Kiswahili, 

mathematics, IRE, and social 

studies. 

Secondary secular subjects: 

English, Kiswahili, 

mathematics, biology, 

chemistry, physics, 

geography, government, 

history, and IRE. 

Al-Farouk 

Islamic School 

(FSG) 

 

Garissa MWL and 

other TINGOs 

from Gulf Arab 

states 

Primary        500 

Secondary      70 

 

Islamic subjects: same as 

GMCH, more emphasis on 

unity of God and concept of 

bidah (innovation) 

 

Same secular subjects as 

GMCH 

Omar al-Farouq 

Centre (OC) 

Mandera IR Primary        700 

 

Islamic subjects: same as 

GMCH, more time allocated 

for teaching relating to 

exegesis of the Quran, 

Hadith, and history of Islam.  

 

Secular subjects: same as al-

Farouq and GMCH 

 

 

Source: The author’s interviews, FGDs, observations and materials from the schools 

 

 
14 In Garissa and Mandera the teacher-student ratio was approximately 42:1 (primary) and 52:1 (secondary). 
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Table 9. Case study schools in Puntland15 
Name  Location  Supported by  Number 

of 

students 

Main subjects 

Imam al-

Nawawi 

schools  

Garowe,  

Bosaso,  

Karkaar, 

Sool,  

Sanaag,  

Nugaal and 

Mudug 

regions of 

Puntland. 

WAMY & 

TASS 

10,000 Islamic subjects: same as 

GMCH, more time allocated 

for teachings related to unity 

of God, importance of al-

Shariah for the well-being 

of society. 

 

Primary secular subjects: 

Somali language, 

mathematics, science, social 

studies, arts and crafts, 

English, and physical 

education.  

 

Secondary secular subjects: 

chemistry, physics, biology, 

mathematics, Somali, 

English, and geography.   

Bosaso 

University 

(BU) 

Bosaso and 

Garowe 

Muslim Aid 

 

1178 Islamic subjects:  

contemporary Muslim 

issues and culture, 

foundations of Islamic 

legislation, Muslim 

civilisations, Islamic 

jurisprudence, political 

system in Islam and unity of 

God. 

 

Secular subjects: computer 

and health sciences, 

community development, 

public administration, and 

international relations.  

Al-Waha 

School (WS) 

Garowe Islamic Relief 3000 Islamic subjects: same as 

other schools (excluding 

BU). Focus more on the 

importance of stewardship 

(khalifah) in Islam. 

 

Secular subjects: similar to 

imam al-Nawawi schools. 

Source: The author’s interviews, FGDs, observations and materials from the schools 

 

 
15 In Garowe and Bosaso the teacher-student ratio was approximately 45:1 (primary) and 48:1 

(secondary). 
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As can be seen from the detailed descriptive analysis of the case study schools, there 

are similarities and differences in the schools’ religious teachings. Based on my 

classroom observations and unpublished teaching materials received from the schools, 

all the case study schools teach beliefs and practices related to Islamic monotheism, 

proper conduct and etiquette, ethics, acts of worship and rules governing commercial 

and civil acts (FSG: OB7/2018; GMCH: OB8/2018; WS: OB8/2016; NSGA: 

OB10/2016; NSB: OB6/2016; NSGA: OB8/2015; OC: OB6/2018). However, there are 

differences in their emphasis on specific areas. For example, while al-Waha school 

focuses on revolutionary ideas such as unification of Muslims and social justice based 

on Islam, al-Farouk Islamic School emphasises more on unity of God and concept of 

bidah (innovation) in Sunni Islam. This difference is understandable as we will see 

from the analysis of the TINGOs and their ideological connection to the transnational 

Islamic movement.  Al-Waha was supported by Islamic Relief and al-Farouk Islamic 

School by MWL and other TINGOs from Gulf Arab states. Islamic Relief, as I will 

argue in my analysis of TINGOs’ connection to transnational Islamic movements, is 

ideologically connected to the Muslim Brotherhood. The Muslim World League and 

other TINGOs which provided support to al-Farouk Islamic School are all connected 

to Salafism as understood in the local context. 

Parents-pupils conflict 

In general, parents reported positive views about the type of Islamic education offered 

by the schools (tarbiyyah education) and saw these schools as an alternative to secular 

government education, which according to them teach values that are antagonistic to 

basic Islamic beliefs and practices. However, some parents reported few cases in 

Garissa or Garowe where families were torn apart because of ideological connection of 

their children (who graduated from these schools) to transnational Islamic movements 

(FGDGA: 05/2016; FGDG: 03/2016).  

For example, a family in Garowe told me how their two sons who completed 

secondary education in one of the schools started questioning their ritual practices such 

as celebrating the Prophet Muhammad’s birthday, using prayer beads, reciting 

remembrance of Allah loudly and mother’s occasional practices of Somali Saar dance 

(Zār). The sons saw their family (especially the mother) as interpreting Islam wrongly 

and practising rituals that were not found in the Quran and Hadith. According to the 

mother, sometimes her sons even went further to describe her as practising shirk (sin of 
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polytheism, setting up partners in worship with Allah), and deviating from correct 

Islamic beliefs and practices. The most contentious issues in the family were the 

practice of Mawlid al-Nabi (celebrating the birthday of the prophet) and Saar ritual, 

which in the Somali context describes “a state of possession by a spirit also called saar. 

The extreme symptoms are frenzy, fits, or madness, and the spirit itself is, in the Islamic 

setting, described as a kind of jinn whose malignant powers cause certain types of 

sickness” (Lewis, 1956, p. 146).  Traditional Somali belief holds that Saar can be cured 

by people who previously suffered from the disease and then acquired mastery over the 

spirits.16 In both Puntland and north-eastern Kenya, people who practice Saar are 

mainly women.  

After long disagreement between the family stemming from different 

interpretations of correct Islam, one of the two sons left the family to join the al-Itisam 

movement, which is a Somali Salafi group. Unfortunately, after leaving the family the 

other son took very dangerous route by emigrating from Puntland to Europe across the 

Mediterranean Sea and died while attempting to cross. This is just one example, but 

there must be many similar cases in both Puntland and north-eastern Kenya where 

conflicts occurred between parents and their children who received education in these 

schools. 

I also observed that there was strong hostility between the type of Islamic 

education offered by the schools and traditional religious leaders who felt that their 

source of Islamic interpretation (Shafiʿi’s jurisprudence, Sufism, Ash’arism) was 

threatened. The tarbiyyah education clearly denounces various practices of traditional 

Somali Islam including visiting Sufi tombs, using prayer beads, and celebrating the 

Prophet Muhammad’s birthday. 

 

 

 

 

 
16 Tiilikainen, (2010) offers interesting perspectives on Somali saar, why some Somali women 

discontinue the practice due to ‘Islamisation’ process and new forms of saar rituals. 



 
 

83 
 

 The case study TINGOs 

Terminology, evolution, and approaches 

Transnational Islamic non-governmental organisations (TINGOs) are part of faith-

based organisations (FBOs) which combine faith and material rewards among the poor 

in the developing countries. As indicated earlier in chapter 2, the term FBOs is difficult 

to define precisely because religious NGOs are heterogeneous even within a particular 

religion. I approached the case study TINGOs as FBOs in the sense that they derive 

their guidance for different interpretations within Sunni Islam. The four TINGOs which 

supported the case study schools are inspired by their religious beliefs, practices and 

are transnational in the sense that their activities transcend state boundaries.  

The emergence of TINGOs in Africa dates back to the colonial period. Three 

major crises are believed to have contributed to the spread of TINGOs: (1) post-

independence crises such as civil wars, droughts, famines, dictatorships, lack of 

economic opportunity and employment in many Muslim majority countries; (2) 

creation of 1979 Islamic revolution in Iran which influenced resurgence of many 

Islamist movements; (3) the process of migration and African diasporas (Saggiomo, 

2012, pp. 1-2; Salih, 2002, pp. 5-7).  

These factors are important for understanding evolution of the case study 

TINGOs. For example, Islamic Relief and Muslim Aid were founded by Muslim 

migrants in Britain. Although the TINGOs which supported the case study schools 

adhere to Sunni Islam, they are inspired by different Sunni interpretations such as 

Salafism, Muslim Brotherhood, and Jamaat-e-Islami. Therefore, I approached the case 

study TINGOs as FBOs that have various interpretations of Islam and engage in 

development work for both religious and non-religious purposes. 

Prior to the collapse of the Somali state in 1991, TINGOs were not active 

because of various restrictions imposed on them by the military regime. Somalia’s 

government institutions were destroyed by clan-based militia groups and the resulting 

humanitarian crisis led to the United Nations Operation for Somalia (UNOSOM) 

peacekeeping mission in 1993. As a result of the UNOSOM operation, several TINGOs 

joined the UN and Western agencies to deliver humanitarian aid. Following the collapse 

of the UNOSOM mission, UN agencies and Western NGOs fled the country and 

relocated their field offices for Somalia in Nairobi, Kenya. However, some TINGOs 

continued their presence inside Somalia and neighbouring north-eastern Kenya. Some 
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Islamic teachers argued that the state collapse in Somalia gave the TINGOs 

opportunities to work in the two regions without restrictions (IntGA: 09/2016). 

The TINGOs in Somalia can be divided into three main groups: (1) those 

originating from the Middle East like World Assembly of Muslim Youth and Muslim 

World League; (2) Western based TINGOs such as Muslim Aid and Islamic Relief; (3) 

and Turkish TINGOs (Elmi, 2014, pp. 169-179). Turkey’s presence in Somalia 

increased from 2011, when then prime minister Recep Tayyip Erdogan visited the 

country. For example, the Turkish Cooperation and Coordination Agency (TIKA) 

supports eight TINGOs which are active in providing critical services to the internally 

displaced persons (IDPs) and orphans. During my fieldwork in Somalia (2012, 2013, 

2014, 2015 and 2016), the following Turkey-based TINOGs were active in the country: 

Besir trust, Milli Gorus known as Hasene, Diyanat trust, Turkish Red Crescent, Doctors 

Worldwide, International Blue Crescent, Yardimeli and the Foundation for Human 

Rights, Freedoms and Humanitarian Relief. The current study does not include any of 

the Turkish-sponsored TINGOs. 

 

The case study TINGOs: description and development activities 

Muslim Aid (MA) 
Muslim Aid describes itself as “an international relief and development organisation 

working to alleviate poverty worldwide” (Souvenir Brochure, Muslim Aid, 2010, p. 4). 

The organisation was founded in 1985 as a UK-based charity and Yusuf Islam, a British 

convert formerly known as singer Cat Stevens became its first chairman. Muslim Aid’s 

management structure consists of a board of trustees and senior leadership team. In 

various organisational materials, MA emphasises the following core values which they 

give religious meaning and describe as motivations for their work: compassion and 

justice (ru’ufun, adl), transparency and accountability (shafafyah, muhasabah), action 

with quality (amal m’a Jawadah), respect for dignity and equal opportunity (karamah, 

sawaseyah) and empowerment (tamkeen) (Muslim Aid, 2016, p. 3). 

Inspired by their core values, MA activities in Somalia and Kenya focus on 

providing access to education, healthcare, emergency responses and livelihoods. 

During my fieldwork in Kenya, MA local staff claimed that the NGO works in 27 

countries in Africa, Asia, Europe, and has field offices in Bosnia, Bangladesh, Pakistan, 

Sri Lanka, Sudan, Somalia, Iraq, Indonesia, Bosnia, Lebanon, Jordan, Gambia, and 
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Cambodia. The field offices in Somalia and Kenya were established in 1993 and 2008 

respectively (IntM: 9/2016). 

MA’s field office in Kenya was closed in 2017 after the organisation carried out 

a cost benefit analysis of its activities, but MA continues its work through local partners 

to support education and other social services in north-eastern Kenya. Earlier in 2010, 

MA had been investigated by the UK charity commission after a newspaper allegation 

that it had assisted Islamic organisations in Palestinian territories. The UK government 

later concluded that there was no evidence that MA had violated terrorist financing 

legislation (Charity Commission for England and Wales, 2010). The local staff claimed 

that MA transformed its work in Somalia and Kenya from concentrating on emergency 

relief to more long-term development programmes (IntM: 9/2016). 

In addition to trying to access grants from secular international donors, MA 

utilises and relies heavily on Islamic sources of funding such as voluntary charity 

(sadaqa), obligatory almsgiving (zakat), ritual practice of slaughtering an animal at the 

end of a Muslim pilgrimage (udhiyah), endowment (waqf) and religious donations 

required from a Muslim who breaks fasting during the holy month of Ramadan. MA 

actively uses fundraising events through mosques and religious gatherings and collects 

huge resources to be used for relief and development projects. Mainstream media 

outlets, social media and Islamic events are also used to build public trust worldwide 

and maximise the organisation’s income from both secular and Islamic sources. Table 

10 summarises MA’s total income for 2010-2018. 
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Table 10. Muslim Aid’s total income (2010-2018) 

Year  Income (in 

GBP 

millions) 

Main sources of income 

2010 £25.2   Voluntary charity, obligatory almsgiving, 

ritual practice of slaughtering an animal at 

the end of a Muslim pilgrimage, 

endowment, religious donations required 

from a Muslim who breaks fasting during 

Ramadan, fundraising activities (mosques 

public places, online platforms) and 

institutional grants from international 

donors. 

2011 £33.4 

2012 £24.8 

2013 £26.7 

2014 £34.6 

2015 £31.9 

2016 £37.2 

2017 £21.8 

2018 £24.5 

Source: Muslim Aid’s annual reports 2010-2018, personal communications and 

organisational materials received from the field offices  

 

The main development activities of MA in Somalia include disaster and emergency 

relief, education, nutrition, and healthcare. In the education sector, MA supported 

establishment of the Bosaso College for Training and Computing (BCTC), now 

renamed Bosaso University, which was founded in 2006 to provide vocational training 

for unemployed youth. During my last fieldwork in Puntland, Bosaso University had 

1178 students in its various departments. MA funded another school in Puntland, the 

Kulal Primary School with more than 400 pupils. In the health care and nutrition, MA 

supported nine mother and child clinics, six tuberculosis treating clinics, five nutrition 

centres and two mobile clinics across Somalia. In 2012, MA funded an education 

programme aiming to help children from IDPs camps to access education. The IDPs 

programme aimed to enable enrolment of 8,596 students in 36 primary schools and 24 

child-friendly centres. Forty-seven per cent of the students supported by MA were girls 

(IntGA: 10/2016). MA was praised by the local interviewees for its achievements in 

water-trucking projects in Puntland, which MA was able to provide clean drinking 

water to approximately 45,000 people who were affected by droughts (IntB: 07/2015). 

In Kenya, MA focuses on primary health care in Wajir and water programmes 

in Mandera. In collaboration with county government of Wajir, MA supports mobile 
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clinic system to provide health care services to pastoral communities that are 

continuously migrating with their animals in search of water and pasture. In Mandera, 

MA provides clean drinking water by digging boreholes, constructing water reservoirs, 

installing hand pumps (IntM: 10/2018).  

To rebuild trust in the work of the organisation after having been accused by the 

UK’s Sunday Telegraph newspaper in 2010, MA established a cooperation partnership 

with several international development agencies including the European Commission 

for Humanitarian Aid, the United Methodist Committee on Relief, United Nations 

Children’s Fund, UNDP,  UK Department for International Development, Qatar 

Charity, World Health Organization, World Food Programme, Islamic Development 

Bank and World Assembly of Muslim Youth (Muslim Aid, 2012, p. 19). 

The history of MA’s senior leadership teams indicates that most of them were 

prominent Muslim individuals who had close links to Pakistan or Bangladesh. Since its 

establishment, MA was and is governed by prominent Muslim individuals in UK who 

are connected to Pakistan or Bangladeshi. These individuals have close ties to 

Pakistan’s largest Muslim organisation, Jamaat-e-Islami. MA is generally praised for 

its development and humanitarian works in the two regions (IntB: 09//2016; FGDGA: 

05/2016). 

 

 
Picture 4. Group photo of Muslim Aid trustees, 2012. Source: Muslim Aid’s annual 

review 2012   
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Islamic Relief (IR) 
The IR was established in Birmingham, UK, in 1984 by a group of Muslim students 

mainly from Egypt. The organisation still has its main office in Birmingham and 

national partner offices for fundraising activities in the USA, Germany, Belgium, 

Holland, Switzerland, Sweden, Italy, Ireland, Australia, South Africa, Canada, 

Malaysia, Norway, and Spain. The IR is governed by a board of trustees and 

management team chaired by a chief executive officer. The board of trustees formulates 

the organisation’s priorities, objectives and appoints members of the executive 

management team. In 2018, IR reformulated its global goals by claiming to be focusing 

on reducing the impact of conflicts and natural disasters, resource mobilisation through 

advocacy and partnerships, empowerment programmes through climate change 

adaptation, livelihood projects and social justice (Islamic Relief, 2018, pp.12-34). 

In various organisational materials received from the field offices, IR 

emphasised its core Islamic motivation for engaging humanitarian and development 

activities as being inspired and guided by five core values: sincerity (ikhlas), excellence 

(ihsan), compassion (rahma), justice (adl) and custodianship (amana) (Islamic Relief, 

2016, p. 2). IR understands and uses these Islamic ideas in the following ways: 

 

Sincerity (ikhlas): in responding to poverty and suffering our efforts are 

driven by sincerity to God and the need to fulfil our obligations to humanity. 

Excellency (Ihsan): our actions in tackling poverty are marked by excellence 

in our operations and conduct which are deserving of the people we serve. 

Compassion (rahma): we believe the protection and well-being of every life 

is of paramount importance and we shall join with other humanitarian actors 

to act as one in responding to suffering brought on by disasters, poverty, and 

injustice. Justice (adl): our work is founded on enabling people and 

institutions to fulfil the rights of the poor and vulnerable. We work to 

empower the dispossessed towards realising their God-given human potential 

and developing their capabilities and resources. Custodianship (amana): we 

uphold our duty of custodianship over the earth, its resources and the trust 

people place in us as humanitarian and development practitioners to be 

transparent and accountable (Islamic Relief, 2011, p. 3). 

Inspired by these five core beliefs, IR’s work in the two regions focuses on the 

following sectors: education, health and nutrition, orphans and child welfare, 
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water and sanitation, sustainable livelihood, emergences relief and disaster 

preparedness (IntB: 10/2016). Since the 1980s, IR has expanded rapidly in 

terms of activities, staff, and resources. Table 11 illustrates total charitable 

income from 2010 to 2018. 

 

Table 11. Islamic Relief’s income (2010-2018) 

Year Income (in GBP 

millions) 

Main sources of income 

2010 £64 Obligatory almsgiving, voluntary charity, endowment, 

ritual practice of slaughtering an animal at the end of 

a Muslim pilgrimage, religious donations required 

from a Muslim who breaks fasting during Ramadan, 

fundraising activities (mosques, public places, online 

platforms) and institutional grants from international 

donors. 

2011 £82 

2012 £100 

2013 £83 

2014 £99 

2015 £105 

2016 £110 

2017 £126 

2018 £128 

Source: Islamic Relief annual reports 2010-2018, personal communications  

and organisational materials received from the field offices 

 

According to the local staff, the focus of IR’s activities in Kenya is on emergencies and 

disaster relief, livelihoods, education, health and nutrition, orphans and child welfare, 

water, and sanitation. The organisation started working in Kenya in 1993, focusing on 

the three counties of Garissa, Wajir and Mandera. In the Dadaab refugee camps (three 

camps near Garissa), IR runs six health centres, one hospital and ten primary and early 

education schools with over 40,000 children from poor families. IR also supports 2800 

orphans in Kenya by providing their guardians with small interest-free loans to start 

income generating businesses (FGDM: 04/2018). 

IR started working in Somalia in early 2006 with a focus on education, water 

and sanitation, orphans, and livelihoods. IR supports water projects for thousands of 

displaced families in four camps near Mogadishu. In Afgoye, the organisation provides 

food, shelter, and books for children from IDPs. In Puntland, it implements a big 

education project for orphan girls in Galkacayo by building four dormitories for 240 

girls and classes of over 100 students. IR summarises its achievements in Puntland as 
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being improvement of water and sanitation, supporting schools, implementing 

community health recovery programmes, IDPs’ fire response in Bosaso, renovation of 

Garowe General Hospital, and food distribution projects. In Puntland, IR’s main 

cooperating partners include government institutions, UNICEF and WFP (Islamic 

Relief, 2017).  

 

World Assembly of Muslim Youth (WAMY) 
WAMY was established in 1972 as a forum supporting the work of Muslim youth 

organisations worldwide. The head office of WAMY is in Riyadh, Saudi Arabia, and it 

has regional offices in 55 countries. WAMY works with over 450 Muslim youth and 

student organisations in the five continents, and its activities in Somalia and Kenya are 

part of its wider work with Muslim youth organisations (World Assembly of Muslim 

youth, 2019).  

The organisation summarises its main objectives as: (1) serving Islam based on 

the Unity of God; (2) strengthening ideological unity among Muslim youth; (3) 

spreading the faith through teaching and distribution of Islamic books; (4) promoting 

role of Muslim youth in building an Islamic society; (5) coordinating global Muslim 

youth organisations and assisting them to achieve their goals (World assembly of 

Muslim youth, 2019).17 

WAMY uses several means to achieve its objectives, including supporting 

Muslim students and youth organisations, publishing and distributing Islamic literature 

in several languages, sponsoring Muslim youth camps to build their capacity, 

supporting schools, and providing financial support to needy Muslim students. WAMY 

offices in Somalia and Kenya provide support to Muslim students by establishing 

schools, organising youth conferences, and assisting Islamic youth organisations. In 

several organisational documents, WAMY describes its mission as enhancing the 

livelihood of Muslim youth, and their skills, capability and capacity through 

educational and social programmes. WAMY has a general assembly consisting of all 

member organisations and a board of trustees. According to its organisational charter, 

the secretary general who chairs the executive governing body must always be a Saudi 

national (World Assembly of Muslim youth, 2019). 

 
17 WAMY’s objectives are also available at: http://www.islam-infocus.com/Wamy.html (Accessed 6 

February 2022) 
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Unlike MA and IR, WAMY does not disclose its annual income. Interviewees 

from traditional religious leaders (FGDG:04/2018) argued that because of the 

permanent institutional funding from the Saudi government, WAMY’s annual income 

must be larger than that of MA and IR. In addition to the annual budget allocated by 

Saudi authorities, the organisation uses Islamic sources of income, including obligatory 

almsgiving, voluntary charity, endowment, ritual practice of slaughtering an animal at 

the end of a Muslim pilgrimage, and religious donations required from a Muslim who 

misses or breaks fasting during Ramadan.  

 From the 1970s to 1990, the Muslim Brotherhood movement was instrumental 

in the establishment and management of WAMY. Several senior Muslim Brotherhood 

individuals were in senior leadership positions in the organisation, and it has always 

partnered with known Muslim brotherhood organisations in the two regions. However, 

the current activities and development ideas of WAMY are heavily influenced by the 

Saudi government (FGDG: 04/2018). 

WAMY’s main activities in both Somalia and Kenya are concentrated on dawah 

(call to the faith), supporting schools, youth leadership capacity building programmes, 

training religious leaders, supporting medical camps, and providing financial assistance 

to orphanage centres. In Somalia, WAMY supports development projects in 

Beledweyne, Bosaso, Hargeisa and lower Juba. In Bosaso, WAMY supports various 

schools including Imam al-Nawawi and a youth programme aimed at expanding 

opportunities of education for young people who did not get formal education. The 

well-known Hargeisa Veterinary College in north-western Somalia (Somaliland) is 

supported jointly by WAMY and UNDP. In Kenya, WAMY supports the Young 

Muslim Children’s Home in Garissa and WAMY schools in Nairobi. The objectives of 

supporting Islamic schools are described by WAMY as being providing integrated 

education (secular, Islamic) to Muslim students, spreading values and practices of 

pillars of faith, Islamic etiquette, ethics, acts of worship, ethics governing dealing 

among people and promoting objectives of al-Shariah (IntG: 12/2018). 

 

Muslim World League (MWL) 
The MWL was founded in 1962 in Mecca, Saudi Arabia. The organisation describes 

itself as an international NGO that focuses on spreading Islamic beliefs and practices 

based on the interpretation of Salafism as currently practised in Saudi Arabia. The aim 

of MWL is to refute ‘false allegations’ made against Islam, urge Muslims to abide with 
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the rules of al-Shariah and keep away from all prohibited deeds. The MWL uses a range 

of means to achieve its objectives: (1) supporting mosques and Islamic schools; (2) 

utilising modern media for dawah activities; (3) using pilgrimage seasons for holding 

international conferences for Muslim preachers and intellectuals; (4) holding 

symposiums for religious leaders to address current issues requiring Islamic opinion; 

(5)  establishing Islamic education and media centres; (6) and supporting dissemination 

of Arabic language among non-Arab Muslims (Muslim World League, 2010, pp. 64-

66). 

The secretariat which is the executive wing of the MWL is based in Mecca, 

Saudi Arabia. MWL has several affiliated councils and organisations including the 

General Islamic Conference, Constituent Council, World Supreme Council for 

Mosques, and Islamic Jurisprudence. The general Islamic conference is the MWL’s 

highest policy making body, consisting of preachers and religious leaders from Muslim 

countries. The general Islamic conference meets occasionally to advise the MWL in its 

dawah activities. The constituent council consists of 60 leading Muslim preachers from 

several countries. The aim of the MWL’s Supreme Council for Mosques is to support 

Islamic preachers around the world in influencing Islamic public opinion, protecting 

Islam from bidah, promoting Islamic endowment, and supporting mosques. The 

jurisprudence council is made up of selected Muslim scholars who meet occasionally 

and provide answers about current religious issues and disseminate their rulings to the 

World-wide Muslim population (Muslim World League, 2016). 

Similar to WAMY, MWL does not disclose its annual budget and financial 

reports and uses several affiliated institutions to carry out education and relief projects. 

In the local context, MWL’s humanitarian and development aid to Kenya and Somalia 

is channelled through the following affiliated institutions: the International Islamic 

Relief Organization; the World Supreme Council for Mosques; the International 

Islamic Foundation for Education, Makkah Mukarramah Charity Foundation; the 

International Association for New Muslims and the International Foundation for 

Reconstruction and Development (FGDG: 06/2018).  

In Somalia, MWL through its affiliated NGO, the International Islamic Relief 

Organization, focuses on education and health sectors. In north-west Somalia, MWL 

supports medical clinics in Hargeisa and Las Anod, and in Mogadishu provides funding 

to um al-Qura School, which accommodates more than 3,500 orphans. Throughout 

Somalia, MWL implements various projects in vocational training, the holy Quran 
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memorisation, digging boreholes and providing free primary health care services, 

sponsoring teachers and students, subsidising Islamic schools, and providing teaching 

materials. Similarly, main activities of MWL in Kenya focus on sponsoring preachers, 

construction of mosques, social welfare, and emergency relief, subsidising schools and 

distributing Islamic books (IntM: 12/2018). Table 12 illustrates main activities of the 

case study TINGOs. 
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Table 12. Main activities of the case study TINGOs 
Case 

study 

TINGO 

Country 

of origin 

Inspired by Main activities Where they work 

Islamic  

Relief 

(IR) 

UK Muslim 

Brotherhood 

Emergency relief, empowering 

communities through SDGs 

related programmes, 

strengthening the Islamic relief 

family, promoting societal 

change based on their 

transnational Islamic ideas. 

In 30 countries 

worldwide including 

Kenya and Somalia. 

Twenty-four country 

offices for project 

implementation, 

fundraising and 

advocacy. 

Muslim 

Aid 

(MA) 

UK Jamaat-e-

Islami 

Disaster and emergency 

response, education, health, 

livelihoods, and other 

development programmes 

related to SDGs, promoting 

societal change based on their 

transnational Islamic ideas. 

Eleven field offices, 

works in 27 countries 

including Somalia and 

Kenya. 

World 

Assembly 

of 

Muslim 

Youth  

(WAMY) 

Saudi 

Arabia 

Salafism Supporting Islamic schools, 

orphans, students, youth and 

student organisations, 

publication and distribution of 

Islamic books, promoting 

societal change based on their 

transnational Islamic ideas. 

Offices in 31 countries 

including Somalia and 

Kenya. It is affiliated 

with 196 Islamic 

youth organisations in 

Africa, Asia, Europe, 

America, and 

Australia. 

Muslim  

World  

 League  

(WML)   

Saudi 

Arabia 

Salafism Construction of mosques and 

their maintenance, supporting 

Islamic schools, centres, 

teachers, and orphans, 

promoting societal change 

based on their transnational 

Islamic ideas.    

Works in most 

countries around the 

world including 

Kenya and Somalia.   

Source: The author’s interviews, FGDs, observations and materials from the TINGOs 
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Analysing the TINGOs 

The four TINGOs which supported the case study schools have conceptions of 

development based on their various transnational Islamic ideas. Although each TINGO 

emphasises its specific practices and interpretations, they all agree in principle with 

promoting and protecting what they consider to be the five development goals described 

in Chapter 5 (development as maqasid al-Shariah) as being prerequisite for desirable 

societal transformation. Based on the materials produced by the four TINGOs (see table 

7), their primary motivation for providing humanitarian and development aid is based 

on promoting and protecting their conception of tanmiyya and maqasid al-Shariah. The 

Arabic word tanmiyya (written in various ways: tanmia, tanmiya, tanmiyya, 

tanmiyah)18 is used by Arab governments and some multilateral organisations such as 

the Islamic Development Bank (Saudi Arabia) and UNDP as being equivalent to the 

western conception of development (SDGs). However, the TINGOs and case study 

schools used the concept as comprising both material improvement in people’s life as 

well as achieving the five objectives of al-Shariah (maqasid al-Shariah). The two 

concepts (tanmiyya, maqasid al-Shariah) are discussed in more detail in Chapter 5. 

When mobilising material resources for their development projects, the 

TINGOs use Quranic verses which urge Muslims to be one community of believers, 

helping each other and cooperating in promoting what is understood as right (maruf) 

and forbidding what is seen as wrong (munkar). They describe maruf as referring to 

what is righteous including helping to ease the suffering of the poor, and the munkar as 

forbidding all that is perceived as wrong including anything that contradicts the beliefs 

and practices of the TINGOs (FGDB: 04/2016; FGDM: 04/2018). Munkar and maruf 

are two terms used by the schools and TINGOs to describe the Hisbah principle in 

Islam, which refers to the Islamic duty of enjoining community morals and maintenance 

of public law and order (Esposito, 2003, Hisbah). There is a verse in the Quran on 

Hisbah (Quran, 3:110), but Muslims’ interpretations of what constitutes right or wrong 

vary. Teaching materials of the schools defined Hisbah as the duty of every Muslim to 

 
18 The term is written as tanmiyya in the materials received from the TINGOs and schools 



 
 

96 
 

enjoin good (beliefs and practices of tarbiyyah), and forbid evil (any practice or belief 

that is against the tarbiyyah principles). 

The four TINGOs have a similar understanding of poverty and rely on the Quran 

(9:60) to describe certain categories of people as in need of assistance: the poor, the 

needy, those who are employed in administering almsgiving, people who recently 

converted to Islam to help them become members of the Muslim community, those in 

debt, those striving in Allah’s cause, and travellers in need of assistance.  

 Based on interviews, FGDs and my observations, there are clear differences in 

the TINGOs’ development terminology when addressing different audiences. This 

contradiction is understandable because the two TINGOs which receive funding from 

secular donors (IR, MA) must move between two fields, mainstream global 

development thinking, and that of local faith actors. The Arabic and English materials 

from IR and MA use two development terms, and this is certainly part of their struggle 

to be accepted by both international development partners and local faith actors.  

Bourdieu’s theory of fields offers a way of understanding reasons for 

discrepancies in the TINGOs’ contradicting development terminology. As indicated in 

Chapter 2, Bourdieu sees the social world as divided into fields of practice such as 

education, development aid, and each field has its own rules and forms of capital. MA 

and IR understand the rules, power dynamics in both mainstream development field, 

and the field of local faith actors. To acquire potential resources that exist in both fields, 

the two TINGOs struggle for position and acceptance in the social world of intersecting 

fields of ‘secular’ global development and that of local faith actors. Because of the 

securitisation of the activities of the TINGOs since the 9/11 attacks, MA and IR have 

tried to professionalise their development practices by using the terminology of 

mainstream development thinking. For example, while the two Saudi-based TINGOs 

did not want to share with the researcher any financial reports for their activities in the 

two regions, MA’s and IR’s financial statements were provided to show that they are 

transparent and accountable organisations. 

Unlike MA and IR, the two Saudi-based TINGOs’ materials and staff explicitly 

used religious terminology to address their audiences. They consistently used 

terminology related to Islamic creeds and lifestyles to address their audience. For 

example, MWL’s materials emphasise that development is not possible without 

believing and practising Islam according to the interpretations of the first three 

generations of Muslims (the pious predecessors), and the means to achieve five 
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development goals (maqasid al-Shariah) are inviting people to Islam, building, and 

maintaining mosques, supporting Islamic schools, assisting non-Arab Muslims to learn 

the Arabic language. Also, improvement in material needs such as providing material 

resources to the needy members of Muslim community are means to achieve their 

vision of development (FGDB: 04/2016; Muslim World League, 2010, pp. 120-135).  

Although the case study TINGOs share the five development goals described in 

Chapter 5 (development as maqasid al-Shariah), they have different interpretations of 

how best to achieve them (mechanism).  For example, the following interview excerpt 

summarises IR’s transnational Islamic ideas of how the development goals can best be 

achieved. 

We aim at reforming education, eradicating extreme poverty in Muslim 

society, empowering our beneficiaries in terms of both material and 

religious needs. Economic development requires real social justice, 

and our educational programmes are part of fulfilling our duties to 

protect and promote objectives of al-Shariah. We welcome benefits of 

modernity in terms of technology and science, we emphasise the 

importance of brotherhood based on Islam and cooperation between 

Muslims regardless of their differences. Islamic Relief sees believing 

and practising of iman, Islamic etiquette and ethics as offering 

solutions to various problem facing Muslims. Most importantly, we see 

our religion as inseparable from politics, economic and social spheres 

((IntM: 11/2018). 

Although IR does not explicitly mention its link to the Muslim Brotherhood ideology, 

interviewees from people who benefit from social services provided by IR unanimously 

agree that the organisation is inspired by the Muslim Brotherhood’s interpretation of 

Sunni Islam (IntM: 12/2018; IntB: 04/2015). Similarly, MA never mentions in its 

organisational materials that it has any ideological link to any Islamic movement. 

However, Clarke (2010, p. 517) observed that the MA’s history, governance, and 

religious interpretations are connected to the social justice agenda of the Jamaat-e-

Islami movement. In the local context, it is also clear from the interviews of local staff 

and organisational materials received from the field offices that MA’s interpretation of 

Islam is inspired by the teachings of Jamaat-e-Islami (IntB: 08/2016). 

In the local context, WAMY’s development thinking was initially based on the 

interpretations of the Muslim Brotherhood. However, because of the Saudi funding, 
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WAMY’s current activities in the two regions are heavily influenced by the stricter 

interpretation of Salafism as currently practised in Saudi Arabia. Interestingly, although 

the current Saudi government opposes the Muslim Brotherhood’s interpretation of 

Islam, several senior members of the Brotherhood occupied leadership positions in the 

management of WAMY offices in Europe and the Horn of Africa. WAMY has also 

partnered and still works with known Muslim brotherhood organisations in Somalia 

and Kenya (FGDB:02/2016; FGDM:03/2018).19  According to WAMY, Islam can play 

a constructive role in fostering social, economic, and political development in the two 

regions. Explaining how WAMY sees the best ways of achieving desirable change in 

society, the regional director of WAMY in Kenya says: 

 

Islam calls for adapting the best in all matters according to the Quranic verses 

(39: 17-18). Islam accepts modern means of development within the context of 

Islamic principles, and modernity as technological advancement, 

industrialisation and education is no problem with Islamic sacred texts. The 

problem is modernity with westernisation. Social, economic, and political 

development is possible without abandoning Islamic beliefs and practices. Our 

humanitarian and development projects contribute and aim to protect and 

promote objectives of al-Shariah (IntG: 12/2018). 

 

The two Quranic verses which the respondent (IntG: 12/2018) quotes states: “Those 

who avoid false deities by not worshiping them and turn to Allah, for them are glad 

tidings; so, announce the good news to my slaves. Those who listen to the Word 

[Islamic monotheism] and follow the best thereof [worship Allah alone], those are ones 

whom Allah has guided and those are men of understanding.” Here believers are 

warned against worshiping other than Allah and encouraged to listen to the advice of 

Allah and worship Him alone. Like IR and MA, WAMY regards religious beliefs and 

practices discussed in Chapter 6 as the best way of achieving their development goals 

(World Assembly of Muslim youth, 2019). 

Unlike the other three TINGOs, MWL explicitly refers to Salafism as currently 

practised in Saudi Arabia to be the best mechanism to achieve maqasid al-Shariah. 

However, MWL rejects their interpretation of Islam to be described as “Wahhabism”, 

because the term, according to their understanding carries negative connotations. MWL 

 
19 Similar finding in previous studies such as Pew Forum on Religion & Public Life, 2010, p. 29 
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emphasises more on calling people to comprehend Islam in accordance with the 

understanding and practices of the first three generations of Muslims, and focus on 

personal religious piety, using pious religious language in their development activities 

and strict manner of dress for both males and females (FGDGA: 04/2016; Muslim 

World League, 2010, pp. 64-79). 

 

Meanings of traditional and transnational Islam 

Before examining meanings of transnational Islam as understood in the local context, 

it is necessary to summarise how Somalis in the two regions practised and understood 

Islam in three main ‘traditional’ ways: Shafi’i school of jurisprudence, Somali Sufism, 

and Ash’arism within Sunni Islam. I will use the term ‘traditional Islam’ to refer to 

these three persuasions which were the dominant sources of Islamic interpretations 

before the arrival of transnational Islamic ideas in the two regions. 

Traditional Islam in the two regions 

Islam has been around for a long time in Somalia. It is believed that Islam reached 

Somalia through peaceful means in the first century of the Muslim calendar. Some 

companions of the Prophet Muhammad fled persecution in Mecca, reached the city of 

Zaila in the western Awdal province of Somalia and introduced the faith to the Somalis 

even before the Prophet Muhammad emigrated from Mecca to Medina (Elmi, 2010, p. 

48-51; Laitin and Samatar, 1987, p. 8). 

Abdullahi (2011, pp. 44-84) examines history of Islam in Somalia and important 

roles played by Shafi’i school of jurisprudence, Somali Sufism and Ash’arism. Somali 

Sufism focuses on Islam’s spiritual purification, remembering Allah by worshiping 

Him, visiting tombs of saints, spiritual dances, and keeping away from deeds which 

they belief are forbidden by Allah. Abdullahi (2011) focuses on how before the 

emergence of transnational Islamic movements,20 Islamic beliefs and practices in 

Somalia were based on Sufism, Shafi’i jurisprudence and Ash’arism.  

Interviewees among the traditional religious leaders argued that the upsurge of 

transnational Islamic movements in the two regions started after Somalia joined the 

Arab League in 1974. Many Somalis received their higher religious education in Arab 

and Muslim countries, mainly in Saudi Arabia, Egypt, Sudan, Yemen, and Pakistan. 

 
20 Abdullahi (2011) uses ‘Islamic awakening’, which has positive connotation to refer to transnational 

Islamic movements such as Muslim Brotherhood. 
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Those who returned to Somali inhabited areas (north-eastern Kenya, Ethiopia, Djibouti, 

Somalia) were influenced by various transnational Islamic movements including the 

Muslim Brotherhood, Salafism, Jamaat-e-Islami, al-Takfir wa al-Hijrah and Tablighi 

Jamaat (FGDB: 04/2016; IntM: 05/2016). Explaining the traditional Islam that Somalis 

practised, a leading Islamic scholar in Garissa argues: 

 

Before the arrival of new ideas of Salafism, Muslim Brotherhood, Tablighi 

Jamaat, al-Takfir wa al-Hijrah, Jamaat-e-Islami and al-Shabab, Somalis 

practised Islam following the traditional Shafi’i Jurisprudence, Sufism and 

Ash’arism. Our Shafi’i jurisprudence is based on five sources of Islamic law: 

Quran, Hadith, consensus, independent interpretation of a qualified Muslim 

jurist and analogical reasoning. In the pre-colonial Somalia, religious leaders 

played an important role in educating the public, resolving inter-clan disputes 

and Islamic education was maintained and spread by Sufi religious leaders. 

The colonial era and early years of Somali state formation, Islam was mainly 

represented by Sufism, which focused on Islam’s spiritual purification, 

esoteric dimension and was characterised by their emphasis on remembering 

Allah by repeating his 99 names, reading the Quran, and asking Allah 

forgiveness (IntG: 07/2016). 

Three main Sufi orders played an important role in spreading Islam to the Somalis: 

Qadiriyya, Ahmadiyya and Salihiyya. The oldest Sufi order in Somalia is Qadiriyya, 

which was founded by sheikh Abdulkadir Jilani (d.1116) and has two main branches of 

Zaili’iyah and Uwaysiya. The Qadiriyya had various Islamic centres in every region in 

Somalia and was the biggest Sufi brotherhood. The Ahmadiya was founded by a 

religious leader called sheikh Ahmad ibn Idris al-Fasi (d.1837) and has followers in 

several Somali regions including Mogadishu, Lower Shabelle and many parts in 

southern Somalia. The third Sufi order is Salihiyya (some Somalis consider Salihiyya 

to be a branch of Ahmadiyya), which is also named after its spiritual founder sheikh 

Muhammad Salih (d. 1917), a student of the founder of Ahmadiyya. The Salihiyya 

played an important role in the fight against colonial authority. For example, the well-

known Somali patriotic and religious leader, sayyid Muhammad Abdulla Hassan, 

referred to by the British as the Mad Mullah (d. 1920) was a member of Salihiyya Sufi 

brotherhood (Elmi, 2010, p. 50; Abdullahi, 2011, pp. 50-76). 
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The Qadiriyya Sufi order in the two regions is characterised by avoiding politics 

and focusing on ritual practices such as performing remembrance of Allah loudly, 

reading Allah’s 99 names, celebrating the Prophet Muhammad’s birthday, use of prayer 

beads, reciting litanies, visiting the tombs of Qadiriyya saints to seek help such as cures 

for health problems or to obtain a blessing ((IntGA: 07/2015; IntM: 05/2016). 

The Ahmadiyya Sufi order with its various branches combines Sufi practices 

with more emphasis on learning knowledge of al-Shariah and focuses on strict rules 

for their members to attend the recitals of litanies and congregational prayers, engaging 

in social solidarity programmes and using prayer beads. Members of Ahmadiyya in 

Somalia are also known for their demand that every community must have a mosque, 

Quranic school and a religious leader who is responsible for providing services 

including conducting marriage contracts, clan conflict resolutions and reconciliations 

(Abdullahi, 2011, pp. 65-68). 

The second major interpretation of traditional Islam is Shafi´i jurisprudence, 

which is one of the four Sunni schools of thought founded by Muhammad ibn Idris al-

Shafi´i (d. 820 CE). The Shafi´i jurisprudence’s best-known text is Risala, which 

focuses on how to interpret divine communication to humanity. The Risala is divided 

into several sections including Quran, Hadith, analysis of Arabic language to interpret 

revelation, consensus, and Islamic jurists’ independent reasoning (Ali, 2011, pp. 57-

74).  

 According to the leading traditional religious leaders in Garissa, the five 

sources of Shafi´i jurisprudence (Quran, Hadith, consensus, independent interpretation 

of qualified Muslim jurists, analogy) are used locally according to their reliability and 

importance. For example, when the Quran is silent on a particular religious issue, the 

Hadith is used next. If answers are not found in the first two sources, then the other 

three are used in their order of importance (FGDG: 04/2018). 

The third interpretation of traditional Islam is Ash’arism which is considered as 

the largest Sunni theological school. Ash’arism is named after its founder Abu al-Hasan 

al-Ashari (d. 935), a Sunni scholar from Iraq. It holds the source of theological 

knowledge to be (in order of priority): Quran, Hadith, consensus, and human reason 

which they belief must affirm revelation’s arguments. The founder of Asharism wrote 

two influential books: The Elucidation of Islam’s Foundation, and The Discourses of 

the Proponents of Islam and the Differences Among the Worshippers. The first book 
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concentrated on explaining the principles of Ash’arism, and second volume discussed 

different opinions of Muslim scholars in that period (Frank, 2005, pp. 533-538). 

Based on my observations and analysis of arguments from people who adhere 

to Ash’arism, the main differences between their interpretations and other Muslim 

groups in the local context (including Shafi´i jurisprudence) are the conception of Allah 

and His attributes, acquisition (kasb), role of revelation versus human reason as source 

of truth, seeing of Allah in the Day of Judgement and whether the Quran as a direct 

word of Allah is created or not. (IntB: 05/2015; FGDG: 04/2018). There is also 

difference in the source of theological knowledge for Ash’arism and Shafi´i 

jurisprudence. While Ash’arism focus on four sources (Quran, Hadith, consensus, 

human reason), Shafi´i jurisprudence uses five according to their following order: 

Quran, Hadith, consensus, independent interpretation of qualified Muslim jurists and 

analogy. 

Ash’ arism is known for its distinction between an acquisition (kasb) of action 

and its creation. Adherents of this type of Sunni interpretation of Islam argue that Allah 

is the creator of human actions and people are only inquisitors, but Allah creates in 

human being power and ability to perform actions and free choice between wrong and 

right.  Regarding Allah’s attributes, the position of Ash’arism is that Allah’s divine 

attributes and names (power, life, speech, knowledge, seeing, hearing, face, hand) 

should not be understood literally, they are different from created beings. They argue 

that the attributes and names mentioned in the Quran should be believed without 

drawing comparison with the created beings like our face and hand. Another key 

argument in Ash’arism is whether revelation or reason should be the source of truth. 

They belief that although reason is necessary for the rational understanding of the faith, 

in case of a conflict between the two, the revelation should be the source of ultimate 

truth. The Quran is seen as inseparable from Allah’s attributes of knowledge, which is 

believed to be eternal and uncreated. While some Muslim groups like Mu´tazilite 

denied the possibility of seeing Allah with eyes, the Ash’arism held that it is possible 

(Abdul Hye, 2018, pp. 255-273).21 Table 13 summarises three main interpretations of 

traditional Islam in the local context. 

 

 
21 The article is also available online at: http://www.muslimphilosophy.com/hmp/14.htm#_ftnref12 

(accessed 12.11.2020) 

http://www.muslimphilosophy.com/hmp/14.htm#_ftnref12
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Table 13. Three main interpretations of traditional Islam in the two regions 

Interpretation Known for their focus on: 

Sufism Inner purification through performing daily 

remembrance of Allah 

Recitals of litanies loudly 

Spiritual dance 

Celebrating Prophet Muhammad’s birthday 

Visiting Sufi saints’ tombs 

Using prayer beads 

Shafi’ i jurisprudence Interpretation of the revelation through five 

sources according to the following order: 

Quran, Hadith, consensus, independent 

reasoning of Muslim jurists and analogy. 

Ásh´arism Belief in Allah’s attributes, names without 

drawing comparison with the created beings 

Revelation, not reason, as the source of 

ultimate truth  

Acquisition(kasb) 

Possibility of seeing Allah with our eyes in 

the Day of Judgement 

Quran as eternal, uncreated and inseparable 

from Allah’s attributes of knowledge 

Source: The author’s interviews, FGDs and Muslim texts 

 

Transnational Islam in the two regions 

 Some religious leaders in Kenya and Somalia refuse to distinguish between traditional 

and transnational Islam. They argue that Islam is one and Muslims are united by their 

shared religious beliefs and practices. Referring to the Quranic verse (23:52), one 

respondent said: “Islam is one. There is no such thing as traditional versus transnational 

Islam. Allah prohibits the idea of nationalism or clannism, Muslims belong to one 

global community of believers, and it is prohibited to divide them into different sects 

or nations” (IntM: 07/2016). Another respondent, director of a TINGO in Kenya also 

refuses to use the terms traditional versus transnational Islam, and quotes various 

Quranic verses to support his argument: 
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Allah made it clear to us in the Quran that there is only one true religion and that 

is Islam. And Allah does not divide religion into local versus transnational. The 

Quran says: "And whoever seeks a religion other than Islam, it will never be 

accepted of him, and in the hereafter, he will be one of the losers." (Quran 3:85). 

And in another chapter, Allah explains to us that clans, nation-state-based identity 

are not important: “O mankind! We have created you from a male and a female, 

and made you into nations and tribes, that you may know one another. Verily, the 

most honourable of you with Allah is that who has pious (Quran 49:13; IntG: 

13/2018). 

Both respondents (IntM: 07/2016; IntG: 13/2018) see nationalism and national borders 

as an evil way of disuniting Muslims and refuse to accept the idea of traditional versus 

transnational Islam. Each interviewee downplays differences (in beliefs and practices) 

between the diverse global Muslims. However, traditional religious leaders in the two 

regions see transnational Islam as a competitor to their ways of interpreting and 

practising Islam. Many interviewees from government institutions and traditional 

religious leaders claimed that Somali Islamic interpretations and practices are modified 

and changed by the new ideas from transnational Islamic movements such as Salafism, 

Muslim Brotherhood, Jamaat-e-Islami, Tablighi Jamaat, and al-Takfir wa al-Hijrah 

(FGDB: 02/2016; FGDG: 04/2018). In the following sections, I will briefly discuss 

theological base of local groups who were inspired by these transnational Islamic 

movements.  

Salafism  
Salafism should not be seen as homogenous interpretation or movement in Islam, but 

as an umbrella term referring to different groups of Muslims in different contexts and 

at different times. Currently, Sunni Muslims in the two regions who describe 

themselves as following Salafism do it in a positive sense, use the Arabic term al-salaf 

al-salih, referring to the first three generations of Muslims, and claim to be following 

the example of the pious predecessors who practised pure and authentic Islam. Salafism 

as understood and practised in the two regions refers to Sunni interpretation of Islam 

which is currently used in Saudi Arabic. Local adherents of Salafism widely use 

religious interpretations of Muhammad ibn Abd al-Wahhab (d.1792), ibn Taymiyyah 

(d. 1328) and Muhammad Nasir al-Dın al-Albanı (d. 1999) as representing ‘true’ type 

of Salafism (FGDM: 05/2018; FGDGA: 05/2016). Ibn Abd al-Wahhab was a Sunni 

scholar who founded a revival Islamic movement in central Arabia in the mid-
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eighteenth century. Ibn Taymiyyah is a 13th century Islamic scholar and al-Albanı (d. 

1999) is regarded by Salafi groups in the two regions as one of the most influential 

Salafi scholars in the 20th century. 

Local opponents of Salafism (traditional religious leaders, government 

representatives) use the term “Wahhabism” to describe this type of Islamic 

interpretation. Wahhabism receives its name and basic religious interpretations from 

Muḥammad ibn Abd al-Wahhab (d.1791). However, the local Salafists and two Saudi-

based TINGOs that supported some of the case study schools did not accept being 

described as practising Wahhabism, instead they see themselves as following the pure 

form of Islam which is based on the interpretations of the pious predecessors (al-salaf 

al-salih). The pious predecessors are understood by the local groups to be the Prophet 

Muhammad and his companions, successors of the companions and the third generation 

of Muslims (FGDG: 06/2018). 

In general, Western academic literature divides Salafism into ‘Modernist’ and 

‘Puritanical’. The Modernist Salafism refers to a reform movement led by Jamal al-Dın 

al-Afghanı (d. 1897), Muhammad Abduh (d. 1905) and Rashıd Rida (d. 1935). These 

Muslim scholars attempted to reform Islam to be compatible with the scientific, 

political, and socioeconomic changes in their time. They attempted to show that it was 

possible for Muslims to follow the Prophet and his companions’ interpretation of Islam 

and at the same time utilise modern political institutions. To make Islam relevant to the 

problems of their time, these scholars believed that it was possible to accept reason, 

science, technology, and knowledge from the West without abandoning basic beliefs 

and practices of Islam. The Modernist Salafism focused on restoration of Islamic beliefs 

and practices to pure form, adherence to the Hadith and Quran, unity of Muslims and 

reforming Islamic law, education, and Arabic language. The influence of this 

movement spread to many Muslim countries and were inspired by the Muslim 

Brotherhood of Egypt and Jamaat-e-Islami of Pakistan. The Modernist Salafism 

eventually demised as a group, but they paved way for the emergence of puritanical 

Salafism (Hamdeh, 2016, pp. 407-410; Lauziere, 2015, pp. 1-26). 

The so-called ‘Puritanical’ Salafism is described as a more popular form of 

Salafism, which is currently used in many Muslim countries including Saudi Arabia. 

Puritanical Salafi groups criticise imitation of specific legal Sunni school of 

jurisprudence. The Puritanical Salafi groups do not see any need for a Muslim to follow 

independent interpretations of Sunni schools of legal thought (madhhab). Other 
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characteristics of puritanical Salafism include their emphasis on the importance of 

returning to the ways in which earliest Muslim generations interpreted the religion, 

consider their interpretations to be the purest form of Islam, reject philosophy and 

figurative interpretation of Allah’s attributes and names, and argue that the earliest 

Muslims simply accepted what the Quran and Hadith said at the literal level. Contrary 

to the interpretations of Modernists described by the academic literature, this type of 

Salafism rejects the excessive use of reason and insist on passively interpreting 

scripture. The Puritanical Salafism see any practices and beliefs that are not found in 

the Quran and Hadith as innovation (bidah) created by humans (Hamdeh, 2016, p. 408; 

Olsson, 2014, pp. 176-178). 

There are seven characteristics of Salafism as practised and understood in the 

two regions. First, refusing to follow one of the four Sunni Islamic schools of   

jurisprudence by claiming that acceptance of legal decisions of Madhahib (Islamic 

schools of jurisprudence) without knowing the basis of those issues from the Quarn and 

Hadith is unacceptable. Traditional Islam in the two regions relied heavily on Shafi´i 

jurisprudence as source of Islamic knowledge. Second, they differentiate themselves 

from traditional Islam by understanding literally Allah’s attributes mentioned in the 

Quran such as hand and hearing. Third, regarding various beliefs and practices of 

traditional Islam as bidah (innovation that has no root in Islam). Traditional religious 

practices such as visiting graves of Sufi leaders is considered un-Islamic. Fourth, 

prohibiting celebration of Prophet Muhammad’s birthday by arguing that the 

celebration resembles Christianity’s Christmas. Fifth, demanding a strict dress code for 

both men and women. Most women in the two regions who use the face veil claimed to 

be following religious interpretations of local Salafism. Sixth, advocating for 

eradication of all forms of Islamic interpretation that they consider as being not pure 

Salafism. Seventh, the most important characteristic of local Salafist groups is their 

reference to religious texts of ibn Taymiyyah, ibn Abd al-Wahhab and Muhammad 

Nasir al-Dın al-Albanı as source of Islamic knowledge (FGDG: 02/2016; FGDM: 

04/2018; FGDGA: 05/2016; FGDB: 03/2016). It is interesting to see how local Salafist 

groups on the one hand reject following one specific Islamic school of   jurisprudence, 

and on the other hand, consider some Islamic scholars as representing ‘true Salafism’.  

Throughout this dissertation, Salafism refers to the beliefs and practices of local 

groups characterised by their emphasis on the seven issues mentioned in the previous 

paragraph. The local Salafi groups in the two regions are diverse, some use violence to 
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achieve their objectives (al-Shabab), others see dawah (calling people to the faith) as 

means to spread ‘authentic Islam’ based on the interpretations of Salafism. What all 

Salafi groups in the local context share is their reference to the concept of al-salaf al-

salih, the pious predecessors. A leading Salafi religious leader in Mandera, illustrates 

main features of their beliefs and practices in the two regions:22 

 

Salafism protects Islam from bidah. We call people to a purer form of Islam 

practiced by the Prophet and early Muslims. we prohibit setting up partners in 

worship with Allah[shirk] and deviation from Islamic beliefs and practices 

[inhiraf]. Every Muslim should be Salafi because Salafism is the only rightly 

guided path of Islam. Some ignorant Muslims and unbelievers describe our 

interpretation as Wahhabism. We focus on prohibition of worshiping to anyone 

other than Allah, going to sorceries, celebrating Prophet Muhammad’s birthday, 

seeking healing from graves of prophets or saints, singing, and listening songs, 

using photographs except for valid reasons such as passports (IntM:06/2016). 

 

Local opponents of Salafism (traditional religious leaders, government representatives) 

argued that Saudi Arabia uses Islamic schools to spread their version of Salafism. The 

use of educational institutions by Saudi Arabia to spread its interpretation of Islam is 

well documented. For example, Farquhar (2017, pp. 129-130) illustrates how the 

Islamic University in Medina, Saudi Arabia, is used by the Saudi government to 

transmit its version of Salafism by giving scholarships to thousands of Muslim students 

from around the world. After their graduation, Farquhar argues, students are sent back 

to their countries as preachers and usually shape the religious beliefs and practices of 

the local population by spreading Wahhabi interpretation. Farquhar (2017) shows how 

since the early 2000s, more than 11,000 young men from across the globe were 

educated and sent back to their home countries, facilitating transnational Islamic 

networks and ties between students, the University and Saudi state which funded the 

Wahhabism. Many local Salafi religious leaders in the two regions were educated in 

Saudi state-funded universities. Similarly, most of the Muslim Brotherhood and 

Jamaat-e-Islami leaders received their religious education in Egypt and Pakistan 

respectively (FGDM: 04/2018). 

 
22 Those claiming to be following Salafism in Somalia mentioned similar issues 
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The Muslim Brotherhood 
The Muslim Brotherhood was founded in Egypt by Hasan al-Banna in 1928. From its 

early years, the movement concentrated on reinforcing adherence to Islamic beliefs, 

combating perceived threats from Western lifestyles and providing its members with 

an Islamic upbringing (Wickham, 2015, pp. 22-23). The theological foundation of 

Muslim Brotherhood is based mainly on two books written by the founder, namely 

Memoirs of Hasan al-Banna and the Message of the Teachings. The movement’s main 

objectives include uniting all Muslims under one empire, social justice based on Islamic 

beliefs, provision of social services, liberation of occupied Muslim territories, 

spreading Islamic values and beliefs through rigorous Islamic upbringing. The founder 

of the movement repeatedly emphasised five slogans in his writings: Allah is our 

objective, the Quran is our constitution, the Messenger of Allah is our leader, the Jihad 

is our way, and death for the sake of Allah is the highest of our aspirations.  Hasan al-

Banna encouraged members of the movement to understand and practice ten basic 

pillars of the Brotherhood: (1) understanding Islam with the bounds of the movement’s 

principles; (2) sincerity by doing all actions for the sake of Allah; (3) action by 

spreading Islam and liberating the homeland from un-Islamic control; (4) sacrificing 

for the cause of Islam; (5) obedience for the leadership of the movement; (6) 

brotherhood based on the bond of belief; (7) trust in the sincerity of the leadership; (8) 

perseverance to achieve the goal; (9) commitment to the ideology of the brotherhood; 

(10) and observing different forms of Jihad (Al-Banna, 1993, pp. 1-24).  

Local members of Muslim Brotherhood understood Jihad in four main ways. 

First, an internal struggle to practise Islamic beliefs, diverting the soul from prohibited 

acts, following Islamic rules governing social, economic, and political activities of the 

individual. This type of Jihad is considered as the foundation for the other three types. 

Second, physical fighting to defend the religion, family, land, and property. To be able 

to engage in a physical fight, several conditions/requirements are emphasised in the 

teaching materials of local Muslim Brotherhood members including the ability to fight 

physically, presence of a legitimate Muslim leader, and to have a sincere intention of 

war being for the sake of defending religion, family, land, and property. Third, 

struggling against evil (anything that violates Islamic moral principles) by enjoining 

what is perceived as good and spreading Islamic beliefs and practices. Four, financial 

donations by a Muslim to achieve the other three types of Jihad. Al-Shabab focuses on 

only one type of Jihad, the physical fight which they wrongly interpreted. For al-
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Shabab, suicide bombing of innocent people is part of defending the religion. They see 

fellow Somalis who disagree with their interpretation of Jihad as apostate who are 

legitimate target in order to achieve their vision of establishing an ‘Islamic state’. Local 

Muslim Brotherhood members condemn al-Shabab’s interpretation of Jihad and do not 

see other Muslims who disagree with them as apostate. 

The founder of the Muslim Brotherhood viewed tarbiyyah (written also as 

tarbiyya, tarbiya: upbringing, education)23 as a key factor in reshaping an individual’s 

Islamic identity through practice, reformulating members’ behaviour, worldview, and 

norms to align with the movement’s religious interpretation. The term tarbiyyah is 

understood and used by the case study schools and TINGOs as Islamic training of 

people in various aspects of life including etiquette, ethics, acts of worship and rules 

governing dealings between people (IntM: 11/2018; FGDB:04/2016). For Muslim 

Brotherhood, tarbiyyah has three main objectives for the members: connecting 

members through beliefs and practices, ensuring religious self-purification, and 

promoting members’ commitment to the ideas of the movement (Al-Anani, 2016, pp. 

3-5).  

In the local context, adherents of Muslim Brotherhood’s ideas call themselves 

reform movement (Islax) and focus on the reformation of traditional Islam through ten 

basic pillars of the Muslim Brotherhood. Somalia’s branch of the Muslim Brotherhood 

was operating as a secret movement during the military government (1969-1991) but 

started working openly after the state collapsed in 1991. The Islax has consultative 

council, which chooses the leader every five years and plays a major role in providing 

education and other social services to the local populations. For example, Mogadishu 

University in the capital city and Tadamun Social Society in Puntland are both run by 

members of the movement (IntB: 06/2015). 

Examining the history of the Muslim Brotherhood in the wider Horn of Africa, 

Hansen and Mesøy (2009) suggested that engaging with the movement to enhance 

development efforts could benefit the local population, the Muslim Brotherhood, and 

the Western development agencies. The Somali branch of the Muslim Brotherhood 

(Islax) engaged heavily in charitable activities which are supported by the wider 

networks and connections of the Muslim Brotherhood. For example, the African 

Muslim Agency, a Kuwait based TINGO (renamed direct aid) funded a project helping 

 
23 Throughout this study, I use tarbiyyah   
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more than 2000 students in Somalia. Members of Islax used their connections and 

influences within the Muslim Brotherhood to become local representatives of charities 

connected to the ideology of Muslim Brotherhood (Hansen & Mesøy, 2009, p. 43).  

There are clear differences between transnational Islamic ideas of Muslim 

Brotherhood and Salafism as understood and practised in the local context. Islax 

focuses on the inseparability of Islam and the state, campaigning against Western 

hegemony, social inequalities, impacts of colonialism, conflict in Palestine and 

importance of reforming educational policy in the Muslim countries. Local Salafi 

groups emphasise on ‘purifying’ Muslim beliefs and practices from what they perceive 

as not based on the interpretations of the first three generations of Muslims. Both local 

Salafism and Islax share their desire to promote the objectives of al-Shariah but have 

differences in their interpretation of the best way to achieve the objectives.  

 

Jamaat-e-Islami 
The Jamaat-e-Islami was founded by Sayyid Abu al-Ala Mawdudi (d.1979) in British 

India in 1941. Mawdudi is well known in the Western academic literature for his 

Islamic political thought, which had influences in the wider Muslim world. Many 

leaders of transnational Islamic movements such as Egyptian Sayyid Qutb and Tunisian 

Ghannouchi were influenced by Mawdudi’s vision of an Islamic state (Amin, 2014, p. 

509). Muslim Aid which supported one of the case study schools was inspired by the 

interpretations of Jamaat-e-Islami (Clarke, 2010, p. 517; IntB: 08/2016). 

Mawdudi saw the ‘Islamisation’ of life as a key requirement for the change 

desired and emphasised the importance of renewal (tajdid), which he perceived as 

involving reconstructing the fabric of Muslim lives in accordance with the Quran and 

Hadith. All ways of life, systems, worldviews, beliefs, and practices that contradict five 

objectives of maqasid al-Shariah is regarded as ignorance and pre-Islamic way of life 

(jahiliyyah). Secular modernity, colonialism, western hegemony, any governance 

systems that are not based on the submission of people to Allah’s rules are considered 

by Mawdudi to be part of jahiliyyah. Mawdudi’s ideas can be found in his over 120 

pamphlets, books, and sermons (Mawdudi 1960, pp. 1-30). Jahiliyyah is an important 

concept in Mawdudi’s revolutionary ideas.  He perceived secular modernity as an 

‘ignorance’ of monotheism and God’s divine laws. 

Mawdudi believed that to achieve renewal (tajdid) of Muslim lives in 

accordance with the al-Shariah, there was a need to establish a movement (Jamaat-e-
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Islami) that could carry out the reform processes which are needed for achieving his 

conception of development (maqasid al-Shariah). In many ways, Mawdudi’s 

revolutionary ideas are similar to those of the Muslim Brotherhood. Both movements 

focus on state and religion as inseparable and try to present Islam as a ‘comprehensive’ 

way of life with moral, social, economic, and political system, which the movements 

belief could tackle developmental challenge facing Muslim countries. Mawdudi 

perceived ‘Islamisation’ of society as eradicating un-Islamic ways of life, unity of 

Muslim world and revolution motivated by the objectives of al-Shariah (Mawdudi, 

1960, pp. 20-29, 1979, p. 334).  

Jamaat-e-Islami uses Mawdudi’s writings as religious guidance for their 

interpretation of Sunni Islam. Mawdudi urged the followers of the movement to 

understand the Quran as a book containing a message from Allah, which if practised 

‘correctly’ could lead to human emancipation and change. 

There are two other transnational Islamic movements that are active in the two 

regions: Tablighi jama´at and Al-Takfir wa Al-Hijra. The two movements did not 

inspire the case study schools or TINGOs, but they have followers in both north-eastern 

Kenya and the Puntland region of Somalia. Tablighi Jama’at was founded in India 

around 1926-27 by Muhammad Ilyas Kandhalawi (d.1944) with the aim of 

transforming Muslims by bringing them back to practise ‘true Islam’.  The Tablighi’s 

activities focus more on spreading Islamic beliefs and practices and avoiding politics. 

In the early years, the movement was concerned mainly with protecting Indian Muslims 

from the perceived threats of Hinduism and Christianity (Noor, 2012, p. 28). 

In the local context, Tablighi members focus on six fundamental principles: the 

concept of monotheism, performing five daily prayers in congregation, cooperation 

among Muslims to spread the faith, doing all actions for the sake of Allah, learning al-

Shariah, and importance of calling people to the faith (dawah). In their daily preaching 

activities, local members use repeatedly two ideas from the Quran (Quran, 3:104) as 

motivating them to spread the faith: maruf (encouraging people to do what is right) and 

munkar (urging people to stay away from what is wrong). The two ideas are understood 

and used by the local Tablighi members as spreading Islamic monotheism, righteous 

behaviour, discouraging all that Islam has forbidden (IntG: 07/2016; FGDGA: 

05/2016). 

Al-Takfir wa Al-Hijra originated from Egypt in the early 1970s as offshoot of 

the Muslim Brotherhood. It was founded by an Egyptian scholar called Shukri Mustafa. 
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Al-Takfir members deeply believe that present Muslim societies are not governed under 

the ‘correct’ interpretation of Islam, and people who accept being ruled by such secular 

systems are regarded as apostates. Two key distinctive characteristics of the movement 

is al- Takfir and al-Hijra. Al-Takfir refers to accusing other Muslims of apostasy, and 

al-Hijra is urging members of the group to emigrate and find a new place where they 

can practice Islam. The members believed that the Egyptian society was living in state 

of paganism, and they needed to separate themselves and establish ‘true’ Muslim 

community (Cozzens, 2009, pp. 493-495).   

Al-Takfir wa al-Hijra and al-Shabab both see Somali society as being governed 

by an un-Islamic system, and their interpretations and uses of religious ideas impacted 

negatively on stability and development in the two regions. Local members of al-Takfir 

call for a two stage ‘Islamisation’ process: weakness and action. During the weakness 

stage, adherents of the group isolate themselves from the rest of Somali society and 

build their imagined so called ‘pure Muslim society’. When enough followers and 

resources have been recruited, the group believes that they should spread their beliefs 

and practices by force (attacking what they see as un-Islamic practices). A major 

characteristic of local groups who adhere to al-Takfir wa al-Hijra’s ideas is their refusal 

to accept the validity of consensus, the opinion of Muslim jurists or analogy as a source 

of Islamic law. Those in the group argue that only the Quran and the Hadith are the 

legitimate source of Islamic jurisprudence (FGDM: 04/2018; FGDGA: 05/2016). 

Table 14 summarises the characteristics of three transnational Islamic 

movements that inspired the case study TINGOs and main differences between 

traditional local Islamic interpretations and transnational Islam. In the next chapter, I 

turn to examine how local actors understood and practised development in the two 

regions. 
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Table 14. Distinctive characteristics of three transnational Islamic movements that inspired 

the case study TINGOs  
Transnational Islamic 

movements that 

inspired the case study 

TINGOs 

Distinctive characteristics as 

practised in the local context 

Case study 

TINGO 

inspired by 

the 

movement 

Main differences with 

traditional 

Islam 

Salafism Regarding interpretations of ibn 

Taymiyyah, Muhammad ibn 

Abd al-Wahhab, Muhammad 

Nasir al-Dın al-Albanı as true 

Salafism 

Protecting Islam from bidah 

Objectives of al-Shariah 

Criticising local Sufism 

Understanding attributes of 

Allah literally 

Regarding their interpretation as 

the only true Islam 

Strict dress code for men and 

women 

Muslim 

World 

League 

 

 

 

 

 

World 

Assembly of 

Muslim 

Youth 

Prohibiting local Sufi 

practices, interpreting 

attributes of Allah 

literally, strict dress 

code for men and 

women. 

 

 

 

 

Muslim Brotherhood Tarbiyyah as key factor in 

reshaping Islamic identity 

Religion and state as inseparable 

Ten pillars of the Brotherhood 

objectives of al-Shariah 

Reclaiming Islamic empire 

Social justice based on Islam 

Liberation of occupied Muslim 

territories 

Islamic 

Relief 

 

Reference to the 

Brotherhood’s ten 

pillar and 

revolutionary ideas 

Jamaat-e-Islami Concept of renewal (tajdid) 

Islamisation of life as 

prerequisite for desired change 

Social justice based on Islam 

Objectives of al-Shariah 

 

Muslim Aid Reference to the 

concept of tajdid, 

Jahiliyyah and 

Mawdudi’s 

revolutionary ideas 

Source: The author’s interviews, FGDs, materials from the TINGOs and Islamic schools 
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Chapter 5  

Conceptions of ‘development’ 
 

In the mainstream global development thinking, the meanings of development have changed 

from narrowly economic arguments of modernisation theory to broader ideas of current United 

Nations’ Sustainable Development Goals (SDGs). This chapter examines how development in 

the study area is understood and practised in three different ways: as achievement, 

advancement, and protection of maqasid al-Shariah (faith, life, intellect, posterity, wealth); as 

both maqasid al-Shariah and material improvements of people’s lives (horumar); and as 

promoting short-to-medium term development goals based on the objectives of MDGs and 

SDGs. 

As Hettne (1995, p. 15) argues, meanings of development must be contextualised: “there 

can be no fixed and final definition of development, only suggestions of what development 

should imply in particular contexts.” What is meant by development can only be understood in 

relation to how the local population and other local actors perceive it in a particular context.  

Development thinking is bound with values, which shape assumptions, actions, and goals of 

desirable change. Each definition of development represents different values, interests, and 

usually refers to changes from one condition to another (Pieterse, 2001, 5). To examine 

conceptions of development in the local context, it is first necessary to outline mainstream 

global development thinking. 

Mainstream global development thinking 

As a concept, development has a long history. Juhani Koponen in his analysis of the concept 

(2020) illustrates the importance of tracing long-term conceptual and semantic changes, and the 

contribution made by European colonialism. What is important for understanding the modern 

meaning of development is that it is taken as a process that facilitates the achievement of a 

desirable society and requires intentional actions producing such a process. Koponen briefly 

exposes a ‘hypothetical sketch’ of the concept’s emergence starting from Indo-European 

languages in the 12th century as développer, develop, entwickeln, referring to ‘unfolding or 

unrolling of something folded or rolled up’. The emergence of the idea of development as a 

social process could be traced back to Europe’s ‘critical historical juncture’ in the 18th and 19th 

centuries. During these periods of European colonialism, development referred to development 

of resources. What is important for understanding the modern notion of development is 
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premised on the belief that the desired developmental goals are to be achieved through 

intentional actions. Thus, historical processes in the West such as the emergence of industrial 

capitalism, discovery of machinery driven by fossil energy, modernisation and workers’ 

concentration in factories have been used as development ideals, and the major lineage of 

development can be understood as originating from the workings of European colonial powers, 

industrialisation, modernisation, and capitalism. In other studies, Koponen suggests that the 

concept can be understood as combining intentional interventions, normative goals or social 

process leading to societal transformation. The three-dimensional concept is the basis of the 

post-1945 ideology of developmentalism which is premised on the belief that development is 

good for all (Koponen, 2007, 2009, p. 39). 

Sumner and Tribe’s conceptualisation of development (2008, 12-15) is useful for 

understanding the different meanings of development. As the following figure illustrates, 

development can refer to short-to-medium term desirable change, as a long-term process of 

societal transformation or as a discourse of western hegemony and modernity. 

 

Figure 2. Meanings of development (Sumner & Tribe 2008, 11) 

 

The famous inaugural speech by US president Harry Truman in 1949 described development 

as the process whereby the developed nations apply their scientific and technological 

knowledge to help the peoples living in poverty (Truman, 1949). The later modernisation theory 

saw development as structural changes of economy from less to more productive forms. This 

was supposed to be the natural way to development everywhere. Thus, for the poor countries 
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to achieve development, what needed was perceived to be removing constraints to development 

including traditional values and customs. Three factors were perceived as necessary for societal 

development: economic growth, state planning and international aid (Hettne 1995, p. 36). 

The popularity of modernisation theory declined from late 1960s onwards. In the early 

1970s, Marxian and other leftist scholars were criticising its shortcomings (Davis &Trebilcock, 

2001, 21-36). It was recognised even more widely that living standards of people in developing 

countries were declining, economic inequalities were increasing internationally and within 

countries, and ‘trickle down’ ideas were not working. The conception of development then 

shifted to redistribution strategies, channelling economic growth into investment in agriculture, 

education, and health. As Mahbub ul Haq, a Pakistani economist affiliated with the United 

Nations Development Programme (UNDP) and the World Bank, argued that there was a need 

to shift the development discourse away from economic growth to poverty reduction. 

We conceived our task not as eradication of poverty but as a pursuit of certain levels of 

average income. Development goals must be redefined in terms of reduction and eventual 

elimination of malnutrition, disease, illiteracy, unemployment, and inequalities. We were 

told to take care of our GNP as this would take care of poverty. Let us reverse this and 

take care of poverty as this will take care of GNP (Haq, 1976, p. 92). 

During the 1970s and 1980s, dependency theorists blamed the lack of development on the 

historical processes of unequal exchange between the underdeveloped colonies and Western 

colonial powers. They claimed that poor colonial territories were not developing because the 

products from industrialised nations are sold at more than their actual value, and the products 

from poorer countries at a lower price. Dependency theory was critical of the dependency of 

peripheral economies on dominant developed countries and injustice in the international trade 

regime. For some dependency theorists, the poor countries should focus on import substitution, 

industrialisation, and elimination of the unjust relationship between the developed countries 

and poorer countries by other means, including class struggle and even revolutionary means. 

Dependency theory was criticised for its revolutionary radical ideas and its failure to 

acknowledge that capitalist development occurred in some parts of low- and middle-income 

countries in the South (Sylvester 1999, pp. 703-721; Larrain, 2013).  

In the 1990s, poverty and inequality themes dominated mainstream development 

thinking, which were reflected in the human development ideas such as increasing people’s 

choices: attaining health and long life, education, access to basic needs for a decent standard of 

living, political freedom, aspects of human rights, human resources development, human 
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welfare, and basic needs approach. While the human development resource sees people as a 

means for development, the concept of human welfare sees human beings as the beneficiaries 

of the development process and places more emphasis on distributive policies. To demonstrate 

that human development is not only about income and growth of wealth, but more about 

distributive policies and characteristics of economic growth, the UNDP constructed the Human 

Development Index (HDI). The HDI is a composite index based on three types of human 

deprivation: life expectancy, literacy, and income needed for a decent living standard (Alkire, 

2002, pp. 181-205). 

In September 2000, world leaders adopted the eight goals of the United Nations’ 

Millennium Development Goals (MDGs). The MDGs focused on eradicating extreme poverty 

and hunger, achieving universal primary education, promoting empowerment of women and 

gender equality, reducing child mortality, improving maternal health, fighting diseases such as 

acquired immunodeficiency syndrome (AIDs), environmental sustainability and developing 

global partnership for development (United Nations, 2015). The deadline for the MDGs’ targets 

was 2015 and final report by the UN showed remarkable gains in many of the goals including 

poverty reduction, education, fighting against diseases and child mortality. 

The mainstream development thinking had its radical counter currents. Some scholars 

described development as being a US project aimed at stopping the spread of communism 

during the cold war (Pieterse, 1991, pp. 343-373). Post-development theories went even further 

by rejecting the whole idea of development, claiming that it is a continuation of a Western 

colonial project, westernisation, and exploitation of poor countries in the global capitalist 

system. Simon (2002, pp. 121-127) illustrates that the post-development approach has similar 

features with previous basic needs, grassroots development, and participatory concepts. Critics 

of post-development theories point out how the proponents of the theory romanticise local 

cultures and neglect capitalism and poverty, while ignoring the power relations and inequalities 

which exist in the local traditions (Rapley 2004, pp. 350-354). 

Building on the results of the MDGs, the current mainstream global development 

thinking conception of the concept focuses on achieving 17 Sustainable Development Goals 

(SDGs) that were agreed by high representatives of countries at the United Nations’ 70th 

anniversary in September 2015.The SDGs have been described as a global plan of action, 

balancing various dimensions of ‘sustainable development’ including social, economic, and 

environmental aspects.24  

 
24 SDGs available at: https://www.undp.org/content/undp/en/home/sustainable-development-goals.html 

(accessed 12.11.2020) 

https://www.undp.org/content/undp/en/home/sustainable-development-goals.html
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Education is considered in both MDGs and SDGs as crucial for the achievement of 

development. The MDG goal 2 recognised the universal right to primary education for all boys 

and girls, and MDG 3 focused on promoting empowerment of women and gender equality in 

education. Education is seen as influencing all other goals of MDGs: helps reduce poverty and 

child mortality, improve maternal health, combats diseases, helps ensure environmental 

sustainability and global partnership for development (UNESCO, 2011, pp. 6-32). Similarly, 

target 4.7 of the SDGs emphasises ensuring that all learners get skills and knowledge to enhance 

SDGs through education for sustainable development, human rights, gender equality, 

sustainable lifestyles, promotion of a culture of peace and non-violence, appreciation of cultural 

diversity and global citizenship, and cultural contribution to SDGs (UNESCO, 2017, p. 7). The 

following box presents a summary of the current mainstream global development thinking. 
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Sustainable Development Goals (SDGs)  

1. Ending poverty in all its forms everywhere  

2. Ending hunger, achieving food security, improving nutrition, and promoting 

sustainable agriculture  

3. Ensuring healthy lives and promoting well-being for all at all ages 

4. Ensuring inclusive and equitable quality education and promoting lifelong 

learning opportunities for all  

5. Achieving gender equality and empower all women and girls  

6. Ensuring availability, sustainable management of water and sanitation for all  

7. Ensuring access to affordable, reliable, sustainable, and modern energy for all  

8. Promoting sustained, inclusive, and sustainable economic growth, full and 

productive employment, and decent work for all  

9. Building resilient infrastructure, promoting inclusive and sustainable 

industrialisation and foster innovation  

10. Reducing inequality within and among countries  

11. Making cities and human settlements inclusive, safe, resilient, and sustainable  

12. Ensuring sustainable consumption and production patterns  

13. Taking urgent action to combat climate change and its impacts 

14. Conservation and sustainable use of oceans, seas, and marine resources for 

sustainable development  

15. Protecting, restoration, promoting sustainable use of terrestrial ecosystems  

16. Promoting peaceful, inclusive societies for SDG  

17. Strengthening the means of implementation and global partnership for SDGs  

  

Source: United Nations, 2015 

 

To sum up this global development discourse, the post-1945 development thinking understands 

the concept mainly as having three-dimensions which combine intentional actions, normative 

goals, and process. It can be said that the current 17 SDGs are based on the belief that this vision 

of development is good for all humanity. However, all development represents different 

interests, values of actors, and changes from one condition to another. Against the mainstream 

development thinking which I have outlined above, how can development in the context of 

Kenya and Puntland be understood? In other words, what is development for the local actors in 

the two regions? As we will see from the following analysis, answers differ when we look at 
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how development is perceived by the case study schools and TINGOs, people who benefit from 

the services of the schools and the two governments.  

Local conceptions of development 

Development as Maqasid al-Shariah 

Historical background of maqasid al-Shariah 
The concept of maqasid al-Shariah has roots in the Islamic reform movements and Muslim 

scholars’ attempts to reform Islam to be compatible with changes in their time. Auda (2007, pp. 

13-20) presents early history of maqasid al-Shariah and concept’s development by Muslim 

jurists during fifth to eighth Islamic centuries. The concept was not given special attention until 

the third Islamic century when Al-TirmidhÏ al-Hakim (d. 908 CE) wrote the first known 

manuscript on the concept of maqasid entitled al-Salah wa maqasiduha (Prayers and their 

Purposes), which discussed purposes behind each act of prayer. Early Muslim jurists who 

significantly contributed to the development of maqasid al-Shariah ideas include Abu Zayd al-

Bakhli (d. 933 CE), al-Qaffal al-Kabir (d. 975 CE), Ibn Babawayh al-Qummi (991 CE) and Al-

Amiri al-Faylasuf (d. 991). Classification of the concept according to levels of necessities 

(darurat), needs (hajiyat) and luxuries (tahsiniyyat) were not developed until the fifth Islamic 

century when the concept was further developed by various Muslim jurists who tried to cope 

with complexities of the evolving socioeconomic and political changes. Between the fifth and 

eighth Islamic centuries, the concept was further developed by Muslim jurists such as Abu al-

Ma´ali al-Juwayni (d.1085 CE), Abu Hamid al-Ghazali (d. 1111 CE), Al-Izz Ibn Abd al-Salam 

(d. 1209), Shihab al-Din al-Qarafi (d. 1285 CE), Shams al-Din Ibn al-Qayyim (d. 1347 CE) and 

Abu Ishaq al-Shatibi (d. 1388 CE).  

Islamic reform movements led by Muslim scholars such as Jamal al-Dın al-Afghanı (d. 

1897), Muhammad Abduh (d. 1905) and Rashıd Rida (d. 1935), Sayyid Qutb (d. 1966) all tried 

to use ideas of maqasid al-Shariáh to deal with socioeconomic and political changes in their 

time (including colonialism), but in different ways. These movements tried to show that it was 

possible for Muslims to use Western-developed technology and science without abandoning 

basic beliefs and practices of maqasid al-Shariáh (Hamdeh, 2016, pp. 407-410; Lauziere, 2015, 

pp. 1-26).  
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The Egyptian Sayyid Qutb´s ideas about the role of Islam in society occupy a unique 

position in Islamic movements worldwide. In his most influential book Ma’alim fi’l-tareeq 

(Milestones), which was first published in 1964, Qutb focuses on al-Shariah and its application 

on all aspects of Muslim life. He explains his plan to create an ideal Muslim community based 

on al-Shariah and emphasises on two key concepts of what he calls Jahilliyah (pre-Islamic 

ignorance, disregard for divine precepts) and hakimiyyah (sovereignty). The term Jahilliyah 

occurred four times in the Quran and refers to pre-Islamic Arabia in its ignorance, polytheism, 

and idolatry. Sayyid Qutb claimed that Muslim countries in his time were comparable to 

Jahilliyah of pre-Islamic Arabia in their use of secular laws and abandoning beliefs and 

practices of al-Shariah. For Sayyid Qutb, the new Jahilliyah in the Muslim world was fostered 

and protected by modern authoritarian states in Muslim nations as well as influences of Western 

materialism, individualism, and colonialism. To bring Muslims back to practising maqasid al-

Shariah, Qutb argued that it was necessary to form ‘vanguard of believers’ to spearhead a 

revolution against the new jahilliyah and facilitate formation of Islamic state (Sayyid Qutb et 

al., 2006, p. 11). Jahilliyah for Sayyid Qutb refers to condition of any society, place where al-

Shariah as he understood is not practised. It is important to mention that Qutb was not the first 

Muslim scholar who used the concept of Jahilliyah, Ibn Taymiyyah (d. 1328) and Mawdudi (d. 

1979) also described any society that is not practising values of al-Shariah as Jahilliyah.  

The other key concept for Sayyid Qutb was Sovereignty (hakimiyyah), which refers to 

the condition in which Allah is held as the ultimate sovereign, supreme legislator, source of 

legal authority of the state. Qutb emphasised that Islam must be understood and practised as a 

religion and state in one, and sovereignty over legislation as belonging only to Allah, and law 

of al-Shariah should be implemented in all aspects of life. He saw that a society characterised 

by his ideas of hakimiyyah is the opposite of a Jahilliyah society (Qutb, 2012, pp.45-54).  

Local Muslim Brotherhood groups are mainly influenced by Hassan al-Banna’s ideas 

of ten pillars25, not Sayyid Qutb’s hakimiyyah and jahilliyah concepts. However, one should 

remember that Sayyid Qutbi was himself influenced by Hassan al-Banna. Maqasid al-Shariah 

originates from speculation of Muslim jurists and scholars to interpret a certain purpose, goal 

or intent of the Quran or Hadith instructions. Depending on the context and actors, the concept 

of maqasid al-Shariah was later interpreted and used differently by various Islamic movements 

including Muslim Brotherhood, Jamaat-e-Islami and Salafism. 

 
25 See Chapter four, Muslim Brotherhood 
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In the primary data, the case study schools and TINGOs described their vision of 

development as achieving normative goals of maqasid al-Shariah. First, it necessary to explain 

meaning of the terms, and then see how the concept is understood as referring to ‘development’. 

The Arabic term maqasid is translated as referring to a purpose, objective, goal, or intent. The 

objectives behind Islamic rulings are described as maqasid al-Shariah (Auda, 2007, p. 2). The 

term al-Shariah (also spelt as Sharia, Shari’ah) for many in the West, and presumably in other 

places is associated with tough punishments for crimes. However, as will be evident from the 

following analysis, the concept is much more complex than just being tool for punishment.  

John Louis Esposito, a leading American academic and expert on Islam describes al-

Shariah as: “God's eternal and immutable will for humanity, as expressed in the Quran and 

Muhammad's example (Sunnah), considered binding for all believers, ideal Islamic law.” 

(Esposito, 2003, Shariah). Esposito continues his definition of the concept by saying that the 

Quran contains only ninety verses that deal with laws which are incorporated into legal codes, 

and the remainder of Islamic law is as the result of jurisprudence (fiqh), human efforts to 

legislate cases that are not mentioned by the Quran or the Prophet Muhammad’s example. 

Although laws from jurisprudence can be considered to be fallible, al-Shariah is sometimes 

used to refer to all Islamic legislation. As Esposito argues, distinguishing between jurisprudence 

and al-Shariah is important to understand Islamic legal system. 

Abu Hamid al-Ghazali (d.1111 CE), a prominent Sunni Muslim jurist, discussed the 

concept under what he called maslaha (the common good/in the public interest). Al-Ghazali 

linked maslaha to maqasid al-Shariah and understood it as anything that secure a benefit or 

prevent a harm, and at the same time harmonious with maqasid al-Shariah. Any practice that 

preserves/promotes five necessities of al-Shariah is considered as maslaha. As mentioned 

earlier, traditional classification of maqasid al-Shariah divide the concept into three levels: 

necessities (darurat), needs (hajiyat) and luxuries (tahsiniyyat). Necessities are further divided 

into protection/promotion of faith, life, intellect, posterity, and wealth. Some Muslim jurists 

added the preservation of honour to the necessities. The needs are perceived as less essential 

for human life than necessities. Islamic literature gives examples such as means of 

transportation and marriage as part of needs. The purpose at the level of luxuries (tahsiniyyat) 

are complementary factors that facilitate a better life such as luxury house (Auda, 2007, pp. 2-

4).  
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Maqasid al-Shariah as understood by the schools and TINGOs 
As will be evident from the following interview excerpts, the case study schools and TINGOs 

interpreted maqasid al-Shariah as their vision of tanmiyya: 

 

Islamic Relief sees maqasid al-Shariah which are preserving and promoting faith 

(din), physical self (nafs), intellect (aql), posterity (nasl) and wealth (mal) as being 

foundation for socio-economic development (tanmiyya al-ijtimaiya wa al-iqtisadiya) 

(IntM: 13/2018).  

Muslim Aid strongly believes that social justice with its elements of social 

interdependence between humanity, equality, distribution of wealth and protecting 

maqaṣid al-Shariah are requirements for development (tanmiyya) (IntB: 10/2016). 

For Muslim World League, there cannot be any development (tanmiyya) without 

following the footsteps of salaf al-salih (the pious predecessors: Prophet Muhammad 

and his companions, successors of the companions and the third generation) and 

protecting maqaṣid al-Shariah (IntM: 11/2018).  

World Assembly of Muslim Youth believes that basic requirement for development 

(tanmiyya) is social justice, following footsteps of the pious predecessors and 

protecting maqaṣid al-Shariah (IntG: 13/2018). 

The interviewees all referred to the objectives of al-Shariah as their normative goal of 

development. Although the TINGOs and the case study schools have differences in 

the means used to achieve these goals, and interpretations of what the protection and 

promotion of each development goal constitute, they all agree their ultimate 

development goal to be aiming to achieve the five objectives mentioned in the first 

quotation. Protection and promotion of these necessities (darurat) are seen by the 

schools and TINGOs as being involved in providing social services that contribute to 

the removal of any factors constraining the achievement of these goals. Maqasid al-

Shariah appears across the entire primary data sources to refer to the promotion and 

protection of what the case study schools and TINGOs consider as their conception of 

development.  

The case study schools and TINGOs regard preserving and protecting/promoting their 

faith (first development goal) as an important factor of well-being. Life is seen as a short 

journey to the eternal life after death, and the priority is to prepare Muslims to meet their God 



 
 

124 
 

with faith. This is believed to bring purpose and meaning to a Muslim’s life and fulfil spiritual 

as well as material needs. It is argued by the schools and TINGOs that without safeguarding the 

belief of Allah as one and the only creator of all, and promoting practices of fundamental 

principles of Islamic faith, there can be no meaning to life. The second development goal, 

protecting life, is the recognition of life as Allah’s gift that must not be taken except under strict 

conditions (murder). Life is protected through provision of social services that contribute to the 

sustenance of the human life including basic needs such as food, clothes, and shelter. The 

preservation of intellect, the third development goal, is interpreted as relating to the need for 

Islamic education to fulfil Allah’s obligations and staying away from intoxicants that harm the 

intellect. The fourth development goal focuses on posterity and considering family as the 

foundation of society and solidarity. Material wealth, the fifth development goal sees wealth as 

a trust given by Allah that should be used only in permissible ways (FGDM: 04/2018; FGDG: 

02/2016; FGDGA: 03/2016).  

The case study schools and TINGOs described in detail their mechanism for achieving 

maqasid al-Shariah. Believing and practising religious teachings and practices such as Islamic 

etiquette, morality, acts of worship, almsgiving, endowment, and all types of voluntary charities 

are perceived as tarbiyyah (upbringing, education) which will lead to the achievement of the 

five goals. In medieval Islam, the Arabic term tarbiyyah was used for education of the upper 

classes both in humanistic and religious disciplines, and in the contemporary world, the term 

refers to child education and rearing (Esposito, 2003, tarbiyyah). Interestingly, as we will see 

in Chapter 6, the case study schools and TINGOs perceived and used tarbiyyah differently.  

The case study schools and the TINGOs used the Arabic term tanmiyya (also written as 

tanmia, tanmiya, tanmiyah) to describe the desired change which according to their 

understanding can only be achieved through promoting and protecting their five development 

goals. However, in modern Arab countries, tanmiyya is used for material development as 

understood by the mainstream development thinking. For example, Islamic Development Bank 

based in Saudi Arabic, a multilateral Islamic institution, uses the term as a synonym for the 

Western conception of development. As the following interviewee argues, intentional actions 

that aim to promote their vision of development are referred as tanmiyya:  

 

Our tanmiyya activities focus on building bonds of true Islamic faith, elimination 

of poverty, educating young Muslims to become good members of the society, 

promoting maqasid al-Shariah, enjoining what is right and forbidding what is 

wrong. In our social development projects (mashari tanmiyya al-ijtimaiya), we 
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focus on supporting Muslim families, caring for orphans, the elderly, the poor and 

neighbours. Our tanmiyya objectives are to encourage the development of a society 

practising al-Shariah. We aim to build society in which social security and mutual 

support, brotherhood based in Islam, practising Islamic virtue and morality are 

obligatory duty. We believe that people need spiritual and moral development 

(tanmiyya ruhi wa akhlaqi) before they can advance their material resources (IntG: 

11/2016). 

The case study schools and TINGOs distinguish between the ‘ideology of 

westernisation, modernisation’ and what they regard as an ‘Islamic modernity’, 

which is perceived by them as being characterised by beliefs and practices analysed 

in Chapter 6. I use the term ideology to refer to “a set of beliefs on how the world 

ought to be, a critique of how the world currently is, and a course of action for 

realising that world” (Gregg, 2010, p. 293). The process of modernity’s Islamisation 

involves encouraging Muslims to promote and protect objectives of al-Shariah. 

Science and reason are not always seen by the case study schools and TINGOs as 

being contradictory with transnational Islam’s vision of development. However, 

certain ‘Western’ values such as separation of sacred and secular realms in the 

governance system are considered by them to be incompatible with some basic 

Islamic principles (IntG: 13/2018; IntM: 11/2018). 

Development as Horumar 

Historical background of Horumar  
Before European colonial powers occupied Somali territory (Italy, Britain, and France), the 

lifestyle and livelihood of Somalis were characterised by nomadic pastoralism, living a 

subsistence lifestyle as livestock herders (mainly camels, cattle, sheep, goats) or agro 

pastoralists. During pre-colonial times, ideas about horumar in the Somali-speaking territory 

were centred on increase in livestock, acquiring pasturage, water for the livestock, practising 

traditional Islam and protecting members of one’s clan from feuding clans. The camel was an 

animal with social prestige and it was used for various purposes including economic (milk, 

meat, transport) and social (blood-money, pride price, honour).26  

 
26 Lewis (1961) offers an excellent study on Somalis as pastoral nomads 
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Colonial domination in the Somali territory influenced socio- economic, political life as 

well as the Somali language. Many Somalis were educated in colonial schools, worked for the 

colonial administration as local police, teachers, customs officers, and they later played a crucial 

role in state building after the independence. To understand the underlying meanings of the 

term horumar, we need to highlight how the ‘modernisation’ of the Somali language vocabulary 

to meet modern scientific words evolved.  

When the northern and southern parts of Somalia gained their independence from 

Britain and Italy respectively in 1960, Somalis faced daunting challenges of inheriting two 

different systems and languages as the written medium of administration (English in the north 

and Italian in the south). Although all Somalis spoke Somali, there was no written form of the 

language before 1972 and they could not communicate one another in written form. In October 

1969, a Supreme Revolutionary Council of military took power and introduced written Somali 

using the Latin script. People gradually started replacing colonial languages with Somali and 

the government conducted a literacy campaign with the help of the radio, which was extensively 

used for providing instruction concerning the Somali alphabet, word division, spelling and 

punctuation. In 1973, Somali was introduced as the medium of instruction in the lower primary 

schools, and a literacy campaign for compulsory learning of written Somali was launched, first 

in urban areas, mainly using the radio and volunteers who also learned the new orthography. 

The Somali government, educators, broadcasters faced the challenges of developing Somali 

terms to deal with subjects such as mathematics, physics, administration and development. In 

the late 1970s, the government developed new books on its perspectives of development and 

Somali history, and there was enough Somali vocabulary to enable the language to be the 

medium of instruction at all levels of education below the university (Samatar, 1993, p. 106; 

Andrzejewski, 1983).  

Horumar and many other terms dealing with modern scientific subjects first emerged 

as a result of ‘modernisation’ of the Somali language, but the meaning and use of the horumar 

concept changed since the writing of Somali language in 1972. For example, during 1970-75, 

the Somali government’s perspective on horumar was based on what was referred to as 

‘scientific socialism’, which emphasised improvement of the standard of living, job creation, 

eradication of capitalism, agricultural programmes, and creation of manufacturing plants. The 

creation of various cooperatives was critical in achieving horumar through what was called 

hantiwadaag (socialism) in Somali. Interestingly, Somali socialism assured pastoralists that 

hantiwadaag would not affect their livestock (their livestock would not be shared). 

Development of cooperatives and the agricultural sector were also perceived as cornerstone of 
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achieving horumar. From 1981-90, the Somali government turned to the West and horumar 

ideas shifted to focus on implementing the IMF’s programme of structural adjustment. For 

example, Somalia’s National Development Plan (Qorshaha Horumarinta Qaranka) for 1987-

91 shifted ideas of horumar to meet the requirements of IMF incentives and Western AID.  

Hantiwadaag (Somali socialism) was seen in the new plan as an obstacle to horumar (Laitin, 

1993, pp. 126-134). 

 It is important to mention that the ideas of horumar after the independence and until 

the state collapse in 1991 was mainly influenced by Italian and British educated Somalis who 

were in government positions and their foreign advisers. According to many interviewees 

(religious leaders, parents, teachers) and tacit knowledge I gained through my long presence in 

the two regions, there was a disconnect between the ideas of horumar held by the elites in 

government positions and those of ordinary Somali citizens. The ordinary citizens included 

ideas such as practising Islam, material improvement, protecting members of one’s clan from 

feuding clans as part of horumar. Horumar differs from two other local concepts of 

development in its historical evolution and type of material-spiritual improvement included in 

it. For many interviewees, combining issues of promoting spiritual-material improvement with 

safeguarding interests of one’s own clan were important part of horumar. Therefore, the 

underlying ideas of horumar are based on a mixture of Somali tradition, Islam, and the legacy 

of foreign domination in the Somali territory. 

 

Horumar as currently used in the two regions 
The local population in the two regions used the Somali term horumar’to refer to the meanings 

associated with a ‘positive’ change from one condition to another involving an improvement of 

some sort, such as education, livelihoods, peace and security, justice, wealth, social inclusion, 

and promotion of objectives of al-Shariah. Whenever local people wanted to talk about their 

desired change, they used the term horumar and as a researcher, I also employed this term when 

asking them about their vision of development. For instance, an informant in Garissa, a single 

mother, uses the term horumar (which I translated as development) in the following ways: 

“Horumar [development] for me is to live in an Islamic way of life. No good life without 

religion. Good life for me is to worship Allah, get food, shelter, health, education for my 

children, peace, and clean water” (IntG:10/2016). Except for her reference to the importance of 

Islamic beliefs and practices for the desired change, other words that the mother associates with 

the term horumar can be found in the MDGs and SDGs. For the mother, development is all 

about the ‘good life’ which refers to both spiritual and material development. The Somali term 
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horumar is used for material improvement as well as strengthening people’s religious beliefs, 

practices, and spirituality. Promoting religious beliefs and practices such as those covered in 

Chapter 6 are seen by the local people to reduce widespread poverty, insecurity, injustice, and 

other crosscutting development challenges in the two regions (FGDB: 04/2016; FGDM: 

03/2018; FGDGA: 05/2016). 

Development as fulfilling material needs 

The two governments’ conception of development is close to the global mainstream 

development thinking as far as their emphasis on material needs of life are concerned. 

Government actors in the two regions perceive development in terms of achieving development 

goals based on the objectives of the MDGs and current SDGs (Government of Kenya, 2007; 

Revised Puntland development plan 2017-2019, 2017).  

 Government institutions in Kenya perceive development as achieving the objectives of 

Kenya Vision 2030, which are short-to-medium term development plans based on the 

objectives of MDGs and SDGs in the social, political, and economic sectors. The social sector 

of the vision focuses on education and training, environment, water and sanitation, urbanisation 

and housing, youth, gender, culture, and sports. Enhancing accountability in the political 

system, protection of individual freedoms and rights are important development goal. The 

vision 2030 also aims to achieve annual economic growth rates of 10% through investments in 

tourism, trade, manufacturing, financial services, and information technology. In the political 

sphere, Kenya Visions 2030 focuses on democracy, accountability in the political systems and 

protection of individual freedoms and rights. The methods used to implement Kenya’s vision 

is mainly through five-year medium-term plans (Government of Kenya, 2007). 

In Garissa and Mandera, two case study districts in Kenya, the objectives of Kenya 

Vision 2030 are implemented by local government institutions such as the District 

Commissioner (DC), District Development Committees (DDCs), and District Development 

Officers (DDOs), municipal and county councils, and members of parliament from the two 

districts. The followings are excerpts from interviews with two district development officers 

who described their development vision in the following ways:  

 

Development in our district aims at actualisation of Kenya Vision 2030 at the district level. 

We carry out objectives of the vision through projects and programme dealing with various 

development challenges in our district. These challenges include poor road network, lack 

of safe drinking water, low adult literacy levels, frequent droughts and floods, gender 
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disparities in education and workplace, high unemployment levels of youth and natural 

disasters (IntG:09/2016). 

You are asking me what development means to us? Kenya’s understanding of the concept 

can be found in our national development plans, the Kenya Vision 2030. Our development 

objectives are to put in place modern infrastructural facilities, to develop our human 

resource through education, use efficiently our raw materials to reduce the widespread 

incidence of poverty in groups such as orphans, female-headed households, street children, 

and disabled people. Our district development strategies focus on the following key sectors: 

rural development and agriculture, physical infrastructure, industry and trade, tourism, 

security, information, and communication technology (IntM: 08/2016). 

The government in Puntland describes development as achieving short-to-medium term 

development goals in social, political, and economic sectors. Taking actions that improve 

education and training, the environment, water and sanitation, youth and sport, urbanisation and 

housing, gender equality, livestock, fishery, agriculture, industry and commerce, infrastructure, 

governance, and security are all perceived as being part of the development (Revised Puntland 

development plan 2017-19, 2017).  

Explaining the developmental goals of Puntland, the social affairs minister says: “our 

development goals are to maintain security and stability, improve education and health, reduce 

extreme poverty, reduce gender inequality, develop our human resources, and preserve the 

environment (IntGA:08/2015). As in the Western discourse, government institutions in north-

eastern Kenya and Puntland perceive development as a combination of an ideal goal with 

intentional action and process leading to that goal. Some informants (FGDM: 05/2018; FGDB: 

03/2016) argued that the reason for the similarities between the two governments’ vision of 

development and those of mainstream development thinking (MDGs, SDGs) is to ensure 

continuation of development aid. Table 15 summarises local conceptions of development. 
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Table 15. Local conceptions of development 
Actors Vision of development Similarities/differences with 

SDGs 

Government of Kenya Perceives development as 

achieving objectives of Kenya 

Vision 2030, which are a 

short-to-medium term 

development plans based on 

the objectives of MDGs and 

SDGs. 

Similarities: focusing on 

objectives of MDGs and SDGs. 

Government of Puntland Development is understood as 

achieving short-to-medium 

term objectives such as 

improving social, livelihoods 

and infrastructure sectors. 

Similarities: focusing on 

objectives of MDGs and SDGs 

Case study schools and 

TINGOs 

Development as the 

achievement, advancement, 

and protection of maqasid al-

Shariah: faith, life, intellect, 

posterity and wealth 

Differences: emphasis on 

spiritual needs. 

 

Similarities: material 

improvements such as getting 

education, health, wealth 

creation, housing, infrastructure, 

livelihoods as part of process 

leading to development.  

 

Beneficiaries of the schools 

and TINGOs: parents, 

students, teachers, staff, and 

poor families. 

 

Local population in the two 

regions 

Majority of the local 

population and beneficiaries of 

the schools and TINGOs 

describe development as 

horumar: material 

improvements of their lives as 

well as promotion of maqasid 

al-Shariah. 

Differences: emphasis on 

spiritual needs 

 

Similarities: material 

improvements of their lives are 

part of the process leading to 

development. 

Source: The author’s interviews, FGDs, observations and materials from the schools, TINGOs and 

governments 
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Analysis of conceptions of development 

This chapter has discussed how development is perceived and practised by local actors in the 

two regions. The chapter shows how actors’ development thinking is influenced by their beliefs 

and practices. The post-1945 mainstream global development thinking understood the concept 

as combining intentional actions, normative goals, and process. The SDG-based development 

does not openly promote spiritual aspect of life like maqasid al-Shariah and horumar. 

However, as Fountain (2015, p. 89) reminds us, all development practices are value-laden, and 

Christian proselytization was one of the forces that played a crucial role in building the 

foundation of the modern Western development project. 

The chapter illustrates how the case study TINGOs and schools’ conception of 

development (maqasid al-Shariah) has roots in Islamic reform movements’ attempts to make 

Islam compatible with socioeconomic and political changes in their time. Depending on the 

context and actors, the meanings and use of the concept has changed over time in Islamic 

history. Interestingly, unlike traditional Islamic use of the concept as having three levels of 

necessities (darurat), needs (hajiyat), luxuries (tahsiniyyat), the case study TINGOs and 

schools based their model of development on protecting and promoting the first level of 

maqasid al-Shariah, the necessities. For the schools and TINGOs, the ideal Muslim society and 

desired spiritual-material changes must be built on the foundation of promoting the faith (din), 

physical self (nafs), intellect (aql), posterity (nasl) and wealth (mal).  

The schools and TINGOs saw promotion of faith as their first pillar of development. 

However, one might wonder how people can promote the faith if in the first place their basic 

material needs are not fulfilled. The logic of the schools and TINGOs was that faith comes first 

because life has no meaning without safeguarding the belief of Allah as the only creator of all. 

The mechanism for achieving maqasid al-Shariah is seen as tarbiyyah, which refers to the 

teachings and practices of the schools including six pillars of faith, Islamic etiquette, morality, 

acts of worship, ethics of commercial and civil activities. 

The five development goals of the TINGOs and the schools have similarities with some 

of the ideas contained in SDGs and horumar-based development visions. For example, the idea 

of protecting nafs (physical self or life) involves reducing poverty and hunger in all forms by 

providing basic material needs such as food, shelter, which are necessary for the sustenance of 

the human life (SDGs 1, 2). Similarly, promotion of intellect (aql) requires ensuring healthy 

lives by restraining oneself from indulging in intoxicants and promoting learning opportunities 

for all (SDGs 3,4). The schools and TINGOs’ fifth development goal, the promotion of mal 
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(wealth) sees economic growth and wealth creation as an important step for desired change 

(SDG 8). However, the only difference between the idea of promoting mal and that of SDG 8 

is the emphasis of the schools and TINGOs on wealth as a trust given by Allah that should be 

earned and utilised in permissible ways. 

It was interesting to see how the schools and TINGOs modified/changed meanings of 

the secular Arabic term tanmiyya, which they used for their intentional actions that aimed to 

promote maqasid al-Shariah. In Arabic speaking countries, the term tanmiyya is used as being 

synonymous with the Western conception of development. The use of non-religious 

terminology shows that the people who run the schools and TINGOs are aware of their ‘social 

world of intersecting field’ in which they are operating. Some of the TINGOs (IR, MA, 

WAMY) are sometimes funded by the secular donor agencies and they must move between two 

fields, secular global development, and that of local faith actors. Bourdieu’s ideas to power 

relations, approaching actors as moving between different fields, his thinking tools can all 

explain why the schools and TINGOs change their development terminology when dealing with 

different actors.  

The concept of Horumar has roots in Somali tradition, Islam, and the legacy of foreign 

domination in the Somali territory. It is not only emic term for SDGs or maqasid al-Shariah-

based development goals. After 1972, the term horumar emerged as a result of attempts to 

‘modernize’ Somali language vocabulary to meet modern scientific words, but Somalis’ idea 

of desired change existed before that (although there were no one term describing 

development). The underlying ideas of horumar changed during pre-colonial, colonial, 

independence, and after the state collapsed in 1991.  In pre-colonial and colonial times, Somalis 

perceived horumar as an increase of their livestock, practising traditional Islam and protecting 

members of one’s own clan from feuding clans. During the independence, the meanings and 

use of the term horumar changed from being what was called as ‘scientific socialism’ to 

implementing the IMF’s programme of structural adjustment. Interestingly, after the Somali 

state collapse in 1991 and during my long engagement/presence in the two regions, I observed 

that many beneficiaries of the schools and TINGOs (parents, students, teachers, staff, and poor 

families) described their vision of horumar as material improvement of their lives as well 

promotion of maqasid al-Shariah.  

Government institutions in the two regions see development as fulfilling material needs 

of life mainly in terms of achieving development goals based on the objectives of MDGs and 

current SDGs. This perspective was expected because both governments understand aid 

conditionality and they must ensure continuation of development assistance. Although written 
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development plans of the governments emphasise material aspects of life, many people in the 

government whom I interviewed clearly stated that they believed improving spiritual needs of 

people as being an important part of meaningful development. The three different conceptions 

of development which the chapter identified show that what is meant by development is always 

influenced by beliefs, interests, assumptions, and goals of stakeholders involved (both internal 

and external).   
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Chapter 6 

Using transnational Islam to promote development 
 

This chapter examines how the schools and TINGOs interpreted and used their religious beliefs 

and practices to promote local conceptions of development. The schools combine secular and 

Islamic subjects, and their common goal is to advance what they perceive as objectives of al-

Shariah (maqasid al-Shariah). The chapter discusses key themes, ideas and practices that are 

derived from the analysis of interviews, FGDs, classroom observations and materials from the 

schools and TINGOs. I use the term ‘derived’ instead of ‘emerged’ to indicate that themes do 

not only emerge, but they are also constructed and derived from the data by the researcher who 

is looking for specific answers. Although the following beliefs already existed in the Islamic 

literature, what I derived through the analysis was how they are understood and used in the 

local context to promote development. 

There are several ways in which religions in general can be used as a resource for 

development (Ter Haar, 2011, p. 8-9; Spies & Schrode 2020, pp. 5-6). In this chapter, the main 

arguments are that although the schools and TINGOs have some differences in their religious 

interpretations, they all used the following ideas and practices to enhance local conceptions of 

development: objectives of al-Shariah, tarbiyyah education which they understood as involving 

the training of people in all aspects of the religion including the six pillars of faith, etiquette and 

proper conduct, acts of worship, ethics, using Islamic obligations for resource mobilisation, a 

campaign against female genital mutilation, khat chewing and clannism. In the following 

sections, I first provide detailed descriptive analysis and then briefly examine how these 

religious interpretations are used to enhance development in the two regions. Development is 

used here to refer to how the contested concept is understood and used in the local context as 

discussed in Chapter 5 (maqasid al-Shariah, Horumar, material needs). 

 

Tarbiyyah education: main mechanisms for promoting development 

As indicated in the theoretical chapter, religious resources are used here to comprise 

transnational Islamic ideas, practices, organization, Islamic spirituality that guide the case study 

schools and TINGOs’ development goals and actions. The Islamic view of spirituality 

emphasises on strengthening relationship with Allah to seek His pleasure which is seen as the 

motivating force behind each human act (Maham, et al., 2020, p. 5). All the case study schools 
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taught and used the following religious ideas and practices to promote their vision of 

development. 

Maqasid al-Shariah  

Although all the case study schools and TINGOs perceive objectives of al-Shariah as their 

development goal, they have differences in how to achieve these goals. (FGDG: 02; FGDB: 

03). Maqasid al-Shariah was a key theme across the primary data sources. As discussed in 

Chapter 5, the term refers to the purposes/objectives behind Islamic rulings (Auda, 2007, pp. 2-

4). However, in the local context, unlike traditional Islam, the schools and TINGOs used 

maqasid al-Shariah explicitly as referring to the achievement and advancement of their five 

development goals: promotion and protection of what they consider as necessities for 

meaningful life: faith (din), physical self (nafs), intellect (aql), posterity (nasl) and wealth (mal). 

An important question is how the schools and TINGOs perceived how they could achieve these 

five goals, and how the goals contributed to the advancement of development as understood in 

the local context? 

The schools gave paramount importance to the first goal, promoting and preserving the 

faith through provision of Islamic education. When a person professes Islam, abandonment is 

regarded by the schools and TINGOs as a punishable act to protect the religion. However, all 

the case study schools taught that non-Muslims should not be forced to convert to Islam and 

interpreted the Quranic verse (2:256) as “there is no compulsion in religion” as referring to non-

Muslims. The second goal, the sanctity of life, is the recognition of life as Allah’s gift that must 

not be taken except under strict conditions such as murder. The preservation of intellect, the 

third goal, is interpreted as relating to the need for education of the mind to fulfil Islamic 

obligations. Posterity, the fourth goal, is used for strengthening the Muslim family as the 

foundation of society and solidarity. The key to protecting posterity is seen as forbidding any 

sexual intercourse outside marriage, which is perceived as destroying purity and sacredness of 

the Muslim family. Wealth, the fifth objective, must be from permissible sources and used only 

for the advancement and protection of other four goals (FSG: OB3/2016; NSG: OB9/2016; 

FGDM: 06/2018; FGDB: 03/2016). 

Faith is seen by the schools, TINGOs and most of the population living in the two 

regions as an essential need for humans, and key to promoting the faith is to facilitate access to 

Islamic education. The case study schools combine Islamic and secular subjects and contributed 

to learning opportunities for children from poor families. Islamic schools are widespread in the 

two regions and accommodate large numbers of school-age children in Somalia and north-
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eastern Kenya. For example, at the time of last field visit to the two regions (2018), there were 

over 10,000 students in imam al-Nawawi schools, 3000 in al-Waha, 1178 in Bosaso University, 

1576 in Garissa Muslim Children’s Home, 570 in al-Farouk Islamic School and 700 in Omar 

al-Farouq Centre (see Tables 9 and 10).  

Besides aiming to promote the faith, all the case study schools provide core subjects of 

the secular curriculum in Kenya and Puntland. The two governments require the schools to 

integrate their Islamic objectives into the national goals of education. Kenya’s Islamic schools 

are required to advance national goals such as promoting religious and moral values of society, 

fostering national unity, providing skills that are needed for socio-economic development, 

enhancing individual development, advancing equality and social responsibility (Kenya 

Institute of Curriculum Development, 2017, pp. 11-12). In Puntland, educational goals are 

described as promoting cultural and traditional values of Islam, acquisition of key life skills 

such as literacy and numeracy, positive attitudes to gender issues and spirit of patriotism for 

Somalia and Puntland (Ministry of education, 2012, p. 9). 

Interestingly, maqasid al-Shariah is used by the schools and TINGOs for improving 

material needs including food, shelter, and clothes. As mentioned earlier in Chapter 5, there are 

three levels of maqasid al-Shariah: necessities, needs and luxuries. The necessities are their 

five development goals and material needs are considered as second level with less essential 

for human life than necessities. However, the schools and TINGOs see material needs as 

important for achieving and maintaining the necessities. The luxuries are complementary 

factors which facilitate improvement in material life such as a luxury house. Inspired by their 

religious beliefs, obligations and practices, the case study schools and TINGOs Islamised their 

source of funding and used their income to promote the necessities and needs levels of maqasid 

al-Shariah. The schools and TINGOs used the following instruments to promote material needs 

of their beneficiaries who are mainly from poor families: endowment, animal sacrifice at the 

end of the pilgrimage, orphans’ sponsorship programmes, payments that a Muslim must make 

if she/he cannot observe fasting during the holy month, the levy that a Muslim must pay if 

fasting is intentionally broken and voluntary charity during the holy month of Ramadan (IntG: 

13/2018; IntGA 02/2014).  

Islamic sources of funding can play a crucial role in reducing poverty and improving 

the livelihoods of the poor (Clark and Tittensor, 2016). In general, Islamised sources of funding 

can be used in various ways depending on the context and actors. In north-eastern Kenya and 

Puntland, income from the religious endowment (waqf) is used by the schools and the TINGOs 

as a means of transferring wealth from rich Muslims to the poor. For many poor families in the 
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two regions, the endowment institutions signify the spirit of altruism in which Islamic schools 

and TINGOs used as a source of funding for their activities in the fields of education, health, 

poverty reduction, and provision of spiritual services such as building and maintaining 

mosques.  

Income from the endowment can be used for education, building mosques, shelters, and 

income for poor families. For example, to support orphans, Garissa Muslim Children’s Home 

(case study school) initiated an endowment project by building twenty flats in Nairobi at a cost 

of 70 million Kenyan shillings (about €588,000). Upon its completion, the endowment project 

is expected to generate monthly income of about 700,000 KES (€5880) for the centre. Islamic 

sacred texts were used to urge Muslims around the world to participate in building the flats. 

The cost of the building was broken down into three stages: cost per flat (three million KES), 

per meter square (30,000 KES) and cost per stone (55 KES). This technique, together with the 

Islamic sacred texts used, enabled both rich and poor Muslims to donate to the project. During 

the fund-raising activities, Muslims were told that the reward of Allah for contributing to the 

endowment will be multiplied by seven hundred times (GMCH: OB4/2011; GMCH: 

OB8/2018) 

The ritual of sacrificing of an animal at the end of pilgrimage is taught and practised by 

all the case study schools and the TINGOs. The practice involves slaughtering a sheep, goat, 

cow, or camel for the ‘sake of Allah’ to feed the poor during the festivities. The schools and the 

TINGOs belief that the practice originated from the story of the Prophet Abraham and his son 

Ismael. It is taught that the Prophet Abraham dreamed he was sacrificing his son, and when 

both the father and the son were about to implement the act as they were commanded in the 

dream, Allah replaced the son with a ram to be slaughtered for the festivity (IntGA: 09/2016; 

FGDG: 02/2016). The Quran encourages Muslims to commemorate the Prophet Abraham’s 

willingness to sacrifice his son. The commemoration is done by buying an animal and sharing 

the meat with the poor. The case study schools regard this practice as having a deep spiritual 

meaning: the animal slaughtered feeds the poor, the donation of the animal is the symbol of the 

self-sacrifice in a Muslim’s heart: “It is neither their meat nor their blood that reaches Allah, 

but it is piety from you that reaches Him.” (Quran, 22:37). 

 Every year, the schools and the TINGOs receive huge resources through the practice 

of animal sacrifice at the end of the pilgrimage and use for feeding thousands of poor families 

in the two regions. For example, in 2017 it was estimated that the beneficiaries of this religious 

practice in Garissa and Mandera alone were 63841 poor families. Each needy family received 

one sheep or goat equalling between 5000-7000 Kenyan Shillings (€42-58). According to the 
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interviewees, the practice contributes significantly to the well-being of the poor during the 

festivities (IntG: 14/2018; IntM: 13/2018). 

Islamic schools and TINGOs give great importance to orphan sponsorship. Teaching 

materials of the case study schools contain religious beliefs, obligations and practices that 

remind Muslims of the reward for helping orphans: “And they give food in spite of their love 

for it to the poor, the orphans and the captive.” (Quran, 76:8). During the fund-raising activities 

for orphan sponsorship programmes, the schools and TINGOs urge Muslims to obey the 

Quranic verse which commands them to look after orphans by providing food, shelter, and 

education. In many of the lessons that I observed, students were taught that helping orphans 

will shield them from hellfire on the day of judgment, soften hearts, and the best Muslim house 

is the one in which orphans are treated well. Sponsoring orphans is a highly valued charity 

activity for the schools and the TINGOs. For example, Islamic Relief provides support for 2,800 

orphans in north-eastern Kenya alone by assisting the guardians of the orphans with interest-

free loans to start small businesses. Orphans’ guardians use the profits from the businesses to 

pay for the education, food, health care and other necessary costs for the whole family. All the 

case study schools and TNGOs have orphan sponsorship programmes that provide essential 

human needs such as food, shelter, cloth, clean water, and education (GMCH: OB5/2016; FSG: 

OB3/2016; OC OB3/2011; NSGA: OB4/2014; NSB: OB3/2015; WS: OB4/2015). 

Islamic schools use the financial resources from payments that a Muslim must make if 

she/he cannot observe fasting during the holy month of Ramadan due to poor health or old age. 

The Quran urges Muslims to feed the needy if they cannot observe fasting: “And as for those 

who can do it with hardship [fasting], they have to feed a poor person” (Quran, 2:184). For 

example, in 2019, local religious leaders in Kenya and Somalia estimated the amount required 

for this type of payment to be €6 per day. A person who is not able to fast and has resources is 

obligated to pay this amount to provide one poor person with two meals for each day missed 

from fasting during Ramadan. The case study schools use this type of income for feeding the 

poor, orphans, widows and spreading the faith (FGDB: 04/2016; FGDG: 06/2018). 

Another Islamised source of income which the case study schools and TINGOs used is 

the levy that a Muslim must pay if fasting is intentionally broken by acts that are considered to 

invalidate the fasting such as sexual intercourse, drinking and eating, masturbation and 

vomiting deliberately. If an able Muslim intentionally breaks the fasting, it is taught that a 

penalty payment to feed 60 poor people, and fasting missed days are required. Based on local 

religious leaders’ estimation, the amount required is about €4 per person (€4×60 days). Each 

year, the case study schools and TINGOs receive significant resources from this source and 
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distribute to the most vulnerable and marginalized groups in the community including orphans, 

widows and the elderly (FGDB: 04/2016; FGDG: 06/2018). 

The voluntary charity during the holy month of Ramadan is highly valued by the case 

study schools and the TINGOs, perceiving it as purifying the soul of a Muslim, providing 

blessing to one’s wealth and leading to entering the Paradise. Charitable deeds are not only 

restricted to giving away material possessions or money, but even kind words and sympathising 

with the poor is considered as charity (FGDG: 06/2018; FGDB: 04/2016).  

 

Six pillars of faith (iman) 

Iman is translated as faith or belief and the Quran links iman to individual’s right conduct and 

action.  The Iman requires Muslims to obey Allah, His final messenger (Muhammad), perform 

ritual prayers, stay away from prohibited acts and struggle steadfastly to fulfil their Islamic 

commitments (Esposito, 2003, Iman).   

To build the moral foundation of students, the case study schools see beliefs in six pillars 

of faith as foundation for achieving their vision of development (maqasid al-Shariah). The six 

pillars are belief in: (1) the unity and uniqueness of Allah as creator of the universe; (2) angels; 

(3) holy books; (4) messengers; (5) resurrection and the hereafter; (6) and divine decree 

(FGDGA: 03/2016; FGDM: 06/2018; Al-Naisabouri, 2006, book 1, Hadith 1).  

The beliefs of six pillars are not specific to the case study schools, and they are shared 

by Sunni Muslims. However, the ways in which these pillars are used and interpreted differ. 

Iman should not be confused with five pillars of Islam (arkan al-Islam). The five pillars refer 

to (1) declaration of faith by saying and believing “There is no god but Allah, Muhammad is 

the messenger of Allah”; (2) performing five prescribed daily prayers; (3) paying obligatory 

almsgiving; (4) fasting during the month of Ramadan; (5) and performing pilgrimage once in a 

lifetime (Al-Naisabouri, 2006, book 1, Hadith 1).   

An important question is then how the six pillars are related to promoting local visions 

of development? Before answering this question, it is necessary to briefly explain how the case 

study schools and TINGOs interpret the six pillars. The first pillar of iman focuses on enhancing 

students’ belief in Allah’s lordship, worship, attributes, and names. Students are given various 

arguments why they should believe in Allah’s lordship, divinity, His names, and attributes. 

Quotations from the Quran are used to convince students that Allah alone could create heaven, 

earth and all that is between them, and therefore none has the right to be worshipped but Him: 
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“And your God is one: Allah, there is none who has the right to be worshipped but Him, the 

most gracious, the most merciful.” (Quran, 2:163; FSG: OB1/2011).  

The schools’ teaching materials (see table 6) are full of Quranic verses, Hadith and 

arguments that talk about Allah’s lordship over all creation. “Say [O Muhammad]: Who is the 

lord of the heavens and the earth? Say it is Allah. Say: Have you then taken for worship other 

than Him, such as have no power either for benefit or for harm to themselves?” (Quran, 13:16; 

FGS: OB1/2011). 

Students are taught that Allah’s 99 names and attributes do not resemble that of a human 

being because the creature does not resemble the creator. Chapter 112 of the Quran which 

focuses on some of the attributes of Allah are required to be memorized by all students. “Say 

[O Muhammad]: He is Allah, the One. Allah the self-sufficient master, whom all creatures need. 

He begets not nor was He begotten. And there is none co-equal or comparable unto Him.” (FSG: 

OB1/2011). 

Angels of Allah are taught as being the most dignified of Allah’s creatures, of them are 

those whom Allah assigned to record deeds of the believers, work in the Hellfire and Paradise 

or spending all nights and days in the glorification of Allah. Among the holy books believed to 

be revealed by Allah to His messengers are tawrat (Moses), zabur (David), injil (Jesus) and the 

Qur’an is taught as the final holy book which abrogates all previous holy books’ regulations 

and rules (WS: OB2/2014; FSG: OB3/2016). 

 Messengers were chosen from among people to whom they were sent to, their role was 

to convey Allah’s revelation, they were all human being and Muslim’s faith cannot be complete 

without believing all of them. It is emphasised in the teachings that in the hereafter, Allah will 

resurrect all the creatures, people will gather before Him, everyone will be accountable for his 

deeds, and Allah will reward the pious with Paradise and wrongdoers with the Hellfire. The 

divine decree is taught as believing that whatever Allah wants will happen, and what He doesn’t 

want will never occur (WS: OB2/2014; FSG: OB3/2016). 

The schools and TINGOs use iman as an important factor for facilitating Islamic 

networks and ties between the believers (locally and globally) and see as containing declaration 

of faith that distinguishes Muslims from non-Muslims, expectation of Allah’s paradise in the 

hereafter and obligations to practice Islamic etiquette, moral principles, acts of devotion and 

promoting objectives of al-Shariah. Without iman, the schools and TINGOs argue, there is no 

purpose in life (the meaning of life). Therefore, the six pillars are explicitly used as a motivating 

factor in charitable giving, helping the needy, volunteering, attending religious rituals, helping 

family, friends, and neighbours (BU: OB10/2016; NSB: OB5/2016; NSGA: OB8/2015; WS: 
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OB7/2016; OC: OB6/2018; FSG: OB8/2018; GMCH: OB8/2018). In general, religious beliefs 

are associated with pro-social activities such as volunteering (Lewis et al., 2013, pp. 341–42).   

Proper conduct, etiquette (adab) 

In the context of behaviour, the term adab refers to proper conduct and prescribed etiquette. 

Initially a Persian genre, the term was synthesized with Arabic literature in the ninth century, 

reflecting the spread of the Islamic rule and borrowing from other languages and cultures. Adab 

is also used to signify medieval anecdotal form of literature designed to be entertaining and 

edifying (Esposito, 2003, Adab). The case studies schools use the term to refer to prescribed 

Islamic etiquette such as those relating to ‘good intention’ drinking, gathering, guests, 

travelling, dress, sleeping, rights and responsibilities of parents, children, siblings, close 

relatives, spouses, and neighbours. The intention (niyyah) of doing every act for the sake of 

Allah is taught as the criterion for accepting every deed. Students and wider society are 

encouraged by the schools to make their intention for every action for seeking Allah’s pleasure 

(GMCH: B11/2018; NSGA: OB11/2016). 

Two popular Hadiths are used in the teachings of niyyah. In the first Hadith, it was 

narrated by Omar bin Khatab (second caliph of Islam) that the Prophet said: “The reward of 

deeds depends upon the intentions and every person will get the reward according to what he 

has intended” (Al-Bukhari, 1994, book 1, Hadith 1). The schools’ textbooks describe this 

Hadith as summarising entire Islamic etiquette. The second Hadith states that “Verily Allah 

does not look to your faces and wealth, but He looks to your heart and deeds.” (Al-Naisabouri, 

2006, book 45, Hadith 42). Using a quotation from Hadith to support his argument, a religious 

leader and teacher in al-Nawawi schools argues that deeds in Islam are considered unacceptable 

by Allah unless the intention is to seek His pleasure. 

 

Niyyah (intention) is not the statement of the tongue; it must be driving force for your deeds. 

The intention must be what directs you and motivates all acts of a Muslim. Actions can be 

beneficial for believers only if the intentions are for the sake of Allah. A well-known Hadith 

of the Prophet Muhammad peace be upon him illustrates that the Prophet said: “in the Day 

of Judgement, the first people to enter Hellfire would be three persons: (1) a man who died 

as a martyr; (2) another who studied Islam and used to recite the Quran; (3) and a wealthy 

man who gave a lot of charity. The first one will complain and say to Allah: ‘I fought for 

your sake until I was killed as a martyr, and then Allah will say ‘you have lied, your 

intention was that you might be called a brave man. The second will complain and say I 

studied Islam and recited the Quran for your sake, and Allah will reply to him ‘you have 
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lied’ your intention was that people might be said of you ‘He is a learned man’ and they so 

said. The rich man will complain that he had given all his wealth for charitable actions, and 

Allah will say ‘you did so that might be said of you he is generous person’ (IntB: 01/2014).27 

Students are encouraged to memorize and practise some verses from the Quran which illustrate 

parents’ rights and children’s obligations to obey them, treat them well and to be good to them. 

The verses from the Quran which mention the right of the parents in conjunction with Allah’s 

own right to be worshiped are repeatedly used during lessons on obligations towards parents 

(GMCH: OB1/2011). For example, the following two verses are repeatedly used (one verse 

emphasising more to be dutiful and good to mothers): 

 

And your lord has decreed that you worship none but Him. And that you be dutiful 

to your parents. If one of them or both attain old age in your life, say not to them a 

word of disrespect, nor shout at them but address them in terms of honour. And 

lower unto them the wing of submission and humility through mercy and say: My 

Lord! Bestow on them your mercy as they did bring me up when I was young 

(Quran, 17:23-24).  

  

And we have enjoined on man [to be dutiful and good] to his parents. His mother 

bore him in weakness and hardship upon weakness and hardship, and his weaning 

is in two years, give thanks to Me and to your parents. Unto Me is the final 

destination.” (Quran, 31:14).  

 

The schools teach that children also have rights. Parents are obliged to teach their children 

Islamic beliefs and practices, give them an Islamic name, if able sacrifice an animal for the 

child’s birth, circumcise boys, and provide basic needs. If parents are deceased, the older 

siblings take the parental role. For older students (secondary level), lessons on rights, 

responsibilities of husband and wife are given. Teaching materials divide the rights of spouses 

into specific and common. It is taught that both spouses must be honest, respectful, merciful, 

and truthful to the other. In addition to the common rights, the husband is required to provide 

for his wife’s basic needs and if he has more than one wife, must be just between them including 

 
27 The interviewee indicated that the Hadith he quoted is authentic and could be found in Al-Naisabouri, 2006, 

book 33, Hadith 218. 
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sexual rights. For the wife, she is required to regard her husband as the head of the family and 

seek his approval for major family decisions (NSB: OB1/2015).  

Students are taught to adhere to Islamic ethics of drinking, eating and being generous to 

visiting guests. The following rules regarding eating are taught: food being from permissible 

sources, washing hands before eating, sitting while eating, starting eating by saying in the name 

of Allah, eating along with others, ending eating by saying praise is to Allah who fed me, 

avoiding overeating, and cleaning the mouth after eating (NSB: OB1/2015). 

The following Hadith is repeatedly used in the lessons on proper conduct concerning 

guests: “Whoever believes in Allah and the last day, should not hurt his neighbour and whoever 

believes in Allah and the last day, should serve his guest generously and whoever believes in 

Allah and the last day, should talk what is good or keep quiet”28 (WS: OB2/2014).  

Five acts are taught as obligatory upon every Muslim to maintain purity of the body: 

male circumcision, regular shaving of the pubic hair, cutting nails, plucking out the hairs from 

armpits and trimming the hair of the moustache. Students are taught to regard cleanliness as 

part of worshiping Allah by maintaining their bodily cleanliness, regularly taking bath, ablution 

for daily prayers, brushing the teeth, and keeping clothes and the living environment clean. One 

popular Hadith on cleanliness is required to be memorized by the students. It is reported that 

the Prophet said, “Cleanliness is half of faith” (Al-Naisabouri, 2006, book 2, Hadith 1). Except 

the male circumcision and trimming the hair of the moustache, the other three obligatory acts 

of cleanliness apply to both girls and boys.  In conjunction with this Hadith, teachers argued 

that cleanliness of soul is more important than physical cleanliness, and the soul can only be 

purified through beliefs and practices of iman, Islamic etiquette, moral principles, and acts of 

ritual worship (WS: OB2/2014). 

 

The reader might wonder why I provided detailed descriptions of classroom 

observations, and how teachings of proper conduct (adab) contributed to the promotion of local 

conceptions of development? The Islamic etiquette are understood and used in many ways by 

Muslims. In the local context, these etiquettes did facilitate some sort of embodiment of cultural 

capital by enabling students to acquire Islamic knowledge through socialization to prescribed 

proper code of conduct. For example, students in all schools observed obligatory daily prayers 

in the mosque and followed strict rules relating to Islamic dressing. However, one cannot 

assume that the taught etiquette alone determined students’ actions and behaviour. As Bourdieu 

 
28 The school’s textbooks indicate reference of the quoted Hadith as Al-Bukhari, 1994, book 81, Hadith 64. 
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(1986, pp. 243-248) rightly argued what determines people’s character and ways of thinking 

(habitus) is their ingrained habits, skills, dispositions which they gained through their life 

experiences. In her study of Islamic schools in Turkey, Ozgur (2012) argued that the schools’ 

religious education did not determine students’ behaviour. Family, friends, and the context in 

which Hatip schools in Turkey operated were main factors which shaped the worldview of 

students. 

The schools used the Islamic idea of arham (close relatives) for facilitating social ties 

between the members of relatives. The etiquette relating to shared beliefs of treating close 

relatives well and having good relations with them did strengthen students and parents’ social 

ties and networks. The close relatives are described by the teachers and materials received from 

the schools as those related through maternal, paternal, or marital relationships. Various 

examples are given in the teaching materials on who is considered close relative in Islam. All 

case studies schools used the following two Quranic verses (4:23-24) to describe networks of 

close relative. These verses divide the network into three types. First, relatives through blood 

ties including parents, grandparents and great grandparents, siblings and their descendants, 

children and grandchildren, aunts, uncles, and further ancestors.  Second, relatives through 

marriage ties include mothers and fathers in-law, daughters and sons in-law, stepmothers and 

stepfathers, stepdaughters, and stepsons. Third, relatives through breastfeeding are regarded 

like relative through blood-relationships in the sense that foster-mothers, foster-sisters, foster-

mother’s sister are all considered as close relative that should be connected to. Etiquette of 

arham are effectively used by the beneficiaries of the schools/TINGOs as important social 

safety nets. 

Related to fulfilling obligations towards relatives is how the schools’ religious teachings 

transmit various Islamic etiquettes of the rights and responsibilities of the neighbours. All case 

studies schools teach students how to be kind to their neighbours: assist them when in need, 

visit them when they are sick, offer condolences upon the death of member of the neighbour’s 

family, attend their funeral, and greeting them when they meet by saying peace and mercy of 

Allah upon you. 
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Ethics and moral principles (akhlaq) 

In Islamic philosophy, theories of ethics emerged from two related debates: the ontological 

status of value in ethics and the origin of human knowledge of the value. Rationalist ethics give 

human reason a substantive role in knowing what is wrong or right, and in ethics based on 

divine command, the right actions are what Allah commanded (Esposito, 2003, Akhlaq). The 

case study schools use the Arabic term akhlaq to refer to ethics based on their interpretations 

of what they consider as moral principles determined by Allah’s commands in the Quran and 

the Prophet Muhammad’s exemplary characters in the Hadith (WS: OB4/2015; BU: OB6/2016; 

NSB: OB3/2015; NSGA: OB4/2014; OC: OB3/2011; FSG: OB3/2016; GMCH: OB:4/2011). 

The following moral principles which are taught by all the case study schools promoted 

development as maqasid al-Shariah and horumar: 

Tawakkul (trusting in Allah’s plan) is taught as believing that what Allah wishes will 

happen and what He has not wished will not occur. Student are encouraged to use all necessary 

means required for every action to attain success, but to give more consideration to Allah’s 

reliance and trust. Securing subsistence by undertaking actions is required, but without 

believing the achievements are only because of person’s action. In this sense, religious 

resources are seen as more important than material resources. To explain meanings of trust in 

Allah, a teacher in Bosaso says: “to understand meanings of trust in Allah, one needs to look at 

the birds which leave hungry in the morning and return with a full belly in the evening. Like 

the birds, Muslims must work hard to fulfill their material needs, but not to forget Allah’s power 

and wishes” (IntB: 03/2014). 

Haya (modesty) is taught and used as avoiding anything regarded by the schools and 

TINGOs as abominable or prohibited in Islam. Students and the wider population are 

encouraged to dress modestly, and not to be arrogant in their behaviour and attitude. The 

schools and TINGOs used modesty as having three types: modesty in relation to Allah, fellow 

human beings, and angels. In relation to Allah, it means submission to Him through worship 

and acting the same way in public and private, feeling that Allah sees you when committing 

sins, and being modest in your consumption. Modesty in relations to human beings is 

understood as referring to being not neglecting rights of others, and modesty in relation Allah’s 

angels is about feelings that two angels are always with you: one angel on the right arm and the 

other on the left, recording right and wrong acts and sayings. Dressing modestly, avoiding 

arrogance in behaviour and attitude are also taught as part of modesty. Students are encouraged 

to memorise some verses from the Quran that illustrate the importance of modesty in Islam: 
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“They may hide [their crimes] from men, but they cannot hide from Allah, for He is with them 

by His Knowledge, when they plot by night in word that He does not approve. And Allah ever 

encompasses what they do.” (Quran, 4:108; OC: OB2/2011; FSG: OB9/2018; BU: 

OB10/2016).  

Rahmah (mercy) is taught that Allah is only merciful to those who practise mercifulness 

with fellow human beings. The believers are described as being like one body in their mutual 

mercy, love, and sympathy. To be merciful is perceived by the schools and TINGOs as 

involving helping those in need. As the following Hadith illustrates, showing mercy even to the 

animals is encouraged in the teaching: 

 

Abu Huraira [companion of the Prophet] narrated that Allah's apostle said: "While a man 

was walking, he felt thirsty and went down a well and drank water from it. On coming out 

of it, he saw a dog panting and eating mud because of excessive thirst. The man said: 'This 

dog is suffering from the same problem as that of mine”. So, he went down the well, filled 

his shoe with water, caught hold of it with his teeth and climbed up and watered the dog. 

Allah thanked him for his good deed and forgave him." The people asked: O Allah's apostle! 

Is there a reward for us in serving the animals? He replied, yes. (BU: OB1/2014; Al-

Bukhari, 1994, book 42, Hadith 11).  

Sidq (truthfulness). Students are taught to consider truthfulness in actions and words as basic 

requisites for entering Allah’s Paradise. Falsehood is described as leading to wickedness and 

Hellfire. Various Quranic verses which command practices of truthfulness are memorized by 

students (Quran, 9:19; 33:23; 33:35; 39:35). The schools’ teaching materials encourage students 

to be truthful in their dealings with people, commercial transactions, speech, fulfilling promises 

and avoiding false impressions (OC: OB2/2011; NSB: OB5/2016). The following two popular 

Hadiths about truthfulness are repeatedly mentioned in the teaching materials of the schools, 

and students are required to memorize them:  

Abdullah (companion of the Prophet) reported Allah's messenger said: “It is obligatory for 

you to tell the truth, for truth leads to virtue, and virtue leads to Paradise, and the man who 

continues to speak the truth and endeavours to tell the truth is eventually recorded as truthful 

with Allah. And beware of telling of a lie, for telling of a lie lead to obscenity and obscenity 

leads to Hellfire, and the person who keeps telling lies and endeavours to tell a lie is 

recorded as a liar with Allah” (Al-Naisabouri, 2006, book 45, Hadith 136).  

Abdullahi ibn Amr (companion of the Prophet) narrated that the Prophet said: "Whoever 

has the following four characteristics will be a pure hypocrite and whoever has one of the 
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following four characteristics will have one characteristic of hypocrisy unless and until he 

gives it up: (1) whenever he is entrusted, he betrays; (2 ) whenever he speaks, he tells a lie; 

(3) whenever he makes a covenant, he proves treacherous; (4)Whenever he quarrels, he 

behaves in a very imprudent, evil and insulting manner (Al-Bukhari, 1994, book 2, Hadith 

27). 

Sadaqa (voluntary charity) is used to help orphans, widows, the elderly, the poor and others in 

need. It is taught that all types of charity increase one’s wealth and lead to securing Allah’s 

pleasure. Students are advised to memorize and remember some verses from the Quran which 

encourage giving charity such as Quran, 63:10; 92:5-11; 57:7; 2:272. In conjunction with the 

teachings of voluntary charity, arrogance is denounced, and humbleness encouraged: “And 

walk not on the earth with conceit and arrogance.” (Quran, 17:37). Students are taught a popular 

Hadith on three types of people who will have a grievous penalty on the Day of Judgement: an 

arrogant person, an old man who commits extramarital sex (zina), and a ruler who lies to the 

public (Al-Naisabouri, 2006, book 1, Hadith 202).  

Humbleness. The lessons on moral principles describe the followings practices as part 

of humbleness which are key to promoting objectives of al-Shariah: sitting with persons of 

lower social status, assisting the sick and disabled, drinking, and eating without extravagance 

(OC: OB2/2011; NSG: OB9/2016).  

Adl (justice) is taught as starting from being just to Allah by worshipping and obeying 

Him alone, and then observing principle of justice in dealing with others. According to the 

teaching material, and the classroom observations, one cannot practice justice unless first 

recognize Allah’s blessings upon him (BU: OB1/2014; NSG: OB9/2016; FSG: OB8/2018; OC: 

OB6/2018).  

The concept of adl was debated among medieval Islamic scholars who debated whether 

humans have control of their actions or Allah determines their actions. Esposito (2003, adl) 

illustrates these debates when he says “… some schools argued that people are in control of 

their own acts and thereby take full responsibility for their actions. Others state that God creates 

potentialities and people act in fulfilment of their potentialities. In either case, it is believed that 

people can justly be held accountable for their actions.” The case study schools and TINGOs 

believed that people are accountable for their actions and Allah gave them ability to decide 

between ‘right’ and ‘wrong’. The schools’ teaching materials stress justice to be a supreme 

virtue in Islam and use the following popular Hadith on seven categories of people who would 

be shaded in the Day of Judgment when there is no shade except Allah’s one: 
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Abu Huraira (companion of the Prophet) reported that the Prophet of Allah said: “seven are 

whom Allah would give protection with His shade on the day when there would be no shade 

but that of Him: a just ruler, a youth who grew up with the worship of Allah, a person whose 

heart is attached to the mosques, two persons who love and meet each other and depart from 

each other for the sake of Allah, a man whom a beautiful woman of high rank seduces for 

illicit relations but he rejects this offer by saying I fear Allah, a person who gives charity 

and conceals it [to such an extent] that the right hand does not know what the left has given, 

a person who remembered Allah in privacy and his eyes shed tears (BU: OB1/2014; Al-

Naisabouri, 2006, book 12, Hadith 117). 

Sabr (patience, steadfastness, perseverance) when afflicted with difficulties and calamities is 

considered by the schools and TINGOs as a good character, and students are required to 

memorize some verses from the Quran that encourage patience. Sabr is an important coping 

mechanism for being patient in fulfilling one’s ritual practices and when in difficulties.  

Ihsan (Beautification or excellence in belief) is taught as a religious experience that 

allows a Muslim to worship Allah as if he sees his God. Like many other Arabic terms in this 

manuscript, ihsan has many meanings, but the case study schools used it as perfection and 

achieving a high level in practising religious obligations according to Allah’s will (OC: 

OB2/2011; WS: OB8/2016).  

Some of the moral principles taught by the case study schools may not be specific to 

Islam, but the ways in which they are interpreted and used offer valuable insights into the 

complexities of how religious ideas can be utilised. Three ideas in these moral principles played 

crucial role in facilitating various social ties and networks of believers. First, sadaqa (voluntary 

charity) in general is used by all the case study schools as purifying one’s heart through being 

generous to orphans, widows, the elderly, the poor and all those in need. It is also seen as 

increasing one’s faith (iman). Second, love of good for other fellow Muslims is interpreted as 

involving providing both religious and material needs. Third, through practising humbleness, 

believers of lower and higher social status are connected. All schools use humbleness to engage 

wealth Muslims in the two regions to assist the sick, the poor, and disabled people. The main 

motivation for practising voluntary charity, love of good for others and humbleness is being 

described as for the sake of Allah (fi sabilillah), and not for worldly gain should be intended. 

Putnam’s notion of generalized trust (Häuberer, 2011, p. 59) refers to situation in which people 

help each other without expecting immediate favour in return. The schools’ understanding and 

use of ‘fi sabilillah’ has a similar meaning, the intention of helping must be for the sake of 

Allah. 
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Act of devotion, worship (ibadah) 

Ibadah (pl. ibadat) is defined as act of devotion and duties of worship incumbent on every 

Muslim when she/he reaches puberty age and is sound mind and body (Esposito, 2003, Ibadah). 

The case study schools use ibadat for ritual practices they encourage and enforce.  According 

to the schools’ teaching materials and transcripts from the classroom observations, ibadat 

include purity (tahara), prayer (salat), obligatory almsgiving (zakat), fasting (sawm) and 

pilgrimage (hajj).  

The purity is taught as being purifying the soul from sins through repentance, beliefs 

and practices contained in the Islamic etiquette and moral principles. As part of purifying the 

body, students practise daily ablution for the prayers which include washing the face, the two 

hands up to the elbows, rubbing the head with wet hands and washing both feet to the ankles 

(GMCH: OB2/2011; FSG: OB7/2018; NSGA: OB10/2016). 

Students are required to perform five daily obligatory prayers which are considered to 

purify the soul and remove sins. According to the teaching materials of the schools, prayers are 

not obligatory for children until they reach the age of puberty. However, all case studies schools 

required students above the age of seven to regularly perform the daily prayers. The schools’ 

teaching materials illustrate that the age of puberty occurs either when seminal discharge in 

boys and menstruation in girls are first seen or when one completes the 15th lunar year of age 

(NSGA: OB7/2015; BU: OB9/2016; OC: OB6/2018; GMCH: OB10/2018).  

Almsgiving is taught as a form of empowering the poor, purifying the soul from envy, 

greed, and stinginess. Eight categories of people are mentioned in the schools’ teaching 

materials as the recipients of obligatory almsgiving: the poor, needy, people administering 

almsgiving, a non-Muslim who is hoped to accept Islam, freeing slaves, a debtor, one who 

fights for the sake of Allah and a traveller who needs assistance (GMCH: OB2/2011; Quran, 

9:60).  

Two types of obligatory almsgiving are taught and used by all the case study schools: 

zakat al-fitr, which is almsgiving after the end of Ramadan and annual almsgiving on wealth. 

Both types of the obligatory almsgiving are taught as the right of the poor to have basic needs 

including food, shelter, health, and education. Categories of wealth on which almsgiving is due 

are taught as gold and silver (including whatever is used with them in trade such as precious 

metals, other treasures, and paper money), livestock animals, grains, and fruits. The annual 

almsgiving on wealth which must be paid at the end of every lunar year is 2.5% of the total 
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assets. The obligatory charity at the end of Ramadan is taught as purifying the fasting and 

reducing suffering of the poor during the celebration festivities. The amount required to be paid 

for almsgiving after Ramadan is approximately three kilos of staple food (GMCH: OB2/2011; 

WS: OB7/2016). 

Students are encouraged to practice fasting during the month of Ramadan, which is the 

ninth month in the Islamic calendar. The fasting is taught as abstinence from drinking, eating, 

sexual intercourse from dawn to sunset. Teaching materials mention some perceived benefits 

of fasting: patience, self-restraint, piety, feeling mercy for the poor and health benefits including 

burning fat, improving the digestive system, weight loss and overcoming addictions to 

cigarettes, alcohol and other substances that are considered by the case study schools to be 

harmful. Performing good deeds and charitable acts during Ramadan is taught to be more 

rewarding and favoured by Allah. Some ritual acts are seen as having more reward during the 

holy month of Ramadan: giving all types of voluntary charity to the poor, orphans, widows, and 

the elderly, reciting the Quran, asking Allah for forgiveness, praying non-obligatory night 

prayers, and staying in the mosque for ritual practices. Fasting is taught and practised as 

obligatory if two conditions are met: that the person is sane and has reached the age of puberty. 

For women, the teaching materials require that to fast, women must be pure from menstrual 

periods and postnatal bleeding. All the case study schools teach that some categories of people 

are exempted from fasting such as elderly people, breastfeeding and pregnant women, travellers 

and the sick. If they can afford it, it is required that those who are exempted from fasting should 

donate specified foodstuffs to the poor for every day of Ramadan they have missed (BU: 

OB2/2014; GMCH: OB07/2016). 

The final act of worship which is taught at the schools is pilgrimage (Hajj). The 

pilgrimage is believed to purify the soul from sins and symbolize equality for all Muslims in 

front of Allah: the rich, the poor and people from different social categories wear same clothes 

and stand in the same place, asking Allah for mercy and salvation from Hellfire. It is taught that 

the pilgrimage is an obligation once in lifetime of every sane, adult, able Muslim. Teaching 

materials mention four conditions which must be met before the pilgrimage becomes 

obligatory: to be a Muslim, sane, have reached the age of puberty and to have means to go and 

return from the pilgrimage. According to the schools’ teaching materials, the pilgrimage is not 

obligatory for the poor, children, or insane persons (NSB: OB2/2014; OC: OB6/2018). 

The ideas and practices of obligatory almsgiving, slaughtering animals at the end of the 

pilgrimage are used by all the case study schools as a poverty reduction tool to help eight 

categories of people who are mentioned in the schools’ textbooks. These acts of devotion are 
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also used by the schools for connecting wealthy Muslims to the poor (social ties, networks) and 

constitute obligation of helping needy Muslims and in return expecting Allah’s Paradise. While 

practising these rituals, donors reported having a sense of doing something more important than 

their material life by assisting their fellow Muslims. Beneficiaries of Islamic schools (parents, 

students, poor families) expressed some beneficial outcomes from almsgiving rituals at the end 

of the pilgrimage. For example, the holy month of Ramadan is an important occasion for the 

poor to receive all types of charity from wealthy Muslims, because it is taught at the schools 

that charitable acts in Ramadan have a more rewarding impact from Allah. Similarly, the 

pilgrimage season is used by all schools to feed the poor. 

 

Rules governing civil and commercial activities (muamalat) 

Legal acts in Islam are divided into either muamalat or ibadat. The muamalat are defined as all 

acts involving interaction and exchange among people (sales, sureties). This distinction is 

important in Islamic law because the principle in all matters concerning acts of worship is that 

they are not susceptible to any change, but in muamalat, it is possible to change the law to 

facilitate human interaction in different circumstances. Muslim jurists disagree on whether 

some legal issues (marriage, divorce) are part of muamalat or ibadat (Esposito, 2003, 

Muamalat). Muamalat is conceptualized and instructed in the schools as consisting of the 

following issues: Jihad, marriage and divorce, business dealings, inheritance, offensive crimes 

and their prescribed punishments, and endowment. Muamalat is seen as only one part of 

tarbiyyah education that is used as mechanism to achieve maqasid al-Shariah-based vision of 

development (NSB: OB2/2014; WS: OB2/2014; BU: OB3/2014; FSG: OB3/2016; OC 

OB3/2011). In general, the Sunni Islamic literature describes muamalat as a part of Islamic 

jurisprudence (fiqh) that deals with civil, commercial interaction and dealings among people. 

Therefore, some scholars may regard muamalat as “the field of Islamic scholarship that directly 

addresses questions of development” (Dahlgren, S, personal communication, June 17, 2022). 

The Jihad is taught as both an internal struggle to practise Islamic beliefs, and fighting 

to defend the religion, land, family, and property. Four main types of Jihad are taught in the 

schools: (1) an internal struggle to practise Islam; (2) struggles against invaders, disbelievers 

who wage war on Muslims; (3) struggles against transgressors who violate Islamic moral 

principles; (4) and financial contributions to achieve the aims of other three types of Jihad. 

Teaching materials describe the first type as the greatest Jihad in Islam, a way of diverting the 

soul from prohibited acts, encouraging Muslims to follow Islamic rules governing social, 
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economic, and political activities. It is taught that the basic requirements for the second type of 

Jihad (physical fighting) are sincere intention, command and permission of legitimate Muslim 

leader, ability to mobilise enough fighters and obedience to the Muslim leader. Students are 

taught that some specific manners are required from Muslims when engaging in wars for the 

sake of Allah such as refraining from mutilation of the enemies’ bodies, treating captured 

prisoners in a humane way, not killing those who are not engaged in the war, not destroying 

property and places of worship. Enjoining what is perceived as good and forbidding evil 

(anything against tarbiyyah teachings) is considered as third type of Jihad. The fourth type is 

when a Muslim makes a donation and contributes financially to activities promoting other three 

types of Jihad (WS: OB2/2014; FSG: OB7/2018). 

The lessons on marriage usually start with asking students to memorise a popular Hadith 

which according to the teachers shows the importance of marriage in Islam. Three reasons are 

mentioned as purpose of marriage: fulfilling sexual needs of each spouse in a lawful manner, 

continuing the procreation process of humanity, and creating a Muslim family. For the marriage 

to be legally recognized as valid, the schools’ teaching materials mention the following 

requirements that must be met: (1) obtaining a woman’s consent and the permission of her legal 

guardian; (2) two Muslim men as witnesses; (3) dowry for the woman and marriage contract. 

Teaching materials describe the legal guardian of the woman as her father, or the closest male 

relative in his absence, or a Muslim ruler in the absence of any close male relative. Teaching 

materials did not stipulate a specific age of marriage for boys and girls. However, teachers 

argued that main requirement for a proper age is to reach puberty/adulthood. A person is 

believed to reach adulthood when one of the following signs occur: growth of pubic hair, 

reaching the age of fifteen years, menstruation for girls and semen for boys. (BU: OB3/2014; 

FSG: OB6/2016). 

Rules governing business dealings are taught in the schools. Five main requirements of 

trading in Islam are emphasised in the school curriculum: mutual consent of both parties in the 

business transaction, the services or goods intended for trade being lawful, existence of verbal 

or written agreement between the buyer and the seller, and both parties being legally permitted 

to make decisions (not insane or children). Lessons on business dealings teach that certain types 

of businesses are prohibited in Islam: overbidding for the purpose of increasing the value of the 

product to mislead the actual buyer, selling, or buying something which is prohibited and 

engaging in deals when other people have already negotiated. Lending without interest is 

encouraged as form of relieving difficulties of the poor, which is believed to lead to good 

rewards from Allah: “Who will lend to Allah a goodly loan. Then Allah will increase it manifold 



 
 

153 
 

to his credit [in repaying], and he will have a good reward.” (Quran, 57:11). Some lending rules 

are regarded by the case study schools as key to social justice: any profit that the loan brings is 

for the borrower and the lender is forbidden to ask for any interest or benefit from the loan. The 

lender’s reward is perceived to be that Allah will reward him later in Paradise (WS: OB2/2014; 

FSG: OB9/2018). 

Lessons on inheritance cover various topics such as categories of inheritors, designated 

shares of inheritance for each category and conditions that prevent inheritance. Male inheritors 

are taught as fathers and grandfathers, offspring, and other relatives such as brothers and their 

children, uncles, and cousins. The male inheritors block each other from inheriting according 

to how close they are related to the deceased person. For example, the presence of the father 

blocks the grandfather from inheriting. Female inheritors are mothers, grandmothers (father’s 

or mother’s side), daughters, granddaughters, descendent female grandchildren. Four 

conditions are taught as preventing any person from inheriting from his close relative: 

abandoning the faith, being the convicted murderer of the deceased, being a child who was born 

as a result of adultery. Students are taught that a Muslim does not inherit from his non-Muslim 

relatives, nor do they inherit from him. A murderer loses the right of inheritance from the 

relative he/she murdered regardless of his family or marriage relations with the deceased. 

Children born out of adultery are taught as not having inheritance rights from their fathers and 

only inherit from their mother (BU: OB4/2015; GMCH: OB10/2018). 

At secondary and university levels, students are taught punishments of crimes that are 

considered serious in Islam. These crimes include murder, apostasy, polytheism, sexual 

intercourse outside marriage, stealing and consuming intoxicants. The aim of prescribed 

punishments is taught as a key requirement for achieving peace and security in the society. 

When a person professes the Islamic faith, abandonment of Islam is regarded as punishable. 

Promoting the faith is perceived by the case study schools as the first objective of their 

development goal (GMCH: OB2/2011; WS: OB7/2016) 

Students are taught that preserving family lineage is achieved through forbidding any 

sexual intercourse outside marriage, which is believed to destroy the purity, honour, and 

sacredness of a Muslim family. Teaching materials indicate that punishment for sex outside 

marriage (zina) depends on whether the person has been married before or not. According to 

the teaching materials, punishment for zina cannot be implemented unless some strict 

conditions are met such as the person who committed zina is a sane, adult Muslim who 

confesses, and there is the testimony of four male witnesses who all saw the private part of the 

man inside the private part of the woman (FSG: OB2/2011; NSG: OB9/2016). 
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The endowment (waqf) is defined as confinement which refers to the endowment of 

certain property for specific philanthropy with the aim of prohibiting any use of the property 

outside that certain purpose. The waqf can be in the form of non-perishable property whose 

benefit is used without consuming the property itself (Esposito, 2003, waqf). Endowment is 

taught in the schools as referring to donating certain property such as land, buildings, and other 

assets for specific charitable activities. Three main types of endowment are emphasised during 

the teachings: religious endowment, endowment for activities that are of interest to the wider 

society, and endowment for family members.  Religious endowments are described as those 

donations that are used to satisfy religious needs of the Muslim community such as real estate 

donated to provide revenue for mosques, madrasa, Islamic schools, Quranic teachers, and 

preachers (FGDGA: 05/2016) 

The second type of endowment is not necessarily aiming to support religious needs but 

focus on any activities that are perceived to be beneficial to wider society such as repairing 

public utilities, meeting the basic needs of the poor, health care and education. The endowment 

for the family members (third type) is described as endowment which a donor places a condition 

such as revenue from his/her endowment should first be for his family members, and only the 

surplus from that should be given to the poor. The lessons on endowment emphasise two main 

requirements that must be met: perpetuity and permanence of the objectives stipulated by the 

donor. The person who manages endowment is responsible for preserving the property, 

maximizing its revenue, and using the income only for the specified purpose. In the two regions, 

the manager of an endowment is either paid or works on a voluntary basis (FSG: OB3/2016). 

All case studies schools used proceeds from endowments for various activities including 

supporting students from poor families, paying teachers’ salaries, and supporting orphanage 

centres and mosques (FGDG: 02/2016; FGDM: 05/2018; FGDB: 03/2016; FGDGA: 05/2016). 

Campaigns against Somali clannism 

A clan is defined as “a group of persons who believe themselves to be related by unilineal 

descent but who are unable to trace genealogical connections linking all members of the group.” 

(Burnham, 2015, p. 730).  Ethnic Somalis believe (rightly or wrongly) that they have descended 

from four major clans of Dir, Darod, Hawiye, Rahanweyn, and anyone who isn’t claiming to 

be a descendant of the four clans is described by the Somalis as belonging one of the minority 

clans. Somalis in the Horn of Africa share same language, religion, physical appearance, 

culture, and customs. They have strong loyalty to their clans, and no such loyalty exists for the 

ideas of umma in Islam (IntM: 11/2018; IntGA: 02/2014).  
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Somalis use the term qabilah to refer to a clan which consists of people who are believed 

to be tied together by the same ancestry. The definition of clan is vague, but I use the term for 

so called major and minority Somali clans. Clannism is used here to refer to discrimination, 

prejudice based on clan affiliations as currently practiced by Somalis in general. For example, 

the current Somalia’s parliament is selected on a clan-quota system known as 4.5 formula, 

which is a clan-based power sharing agreement, involving allocating equal numbers of 

members of parliament (61 seats) to each of the four main clans, and 31 seats to the minority 

clans. Public officials are not selected according to merit, qualifications or for their political 

agenda. Puntland’s members of parliament (MPs) are selected by the region’s clan elders, and 

the MPs in turn elect the President for a five-year term. Politicisation of clans is being identified 

as a major obstacle to development in Puntland. The paramount consideration in both north-

eastern Kenya and Puntland for the governance system is based on balancing clan interests 

(FGDB: 01/2015; FGDG: 03/2016). 

The schools and TINGOs used Islamic ideas about asabiyah to campaign against Somali 

clannism. The term was widely used in the pre-Islamic era and by Ibn Khaldūn (1332–1406) in 

his work, the Muqaddimah. Asabiyah can be defined as social solidarity emphasising uniting a 

group of people against strangers, consciousness, and cohesiveness. Pre-Islamic asabiyah was 

clearly prohibited by the Prophet Muhammad because it was used for clan wars (Bali, 2009, 

asabiyah).  

The ideology of clannism as practised and perceived by many Somalis is antagonistic 

to both transnational Islamic beliefs and major international human rights conventions which 

prohibit all forms of discrimination. Parents, schoolteachers, students, and local authorities all 

emphasized how the schools’ teachings had a wider societal impact on campaigning against 

clannism. Teaching materials on clannism use Quranic verses and Hadiths to convince students 

and wider society that discriminating against people on clan affiliation is prohibited in Islam 

and nullifies one’s faith. Usually, verses from the Quran are used to reduce discrimination and 

clan-based prejudices.  

 
Throughout our Islamic teachings, we nurture spiritual growth of our students by allowing 

them to receive spiritual teachings based on the Quran which prohibits clannism and warns 

various harmful effects of the practice. The Quran has illustrated how asabiyah practices 

nullify one’s faith. Any Muslim who reads the following verses from the holy Quran: 49:13 

and 30:22 will realize that true faith and practising clannism cannot be together (IntM: 

01/2011). 
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The first verse which is quoted by the interviewees (49:13) states that: “O Mankind! We have 

created you from a male and a female, and made you into nations and tribes, that you may know 

one another. Verily, the most honourable of you with Allah is that who has taqwa [the pious]”. 

Here, the Quran is used to convince students that mankind descended from the same father and 

mother [Adam, Eve], and clans, race, nations, colour, or social status should not be used to 

establish claims or deny entitlement to rights. Before Allah, the noblest among people is 

described in the teaching materials as most righteous among them. The second Quranic verse 

(30:22) which the interviewee quoted states: “And among His signs is the creation of the 

heavens and the earth, and the difference of your languages and colours. Verily in that are 

indeed signs for men of sound knowledge”.  

Students are taught that all mankind descended from Adam and Eve and nobility of 

people is not based on their race, languages, or social status. Teaching materials of the schools 

contain many religious ideas that are used to campaign against racism and discrimination. For 

example, in one lesson on the harmful effects of clannism that I observed (Young Muslim 

Children’s Home), the teacher wrote on the blackboard two popular Hadiths which strongly 

condemn clannism. The first Hadith states that the Prophet said: “O people, your Lord is one 

and your father Adam is one. There is no virtue of an Arab over a foreigner nor a foreigner over 

an Arab, and neither white skin over black skin nor black skin over white skin, except by 

righteousness. Have I not delivered the message?” (Ahmad ibn Hanbal, 1997, Hadith 22978). 

The second Hadith state: “He is not one of us who calls for asabiyah. He is not one of us who 

fights for the sake of asabiyah. He is not one of us who dies following the way of asabiyah.” 

(Abu Dawud, 2010, Hadith 5121).  

Ethnic Somalis in the two regions are mainly pastoral nomads whose political and 

economic activities are influenced by clan affiliations. Clan ties, norms, networks, trust between 

members, solidarity and obligations constitute different resources that can be used either for 

prejudice and discrimination or for beneficial outcomes. People do get various benefits from 

being a member of a particular clan, including protection, information, economic and social 

support. Teaching materials of the schools distinguish between being a member of a particular 

clan which is regarded as permissible to know one’s close relatives, and practice of clannism 

which is denounced in Islam (Quran, 49:13).  

As Petersen (2015b, pp. 362-368) illustrates, the TINGOs partially promote some 

human rights that are perceived by them as being compatible with Islamic teachings. While 

some beliefs and practices of the schools and TINGOs are not compatible with some 

contemporary human rights issues, their campaign against Somali clannism contributed 
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positively to the reduction of discriminatory practices based on clan affiliation. It is important 

to emphasize that although religious ideas of the case study schools prohibit clannism, in the 

absence of effective government institutions to which people can rely for social protection, the 

practice will probably continue to be the only coping mechanism available to many individuals.  

 

Campaigns against female genital mutilation (FGM) 

The WHO classified FGM into the following four main types: (1) total or partial removal of the 

clitoris and/or the prepuce; (2) partial or total removal of the clitoris and labia minora, with or 

without excision; (3) partial or total removal of clitoris, labia minora, labia majora and 

narrowing of the vaginal opening; (4) and all other harmful procedures to the female genitalia 

for non-medical reasons.29   

For centuries, Somalis in the two regions practiced the third type of FGM, known as 

‘Pharaonic circumcision’. It emerged from the interviews with parents, government 

representatives, medical doctors, and religious leaders that Somalis practise the FGM for a 

variety of sociocultural assumptions including preservation of girl’s virginity, marriageability, 

hygiene, social acceptability, and that the practice is required by Islam. The interviewees 

claimed there was traditional Somali belief that the clitoris is unclean and impure body part.  

Removing the clitoris is seen as contributing to overall personal hygiene. Recently, the 

prevalence rates of FGM among urban Somali girls have decreased dramatically, but many rural 

girls are still believed to suffer from the harmful practice. Some local medical doctors are 

actively engaged in warning the community about the severe mental, physical and health 

problems associated with the practice (IntG: 14/2018; IntGA: 11/2016; FGDGA: 05/2016). 

Unlike traditional Somali assumptions about the clitoris as an unclean body part that 

should be removed or reduced, the case study schools teach that the FGM is not a religious 

requirement. The schools use various Quranic verses and sayings of the Prophet which they 

interpreted as a clear prohibition of the practice. For example, in various religious lessons that 

I observed, teachers used the following verse from the Quran: “Verily, we created man in the 

best stature” (Quran, 95:4).  In their explanations of the verse, the teachers emphasised that 

there is no fault in Allah’s creation and all person’s body parts are gifts from Him that must be 

preserved. Those who practice FGM, they emphasized, were committing sins and questioning 

Allah’s wisdom of creating the clitoris. The teachers argue that the Quran uses the word ‘best 

stature’ when referring to how Allah created human being in the best and purest shape. 

 
29 https://data.unicef.org/topic/child-protection/female-genital-mutilation/ (accessed 7.2.2022) 

https://data.unicef.org/topic/child-protection/female-genital-mutilation/
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Changing Allah’s creation is questioning His wisdom of giving different body parts. After 

lessons on prohibition of FGM, the teachers asked students to discuss various reported problems 

and side effects related to the practice including death, psychological and physiological 

problems. Students are given materials of case study revealing medical, psychological, and 

physiological problems. The teachers often wrote on the blackboards some examples of medical 

problems related to FGM, which were reported by the local population including severe pain 

during the procedure, death, infections because of the unsterilised equipment used, bleeding 

and long-term trauma from the procedure (NSGA: OB4/2014; GMCH: OB11/2018). 

Beside integrating teaching of the harmful effects of FGM into the curriculum of the 

schools, religious leaders who adhere to transnational Islamic ideas are engaged in campaigns 

that are aimed at urging their followers to abandon this harmful practice. Religious gatherings 

such as Friday prayers, festivities that mark the end of fasting and the pilgrimage are utilised 

for campaigning against FGM (FGDGA: 05/2016). For example, in one religious celebration 

that I participated in Garissa (June 2018), an influential religious leader adhering to Salafism 

gave a long presentation on Islamic perspective about FGM to approximately 200,000 believers 

who gathered in Garissa General Mohamud Eid Ground. The religious leader called for a 

complete ending of the FGM practice and used various ideas from the Quran and Hadiths, which 

he interpreted as clearly supporting the prohibition of the practice: “You can see no fault in the 

creation of the Most Gracious.” (Quran, 67:3). After explaining that the FGM practice does not 

have any root in Sunni Islamic teachings, the religious leader appealed to women to abandon 

FGM, since only women usually do the procedure. Hundreds of women raised their hands and 

promised publicly that ‘for the sake of Allah’ they would not allow the practice to be performed 

on their daughters. Because of integrating teaching of harmful effects of FGM into the 

curriculum of the schools, and religious leaders’ engagement in the fight against the practice, 

many young girls are being spared from FGM (FGDG: 06/2018).  

In general, Islam is often perceived an impediment to women’s empowerment and 

human rights. However, in the local context, the case study schools’ campaign against FGM 

effectively used two specific Quranic verses (95:4; 67:3) to reduce the FGM practice. Religious 

leaders’ civic engagements and the schools’ teachings on harmful effects of FGM produced 

new shared beliefs between the TINGOs, Islamic schools and beneficiaries which facilitated 

collective action against FGM.  
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Campaigns against khat chewing 

Spelt in several different ways, the term khat (qaad in Somali) refers to the green leaves from 

catha edulis plant which is chewed for socialising, elevation of mood, mental alertness, and 

excitement. Most people interviewed argued that they believe that khat originated from Ethiopia 

and later was introduced to Yemen, the Horn of Africa, the Arabian Peninsula, and to some 

countries in eastern and southern Africa (FGDB: 04/2016; FGDM: 02/2011).  

The WHO Expert Committee on Drug Dependence (ECDD) identified various negative 

effects of khat chewing on humans’ central and peripheral nervous system and the orogastric 

intestinal system. The ECDD report indicated acute effects such as reduced sleep, euphoria, 

hypertension, dry mouth, and blurred vision. Long-term adverse effects of khat chewing include 

depressive and psychotic reactions, gastritis and enteritis, impaired male sexual function, 

cardiovascular disorders, and haemorrhoids (WHO Expert Committee on Drug Dependence & 

World Health Organization, 2006, pp. 5-12). Although khat chewing has these identified 

adverse effects, some people in the two regions use the drug for perceived beneficial effects 

including excitement and elevation of mood while chewing it. 

The khat chewing habit is widespread in the two regions and various socio-economic 

effects of the drug are reported including increased domestic violence, reduced work 

productivity, poor performance in learning, numerous medical problems, waste of time and 

resources, and increased immorality. Interviewees associated khat chewing with harmful effects 

such as destruction of intellect, religion, and sanctity of life (FGDM: 02/2011; FGDB: 

03/2016).  

Former addicts and family members of current users mentioned huge economic costs to 

obtain the drug daily. In the two regions, the drug is sold either as four bundles or one bundle, 

the four bundles weigh about 250 grams. The average daily spending by user is estimated to be 

around €7-10. Government sources in Somalia estimated that in 2012 alone, more than €300 

million was spent by consumers to import khat from neighbouring Kenya and Ethiopia (FGDB: 

02/2016). As the following respondent illustrates, the women and children are often most 

affected by the negative side effects of khat chewing. 

 

Before seeking divorce from the judge, my family was going through painful times because 

of my ex-husband’s habits of chewing khat. He was a causal labourer at Garissa Livestock 

Market and earned about 15000 KES (€150) per month. First, he started spending most of 

the family’s income on buying his daily khat. I was not able to feed my six children or pay 

for their education. The father became addicted to the drug and sometimes chewed it for 
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long hours every day with women. When I asked him to change his habits, he started beating 

me in front of my children. Praise be to Allah, I complained to the religious leaders in ibn 

Qayim Mosque, and they assisted me with getting the divorce and gave three of my children 

free education in Young Muslim Children’s Home (IntG: 14/2018). 

Islamic schools have voiced their concerns about the social, economic, health and security 

problem associated with the consumption of khat. All the case study schools are engaged in 

various civic engagement programmes aimed at eradicating the use of Khat in the two regions. 

The campaign against the consumption of the drug starts from the teachings at the schools, 

continues through awareness raising sermons on Friday prayers as well as helping addicts and 

their families. Students in the schools are taught from a young age that khat is an intoxicant 

which Allah’s messenger made it forbidden (GMCH: OB4/2011).  

The teachings on the prohibition of khat chewing contain various quotations from the 

Quran, which urges Muslims to stay away from all intoxicants: “Satan wants only to excite 

enmity and hatred between you, with intoxicants and gambling, and hinder you from the 

remembrance of Allah, and from prayer. So, will ye not then abstain?” (Quran, 5:91). The 

schools understand khat as part of intoxicant and its consumption obstacle to the protection and 

promotion of objectives of al-Shariah, which they perceive as prerequisite for desired change 

in society (GMCH: OB5/2016; FSG: OB3/2016; OC: OB3/2011; NSGA: OB4/2014; NSB: 

OB3/2015; WS: OB4/2015). 

The civic engagement programmes of the case study schools, which campaign against 

the use of khat chewing provided various social benefits for those who are ending the use of the 

drug. The case study schools unanimously agree that the consumption of khat is forbidden, 

because according to their interpretation of the Quranic verse 5:91, the practice leads to ‘evils’ 

such as sex outside marriage, destruction of family institution and waste of resources (IntGA: 

09/2016; IntB: 11/2016; IntM: 11/2018; IntG: 05/2016). Some traditional religious leaders and 

many people in the two regions do not consider khat as part of the intoxicants which are 

prohibited in Islam and consume the drug themselves (FGDG: 04/2018).  

Friday sermons are used by the case study schools to raise public awareness to inform 

people about the harmful effects of khat, and help addicts and their families. In the four Friday 

prayers that I attended, a total of 327 male addicts came forward after the prayers and promised 

the religious leaders that they would make repentance and stop chewing khat. The religious 

leaders then started fundraising activities for the addicts to assist them financially by asking 

fellow Muslims to give voluntarily for the education of the addicts’ children. Financial 

resources from the Friday prayers were used to secure free education for about 981 students. 
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Some of the children of the former addicts were sponsored by Muslim well-wishers who were 

inspired by the appeals during Friday sermons (NSGA: OB4; FSG: OB3; GMCH: OB5/2016; 

OC OB3/2011; NSB: OB3/2015; WS: OB4/2015). 

Those using the drug see the campaign against the practice as hindering economic 

growth and source of income for many families who rely on the sales of khat. The users and 

sellers argued that there are many benefits of khat including excitement and elevation of mood 

while chewing it, increased relaxation, feelings of optimism, recreation, facilitating social ties, 

connections and networks between buyers and sellers. (FGDGA: 02/2015).  

 

Analysis of transnational Islam as promoting development 

This chapter has demonstrated how the schools and TINGOs’ religious ideas and practices were 

used as a resource for promoting their five development goals, the promotion of what they 

consider to be five necessities for meaningful human life: faith (din), physical self (nafs), 

intellect (aql), posterity (nasl) and wealth (mal). To promote their model of development, the 

schools and TINGOs used various religious resources including the six pillars of faith (iman), 

etiquette (adab), moral principles (akhlaq), acts of worship (ibadah), ethics governing 

commercial and civil activities (muamalat), campaign against FGM, Somali clannism and khat 

chewing.  

The chapter shows how the religious resources enhanced the maqasid al-Shariah-based 

model of development through practices of endowment, animal sacrifice at the end of the 

pilgrimage, orphans’ sponsorship programmes, payments that a Muslim must make if she/he 

cannot observe fasting during the holy month, the levy that a Muslim must pay if fasting is 

intentionally broken and voluntary charity during the holy month of Ramadan. The material 

resources generated through religious obligations played a crucial role in advancing the five 

development goals of the schools and TINGOs. For example, waqf (endowment) was used as a 

resource for both provision of spiritual services (maintaining mosques) and improving 

livelihood of the beneficiaries (food, shelter).  

The teachings and practices of the schools discussed in this chapter facilitated formation 

of several forms of social capital as described by Bourdieu (Bourdieu, 1986) and Putnam (1993, 

2000). In both Puntland and north-eastern Kenya, I observed that beneficiaries of the schools 

and TINGOs gained actual resources (material-spiritual) through their adherence/ties to the 

religious interpretation of transnational Islamic movements. By believing and practising the 

values of tarbiyyah, the beneficiaries (students, parents, teachers, religious leaders, poor 
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families) received benefits from their social ties including learning opportunities, basic material 

needs such as food, solidarity, collective action between the beneficiaries and the 

schools/TINGOs, and sense of empowerment in their Islamic identity. 

In many ways, social ties between beneficiaries and schools/TINGOs were strengthened 

by the shared beliefs and practices of the six pillars of faith, etiquette (adab), moral principles 

(akhlaq), acts of worship (ibadah) and ethics governing civil and commercial activities 

(muamalat). For example, the six pillars of faith were used as an important factor motivating 

believers to help the needy, give charity, attend Islamic rituals, be kind to family members, 

friends, and neighbours. The etiquette facilitated embodiment of cultural capital by enabling 

students to acquire Islamic knowledge through socialisation to the prescribed proper code of 

conduct. I observed that pupils in these schools practised daily obligatory prayers and followed 

rules relating to Islamic dressing for boys and girls. However, we should not assume that the 

etiquette alone determined students’ behaviour. As Bourdieu (1986, pp. 243-248) emphasised, 

what determines people’s character and ways of thinking (habitus) are combination of ingrained 

habits, skills, dispositions which they got from their life experiences. In the context in which 

the schools operate, family and friends must have shaped the worldview of the students. 

Some of the moral principles (akhlaq), acts of worship taught are not specific to the case 

study schools, but how they are understood and utilized locally offer valuable insight into the 

complexities of nexus between religions and what is perceived as development. I observed that 

religious practices of the schools such as voluntary charity, humbleness, love of good for fellow 

Muslims, obligatory almsgiving, slaughtering animals at the end of the pilgrimage all played a 

crucial role in facilitating social ties and networks between the schools/TINGOs and their 

beneficiaries. For example, obligatory almsgiving and all types of voluntary charities were used 

as an important instrument for connecting wealthy Muslims to the poor. 

The theological issues taught in the schools (iman, adab, akhlaq, ibadah, muamalat) 

played a crucial role in the campaigns against FMG, khat chewing and clannism. Somali 

traditional belief about the clitoris as an unclean body part and FGM as contributing to 

preserving a girl’s virginity, marriageability, hygiene and social acceptability was challenged 

by the schools’ interpretations of various Quranic verses such as 95:4; 67:3, which they saw as 

prohibiting FGM. Religious leaders who adhere to the values of tarbiyyah teachings used Friday 

prayers, festivities that mark the end of fasting and the pilgrimage for awareness-raising 

activities that aimed at encouraging Muslims to abandon FGM. The schools’ teachings on 

harmful effects of FGM and religious leaders’ civic engagements used tarbiyyah ideas to reduce 

the practice. The emphasis on the clitoris as a gift from Allah which should be preserved and 
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the practice as not having roots in Sunni Islamic teachings was very powerful message to 

convince many people in the two regions to abandon FGM. The prevalence rates of FGM 

among urban Somali girls have decreased as a result of many awareness-raising efforts 

including campaigns by the schools and TINGOs. However, the practice is still widespread in 

the rural areas. 

Research participants unanimously agreed that in the urban areas, the FGM practice has 

dramatically decreased both in north-eastern Kenya and the Puntland region of Somalia. 

Parents, girls in these schools, government representatives, teachers and religious leaders all 

agreed on the dramatic reduction of the practice in the urban areas. For example, no girl in these 

schools underwent the painful procedure of FGM. About forty-five percent of 16954 students 

in the case study schools were girls. A report by the United Nations Population Fund 

(UNFPA)30 argues that the practice has not decreased. This contradicts to what I have seen, 

observed, and told by various research participants. Although the title of the report “A tribute 

to Puntland for bold actions to eliminate Female Genital Mutilation” gives the impression that 

the FGM has decreased, it says prevalence remains ninety-nine percent. It was not clear from 

the UNFPA report whether they were talking about urban or rural girls and what statistics their 

claim was based on. The report of UNFPA acknowledged that religious leaders in Puntland 

played a crucial role in the fight against FGM and banned all types of the practice in November 

2013 by issuing a Fatwa (religious ruling) which clearly prohibited the practice. My finding on 

the reduction of FGM is based on qualitative and micro analysis whereas some UN reports of 

Africa are based on macro statistics and written for donor audiences to ensure continuation of 

funding. Although religions are generally seen as impediment to women’s empowerment and 

human rights, religious ideas can also be a powerful tool in promoting women’s rights.  

Khat chewing is practised in some countries in the Horn of Africa, Yemen, the Arabian 

Peninsula, eastern and southern Africa. Traditional Islamic interpretations did not include khat 

as one of the prohibited intoxicants. However, the schools, TINGOs and their beneficiaries saw 

khat as an intoxicant (muskirat) and its consumption as obstacle to protection of faith, life, 

intellect, family, and wealth. Using theological issues from tarbiyyah and interpreting a Quranic 

verse such as 5:91 differently, the schools and TINGOs perceived khat chewing as a threat to 

maqasid al-Shariah and leading to destruction of the family and intellect, negligence of 

religious obligations, mixing men and women, domestic violence, wasting resources, and 

numerous medical problems endangering human life. Various negative effects of khat chewing 

 
30 https://somalia.unfpa.org/en/news/tribute-puntland-bold-actions-eliminate-female-genital-mutilation 

https://somalia.unfpa.org/en/news/tribute-puntland-bold-actions-eliminate-female-genital-mutilation
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which the WHO medical experts identified support the schools and TINGOs’ interpretation that 

khat chewing has adverse effects on achieving their five development goals. 

Somalis have strong loyalty to their qabilah (clan) and widely practice discrimination 

and prejudice based on clan affiliations, which in many ways are antagonistic to both 

international human rights conventions and the Islamic idea prohibiting asabiyah. Quranic 

verses such as 49:13 and 30:22 were used to campaign against racism and discrimination. The 

schools and TINGOs distinguished between being a member of a particular clan which is 

considered permissible, and practice of asabiyah (discriminating against people based on clan 

affiliation). Religious teachings about mankind being descended from one father and mother 

(Adam and Eve) and the nobility of people not based on their clan was a useful instrument for 

reducing clannism. The beliefs and practices discussed in this chapter were important resources 

for development as understood by the schools and their beneficiaries, and we need to understand 

that transnational Islam’s ideas of development differ in many ways from the ‘Western secular’ 

visions that usually dominate global development policies and practices. 
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Chapter 7 

Using transnational Islam to obstruct development 
 

The analysis in this chapter looks at how transnational Islamic ideas and practices are used in 

the two regions to obstruct local conceptions of development.  The different understandings in 

transnational Islamic beliefs and practices can be a source of instability and discriminatory 

practices. The chapter examines the perspectives of critics who argue that some transnational 

Islamic ideas are used as fuel for extremism, conflict, and intolerance. I focused on the 

perspectives of traditional religious leaders and government representatives because they 

represent the views of the main critics who saw transnational Islam as hindering development 

efforts in the two regions. Beneficiaries of the schools and TINGOs (parents, students, staff, 

teachers, poor families) have a positive attitude about the role of tarbiyyah education which I 

analysed in the previous chapter. In each of the following three sections, I first provide a 

detailed descriptive analysis of the criticisms, and then briefly reflect on the previous literature 

on the religion-development nexus and concepts of social capital and religious resources. 

Interviewees from government representatives, traditional religious leaders emphasised the 

following ways in which they saw transnational Islam as being used to hinder local conceptions 

of development: (1) al-Shabab; (2) discriminatory practices against women; (3) as a source of 

instability and insecurity (FGDB: O2/2016; FGDM: 02/2011; FGDG: 04/2018).  

The chapter’s main arguments are that Al-Shabab’s transnational Islamic ties to global 

extremist groups such as al-Qaeda influenced their formation, terrorist activities, and beliefs. 

Also, Al-Shabab’s interpretations are clearly influenced by Somalia’s political dynamics and 

the type of Salafism which is currently used in many countries including Kenya and Somalia. 

The use of a face veil and Salafism as understood and practised in the local context obstructed 

local visions of development in many ways. 
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Al-Shabab in Somalia and north-eastern Kenya 

Al-Shabab formation 

The ideology of al-Shabab was given by interviewees as an example of how different 

understandings and uses of transnational Islamic beliefs and practices can be a source of 

instability and discriminatory practices. Al-Shabab is described by the local critics as an 

extremist group which was established in 2006 by Somalis who were influenced by a brand of 

Salafism that supports violent activities as a means of establishing a strict Islamic state. The 

group launched a guerrilla insurgency and currently controls large areas in south and central 

Somalia (FGDB: O1/2015; FGDG: 04/2018).   

Al-Shabab is openly at war with the internationally recognised Federal Government of 

Somalia and any entities, groups or countries that support the Somali government including 

neighbouring Kenya, Ethiopia and other countries that contribute troops to the African Union 

Mission (AMISOM) in Somalia (NISA, 2018). Government sources and many interviewees 

argued that al-Shabab emerged as a result of beliefs and practices of al-Ittihad al-Islami, a 

Somali Islamic group which was established in 1984 by a group of Somali religious leaders 

who were influenced by the religious interpretations of Muhammad ibn Abd al-Wahhab 

(d.1792) and ibn Taymiyyah (d. 1328). Interviewees described Salafism as referring to the 

groups in Somalia and Kenya who consider interpretations of Muhammad ibn Abd al-Wahhab 

and ibn Taymiyyah as representing the ‘true’ type of Salafism. However, these groups in the 

two regions are diverse, some use violence like al-Shabab, others see peaceful means as the 

best way to promote their ideas (FGDG: 05/2016; FGDM: 01/2011). Characteristics of Salafism 

as understood and practised in the local context was discussed in Chapter four (meanings of 

transnational Islam). 

After the central government collapsed in Somalia in early 1991, al-Ittihad al-Islami 

began using armed resistance to achieve their goals and fought with various clan-based warlords 

and Ethiopia, which is perceived by many Somalis as a historical enemy of their country. 

Members of al-Ittihad argue that the injustice, poverty, and marginalisation suffered by the 

Somalis in the Ogaden region forced them to conduct attacks against Ethiopia (FGDB: 

O1/2015; FGDGA: 05/2016). 

In 1996, the Ethiopian government began an extensive military campaign to destroy the 

forces of al- Ittihad, and in 1997, Sheikh Hassan Dahir Aways, then spiritual leader of the 

group, declared that they would end their armed struggle and become a political party with the 

primary goal of establishing an Islamic state in Somalia. According to local interviewees, al-
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Ittihad never became a unified party because of internal disagreements between the leading 

members. In 2004, some influential leaders of al-Ittihad were involved in the management of 

the newly established Islamic Courts Union (ICU) in Mogadishu. The ICU was first started by 

clans in Mogadishu to provide security against the warlords and criminal groups that were 

actively operating in the city. Later, various influential religious leaders of al-Ittihad joined the 

ICU and engaged in fierce fighting with the Somali government and the Alliance for Restoration 

of Peace and Counterterrorism (ARPCT), a group supported by the American forces in the 

region and Ethiopia to combat suspected extremist groups in Somalia (IntGA: 10/2016; FGDB: 

O1/2015). 

In the context of the post 9/11 terrorist attacks, Somalia as a ‘failed state’ was perceived 

as a threat to regional and global security. Thus, in 2006, the ICU was framed as a terrorist 

group which should be defeated, but US support to ARPCT backfired, and the ICU was able to 

defeat the ARPCT. In 2006, the ICU controlled the major parts of southern Somalia including 

Mogadishu, the capital city. During a brief period under the rule of the ICU in Mogadishu, 

security improved and the ICU was able to mobilise several Islamic groups to join them in the 

fight against Ethiopia and the warlords. Under the ICU’s rule, people in Mogadishu were 

governed under a strict Islamic interpretation which implemented harsh punishments for major 

crimes such as murder and rape. It was argued by many interviewees that during the ICU 

governance of Mogadishu, people were able to go for their daily activities without fear of being 

killed by clan warlords and criminals in the city (FGDB: O1/2015). 

Al-Shabab (the Youth) were influenced by the political dynamics in Somalia, joined the 

ICU and began to announce their desire to form an Islamic state. This development was 

perceived as a real threat to the efforts of the United States’ war on terrorism and alarmed 

Ethiopia. The fear of terrorism has led to UN resolution 1725, which authorised the African 

Union Mission in Somalia (AMISOM) to fight the ‘terrorist groups’ in the country and support 

the internationally recognised government in Somalia. Subsequently, in December 2006, 

Ethiopian and UNISOM forces defeated the ICU forces. The ICU then split into several groups 

including al-Shabab. According to government intelligence sources in Somalia, al-Shabab 

emerged as a component of the ICU, which grew from the absence of state authority in the 

country (IntGA: 10/2016; Harper, 2012, pp. 79-85). 

Although al-Shabab’s interpretation of Sunni Islam denounces ideology of clannism as 

practised and perceived by many Somalis, the group’s activities are embedded in Somalia’s 

clan politics. Interviewees from governments have argued that al-Shabab effectively utilises 

their members’ clan connections for recruiting, resource mobilisation and even infiltrating 
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government security agencies to carry out their atrocities. As mentioned earlier (the campaign 

against clannism), the social structure of the Somalis is based on the belief that they originated 

from four main clans of Dir, Darod, Hawiye, Rahanwayn or from other smaller ones. All 

political, economic, and social activities in the two regions are influenced by clan politics. Al-

Shabab members are not predominantly from one Somali clan, and the group recruits its 

members from the four main clans as well as from smaller ones (FGDB: O1/2015; FGDGA: 

02/2015). 

Al-Shabab exploits local clan politics in three ways.  First, whenever a territory becomes 

their main hideout, they identify a leader who belongs to the same clan to be a mediator between 

the clan’s traditional leaders and the group to mobilize zakat revenues from the clan members. 

In return, al-Shabab gives assurance to the members of the clan not to harm them. Second, al-

Shabab uses some traditional clan leaders to secure release of their members who were captured 

by the Somali government forces. The cases of Sheikh Hassan Dahir Aways and Mukhtar 

Robow Abu Mansoor (two former al-Shabab leaders) are clear examples of how the group is 

deeply embedded in Somalia’s clan affiliation. Third, clans also use their members who joined 

al-Shabab to release clan members who were captured by the group. Due to these dynamics, al-

Shabab’s problem cannot be explained only by their transnational extremist religious ideas. 

Besides their deeply ingrained religious interpretations that they gained due to their ties with 

Salafism as understood in the local context, al-Shabab is also influenced by Somalia’s 

statelessness, clannism and competing interests of external forces including neighbouring 

countries (IntGA: 11/2016). 

 

Al-Shabab’s transnational Islamic ideas 

Beliefs and practices of al-Shabab are said to contradict those of traditional Islam in the two 

regions. Besides establishing an Islamic state, the group see itself as a movement for purifying 

and reforming Sunni Islam from un-Islamic practices such as polytheism, idolatry, 

superstitions, and heresy. Many traditional religious practices of the locals such as celebrating 

Prophet Muhammad’s birthday are seen by al-Shabab as bidah (innovation that has no roots in 

Islam). The group considers its religious understanding to be the only right interpretation of 

Islam, which is understood by them to mean the interpretations of the first three generations of 

Muslims. Similar to other Muslim extremist groups who claim to be following interpretations 

of true Islam, al-Shabab’s religious ideas focus more on prohibition of the following: music and 

musical ringtones, watching television except Islamic channels, veneration of saints and visiting 
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of their tombs, celebrating the Prophet Muhammad’s birthday, khat chewing, smoking, shaving 

beards, photographs except for valid reasons (passports) and going to a sorcerer to seek healing 

(FGDB: 02/2016; FGDG: 04/2018). 

Al-Shabab is accused of using some of the tactics and ideas of Khawarij, an early 

Islamic sect which revolted against the fourth caliph of Islam. Al-Shabab members consider 

Somalia’s present rulers, government soldiers, civil servants, and any Somali working with 

AMISOM forces or UN agencies to be an apostate. Like Khawarij, they think that apostates 

must be fought to bring them back to the faith and establish an ‘Islamic state’ where the secular 

human laws are replaced by al-Shariah. Al-Shabab’s ideas are transnational in two ways: (1) 

their religious interpretations are clearly influenced by type of Salafism which is currently used 

in many Muslim countries including Saudi Arabia; (2) and their mode of thinking and religious 

practices contradicts with traditional local Islam in the two regions. Al-Shabab disregards 

national borders between Islamic countries and aims to regain an Islamic caliphate uniting all 

Muslims. They emphasise stricter clothing regulations for both men and women, implementing 

Jihad (in the sense of a physical fight against what they perceive as enemy of Islam), harsh 

punishment for what they see as offensive crimes (FGDB: 04/2016; FGDGA: 02/2015). A 

religious leader in Bosaso gives an example which according to him illustrates the similarities 

between al-Shabab’s practices and that of the early khawarij: 

 

Al-Shabab’s beliefs that all Somalis who are holding differing Islamic interpretations than 

their own as apostates resemble that of the Khawarij’s rejection of consensus as a legal 

source of Islamic jurisprudence. Similar to Khawarij, al-Shabab considers all those who 

disagree with their wrong understanding of Islam as unbelievers who are legitimate target 

for their suicide bombings. Our religion prohibits terrorism and indiscriminate violence 

(IntB: 05/2015). 

 While Islam, like many other religions, calls for protection of human life, justice and 

brotherhood, interpretation of these concepts and discrepancies between belief and practice 

is the major problem. Al-Shabab members who are engaged in violent activities see their 

terrorism and killings of innocent civilians as mechanism to achieve their goals.  
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Al-Shabab’s destabilising activities  

The group’s violent attacks have claimed more civilian lives in Somalia than in any other 

country. Government sources in Somalia estimate that in 2016 alone, more than 4200 civilians 

were killed by al-Shaba’s terrorist attacks (IntGA: 11/2016). Since they began capturing large 

areas of land in Somalia, al-Shabab have been using violent means to achieve their goals. The 

following excerpt from an interview with a leading traditional religious leader in Bosaso 

illustrates: 

Al-Shabab’s beliefs and activities have caused a lot of problems for Somalia and the 

neighbouring countries. They brought to the region new and unknown extreme methods of 

violence including carrying out suicide bombings, public executions, amputations, lashings, 

bringing foreign fighters to Somalia, assassinations of religious leaders and anyone 

opposing their extreme ideas, regarding our traditional spiritual practices as un-Islamic, 

considering us apostates, using young boys as soldiers to commit crimes and prohibiting 

things that Islam doesn’t forbid such as listening permissible music and taking photographs 

(IntB: 13/2016). 

The concerns of the above interviewee are shared by many in Somalia and north-eastern Kenya. 

In one of the deadliest attacks by the group in October 2017, al-Shabab used a truck bomb in 

Mogadishu, killing at least 587 and injuring more than 316 civilians. It was reported that al-

Shabab’s actual target of this suicide bombing was a compound used by the UN and 

international aid agencies in Mogadishu (FGDB: 02/2016; FGDG: 04/2018).  

Although al-Shabab publicly claims that they only target enemies of Islam (understood 

by the group as forces of the Somali government and AMISOM), most victims of their attacks 

are civilians. Recruiting young boys and forcing young girls into marriage with al-Shabab 

fighters is widely reported across Somalia. The group has its own Islamic curriculum for 

children, focusing on ‘purifying’ Sunni Islam and literal interpretation of the Quran and Hadith. 

Critics of al-Shabab argue that the group’s interpretation has led them to distort and misinterpret 

‘true’ beliefs and practices of Islam (IntGA: 11/2016). 

Within the territories under their control, al-Shabab is accused of killing men who refuse 

to accept their interpretation of Islam. After recruitment, members of the group are said to 

receive extensive training in al-Shabab’s ideas, physical exercises, explosives, and weapons 

handling. The new member is then assigned to work with a combat unit, security or become a 

future suicide bomber. Besides tactics such as grenade attacks, assassinations, hit-and runs, al-

Shabab relies heavily on suicide bombers to carry out attacks (FGDG: 04/2018).  
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Somalia’s National Intelligence and Security Agency (Nisa, 2018) has a long list of al-

Shabab’s attacks on government and AMISOM forces, prominent religious and traditional 

leaders, journalists, and international aid workers. The group has even been accused of 

destroying mosques and churches that they considered to be polytheistic. For example, in the 

town of Kismayo, an old colonial church and mosque used by Sufi adherents were destroyed 

by the group. The NISA believes that that the groups’ destabilising activities are exacerbated 

by their access to financial resources generated through several sources including extortion, 

taxation of the rural population and humanitarian organisations under their control, the illegal 

trade of charcoal exports to Gulf Arab states, sugar smuggling to Kenya, fees from roadblocks 

and donations from their global sympathisers who share their extremist ideas (IntGA: 11/2016).  

Kenya is a troop-contributing country to AMISOM and has suffered from several deadly 

attacks by al-Shabab including the 2013 Westgate Mall attack in Nairobi, the 2015 Garissa 

University attack, in which the group murdered 150 students, the deadly attack on Kenyan 

troops in El-Ade, Somalia in 2016 and the January 2019 attack on Dusit hotel in Nairobi.31 

Government officials in north-eastern Kenya accused al-Shabab of radicalising and recruiting 

young Kenyans (from both the Kenyan Muslim community and converts) to become suicide 

bombers. Kenya has a long porous border with Somalia, which makes it easy for al-Shabab to 

move in and out. In Kenya, interviewees believed that al-Shabab has been able to exploit 

Muslim grievances, widespread youth unemployment, corruption, and the government’s heavy 

handed measures targeting Muslims after each al-Shabab attack. These factors are believed to 

contribute to the radicalisation of many Kenyan youth who later commit terrorist attacks against 

their community (FGDG: 06//2016; FGDM: 01/2011). 

In addition to the use of violence to spread their ideas, al-Shabab recruits young 

Kenyans using social media platforms by establishing a strong presence on the Internet. For 

example, during the 2017 Kenyan election, the group disseminated videos and booklets in 

several local languages including Somali, Arabic, Kiswahili, and English urging young 

Kenyans to fight for Islam and establishment of an ‘Islamic state’. The group vowed to continue 

their attacks until AMISOM troops leave Somalia and an Islamic state based on their 

interpretations of Islam is formed (FGDG: 05//2016). 

Al-Shabab’s transnational Islamic ties to global extremist groups such as al-Qaeda 

influenced their formation, activities, beliefs, and practices. For example, most of the group’s 

current and former leaders are people who returned from countries such as Afghanistan, 

 
31 https://www.bbc.com/news/world-africa-35364593 , Dusit hotel attack: https://www.bbc.com/news/world-

africa-46888682  (accessed February 7, 2022) 

https://www.bbc.com/news/world-africa-35364593
https://www.bbc.com/news/world-africa-46888682
https://www.bbc.com/news/world-africa-46888682
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Pakistan and Saudi Arabia. The group’s shared belief of establishing an ‘Islamic state’ in 

Somalia and implementing their strict interpretation of Islam is used to obstruct local 

conceptions of development. The activities of al-Shabab discussed above definitely obstructed 

all three local visions of development (maqasid al-Shariah, horumar, material improvement of 

people’s lives). Although al-Shabab claim to be aiming to establish an ‘Islamic state’ in 

Somalia, their violence and indiscriminate killings are all against the aim of Islam in protecting 

human life, the second objective of al-Shariah. 

As Putnam ((2000, pp. 20-24) rightly suggested, connections within a group which are 

based on common values, norms and identity can be viewed as bonding aspect of social capital 

which can have harmful as well as beneficial effects for society. The relationships and 

connections within al-Shabab is built on their shared religious beliefs and practices which I 

have discussed earlier. Like other Muslim extremist groups, al-Shabab see their mode of 

thinking and religious understandings to be the only right interpretations of Islam and focus on 

‘purifying’ Sunni Islam from what they regard as un-Islamic practices and denouncing 

traditional Islam.  

Al-Shabab’s violent activities cannot be assumed to be motivated only by their extremist 

religious ideas, because some former al-Shabab leaders became ‘moderate’ and occupied the 

top leadership in the country. Sharif Sheikh Ahmed, the former president of Somalia between 

2009 and 2012 was a founding member and leader of the ICU, which al-Shabab originated 

from. Cases of Sheikh Hassan Dahir Aways and Mukhtar Robow Abu Mansoor (two former al-

Shabab leaders) who defected to the government through leaders of their clans are clear 

examples of how the group is deeply embedded in Somalia’s clan affiliation and statelessness. 

 

Discriminatory practices against women 

Before the arrival of transnational Islamic movements in Somalia in early 1970s, women use to 

wear Somali traditional dress called Guntino (long-stretched cloth) wrapped around their waist 

and tied over the shoulder, which they usually wear with an underskirt. During festivities, the 

traditional Dirac (long cloth, colourful, sparkly with threads and gilded borders) was popular. 

According to interviewees from traditional religious leaders and government representatives, 

after the Somali state collapsed in 1991, an increase in the use of the face veil (niqab) by Somali 

women in the two regions became more popular (FGDG: 04/2018; IntGA: 02/2015). As the 

following interview excerpt illustrates, the widespread use of the face veil is given as an 

example of conservative practices of Salafism: 
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Since the collapse of the Somali state in 1991, ideas of Salafism rose to prominence in both 

north-eastern Kenya and Somalia. This caused many Somali women to abandon wearing 

their traditional dress and adopt niqab, which we believe has very harmful effects on girls 

and women’s participation in politics and employment. Although women have rights to 

choose what they wear, niqab caused us social and security problems. For example, some 

terrorist and criminal individuals used face veils in Kenya to conceal their identity and 

commit their heinous crimes. There were several incidents in Kenya where prostitute 

women used a face veil to conceal their real identity. Some al-Shabab members were also 

caught in wearing a face veil, pretending to be a woman to carry out their crimes. Most 

Somali traditional religious leaders hold the opinion that a face veil is not required by any 

of the five sources of Shafi´i’s jurisprudence: Quran, Hadiths, consensus, independent 

interpretation of a qualified Islamic jurists and analogy (IntG: 07/2016). 

In the local context, the face veil (niqab) refers to covering a woman’s body and face except 

for her eyes while hijab is used for traditional Muslim women’s dress that does not include 

covering of the face. Critics of the face veil (traditional religious leaders, government 

representatives) argue that there is no mention of the practice in the Quran or authentic Hadith, 

and Islam has permitted women to show their hands and face. The advocates of the face veil 

(Salafists in the two regions) see the face of women as body part that must be covered from 

people who are not close family members. Both critics and proponents of the face veil base 

their arguments on different interpretations of the following verse from the Quran:  

And tell the believing women to lower their gaze [from looking at forbidden things] and 

protect their private parts [from illegal sexual acts] not to show off their adornment except 

only that which is apparent and to draw their veils all over their bodies, and not to reveal 

their adornment except to their husbands, or their fathers, or their husband’s fathers, or their 

sons, or their husband’s sons, or their brothers or their brother’s sons, or their sisters sons, 

or their [Muslim] women or the female slaves whom their right hands possess, or old male 

servant who lack vigour, or small children who have no sense of feminine sex. And let them 

not stamp their feet to reveal what they hide of their adornment. And all of you beg Allah 

to forgive you all, O believers, that you may be successful. (Quran, 24:31). 

The verse is interpreted differently by Salafi and traditional religious leaders in the two regions. 

For those who adhere to traditional local interpretation of Islam (local Sufism, Shafi´i 

jurisprudence, Ash´arism), the verse clearly shows that Muslim women are not required to use 

the practice and argue that if Muslim women’s face was covered during the revelation of the 

verse (24:31), it would have made no sense to demand them to lower their gaze. The traditional 
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religious leaders support their arguments by referring to various opinions of leading Sunni 

Islamic Jurists including Imam Malik and Abu Hanifa who explicitly stated that a Muslim 

woman is permitted to show her face. For traditional religious leaders, covering the face would 

be a hardship for women and Allah has not meant religion to be difficult to practice (Quran, 

22:78).  The local Salafi groups argued that women’s face and even her hands constitute a body 

part that should not be shown to non-close family members, and Muslim woman’s dress must 

fulfil the following requirements: cover whole woman’s body except eyes, clothe must not be 

loose-fitting, revealing and not be like that of men’s dress. Local Salafist groups interpret the 

command to guard Muslim women’s chastity in the verse as involving obligatory covering of 

whole body, and unveiling the face is perceived by them as encouraging temptation, mixing of 

women and men and sex outside marriage (FGDG: 04/2018; FGDGA: 05/2016). 

Ahmed (1999, pp. 70-71) notes that since the early 1990s, practices such as the face 

veil, early marriage, polygamy, and decline in women’s political participation increased in 

Somalia due to ‘Islamic extremism’. Local women who use the face veil all adhere to the 

interpretation of Salafism as understood and practised in the two regions and see the practice 

as symbol of modesty dressing. Unlike the Western feminist view of the practice as symbol of 

inferiority and subordination, women who adopted the face veil in the two regions did not see 

themselves as oppressed, but claimed they were using a face veil due to their strong religious 

conviction and sense of empowerment of their Islamic identity (FGDB: O1/2015). The local 

women’s arguments support what Mahmood (2005, pp. 1-39) found in her research on women’s 

mosque movement in Cairo, Egypt. Mahmood examined challenges that women’s participation 

in the Islamic movements poses to both secular liberal thinking and feminist theory and 

concluded that women’s participation in the mosque movement and their adoption of religious 

practices such as the face veil were seen by these women as a means to their empowerment.  

It is important to remember that in different Muslim countries, there can be a range of 

discourses regarding gender issues.  For example, Susanne Dahlgren (1999) found that in Aden, 

Yemen, there were three discourses, each with its own ideals of woman: custom, religion and 

revolution. The ideal woman in the custom discourse perceived women as needing guardianship 

and protection, a person who cannot work in certain professions. While religious discourse 

focused on a woman as being a good mother and serving her family, the revolution ideologies 

emphasised on women being equal to men in marriage, education, and work. In north-eastern 

Kenya and Puntland, gender issues are discussed in reference to traditional Islam, Salafism, and 
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‘secular’ government laws. Traditional religious leaders, government representatives and local 

Salafi groups have different understanding of the ideal Muslim woman. 

Local proponents of the face veil (Salafism as understood in the study area) see the 

practice as not preventing women from achieving their equal rights in issues such as 

employment if there is a need for it and the work fits her nature as a Muslim woman. They even 

see Muslim women as having more advantages than men in religious practices and argue that 

women are exempted from daily prayers and fasting during Ramadan when having their 

menstrual periods or after childbirth. They quote various Quranic verses to support their 

argument that women and men are in many ways equal before Allah “Whoever works 

righteousness –whether male or female- while he or she is a true believer of Islamic 

monotheism, verily, to him we will give a good life and we shall pay them certainly a reward 

in proportion to the best of what they used to do [Paradise]” (Quran, 16:97; FGDGA: 05/2016). 

The issue of ‘equal but different’ is a common argument in Islamic movements as Tuula 

Sakaranaho showed in her research on Women in Turkey (Sakaranaho, 2008, pp. 47-55). 

In the Islamic schools that are supported by WAMY and MWL, students are taught that 

women could pursue employment only when certain conditions are met such as that work being 

permissible (no pork, alcohol), ensuring protection of women’s chastity and religion, not being 

alone with a male from non-close family members, work not leading to the negligence of 

children and husband, and the approval of her guardian. Pursuing high public office and seeking 

work in certain areas such as head of government are considered by local Salafists as 

psychologically and physically unsuitable for Muslim women. The religious interpretations that 

limit women’s work outside their homes are seen by traditional religious leaders and 

government representatives as discriminatory and restricting fields in which a woman can seek 

employment and contribute to development (FGDB: 02/2016; FGDG: 05/2016; FGDM: 

01/2011). 

Traditional religious leaders and government representatives argued that many religious 

interpretations of local Salafi groups on gender roles are not based on Islamic sacred texts, but 

originate from male-dominated, patriarchal Arab societies. Traditional religious leaders 

emphasised that women used to work during the Prophet’s lifetime, and he did not forbid them 

from access to earnings gained through permissible means. Although both Salafi and traditional 

religious leaders regard the most important work for Muslim women as being a wife and 

mother, the traditional Islam’s interpretations are considered by many locals to be more flexible 

than Salafism in term of enabling women to access work outside their homes. Numerous 

examples of Muslim women during the time of the Prophet who were engaged in economic 
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activities were given by the traditional religious leaders. For example, they mentioned examples 

in early Islamic history when female companions of the Prophet used to be engaged in trade 

and business activities. These female companions include Khadija, the first wife of the Prophet 

Muhammad, who was an eminent businesswoman in Mecca (FGDB: 02/2016; FGDG: 05/2016; 

FGDM: 01/2011).  

The position and practices of Salafism regarding women’s participation in politics is a 

stumbling block to local conceptions of development. Government representatives emphasized 

that women, like men, are given various rights by Allah, including participation in public 

affairs, rights of election and holding high public office such as being a judge, member of 

parliament, governor, or minister. Women groups also believed that Salafists’ interpretations 

of the role of women in Islam impacted negatively on their ability to pursue a leadership 

position. The women’s groups gave various examples from the Quran in which women thinkers, 

leaders and teachers were praised by Allah: Mariam, the mother of the Prophet Jesus, Asiyah, 

the wife of the Pharaoh, Bilqis, the Queen of Sheba who led justly and believed in Allah, and 

Aisha, the wife of the Prophet Muhammad who is regarded as a leading thinker and teacher in 

Sunni Islam (FGDB: 02/2016; FGDM: 05/2018). 

 

Source of instability and insecurity  

After terrorist attacks on the United States embassy in Nairobi on August 7, 1998, the TINGOs 

and the Islamic schools faced allegations about their links to extremist groups (IntGA: 02/2014; 

IntG: 13/2018). For example, soon after the terrorist attacks in East Africa in 1998, Kenyan 

police and the US Federal Bureau of Investigation (FBI) banned the activities of some TINGOs 

including the Al-Haramain Islamic Foundation and International Islamic Relief Organization 

(IIROSA).  After a nationwide protest from Muslims, Kenya’s high court ordered the authorities 

to give the TINGOs at least 21 days to appeal against the government decision to close their 

activities.32 Based in Riyadh, Saudi Arabia, Al-Haramain was founded in 1988, had branches 

in many countries and was designated a terrorist organisation by the US government in 

September 2001. In 2004, Al-Haramain was shut down by the US government for providing 

financial and logistical support to al-Qaida terrorist networks (Alterman & Hippel, 2007, p. 

158). Based in Saudi Arabia, the IIROSA is an affiliate of MWL. The Philippine and Indonesian 

offices of IIROSA were designated as terrorist entities by the US Department of the Treasury 

in 2006. Similar to the MWL, IIROSA still operates in many countries including Somalia. After 

 
32 http://www.ipsnews.net/1998/09/kenya-ruling-on-muslim-charities-averts-a-major-strike/ (accessed 7.2.2022) 

http://www.ipsnews.net/1998/09/kenya-ruling-on-muslim-charities-averts-a-major-strike/
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the 9/11 terrorist attacks, the humanitarian activities of many US Muslim charities were also 

shut down by the US Treasury Department (Kay, 2006, pp. 8-13).  

In East Africa, according to a senior government official in Puntland, Islamic schools 

and the TINGOs’ activities became suspicious for the following five reasons: (1) they might 

act as a financial channel for extremist groups such as al-Shabab; (2) they spread Islamic 

radicalism; (3) they recruit future combatants for violent groups; (4) they could be used as safe 

havens by terrorists; (5) and  lack of humanitarian principles of neutrality in their humanitarian 

and development activities (IntGA: 03/2014).  

The local people who benefit from the TINGOs’ social services regarded all the five 

suspicions as baseless and argued that security agencies in both West and East Africa did not 

provide any evidence that linked the TINGOs or Islamic schools to terrorist activities. The 

beneficiaries believed that under the US pressure, the Kenyan government closed offices of 

IIROSA. Even some Islamic governments restricted TINGOs’ fundraising activities, and they 

banned donation boxes in public places and mosques (IntM: 02/2011; IntG: 14/2018). These 

suspicions led to various restrictions which negatively impacted on the religious sources of 

funding for the schools and TINGOs. 

Interviewees from the schools and TINGOs gave examples of how the activities of 

Islamic schools and the TINGOs were securitised after each terrorist attack, and the 

securitisation policies had negative consequences for the development. Securitisation refers to 

how government actors saw the TINGOs’ development and humanitarian interventions as 

matters of security. After each terrorist attacks, TINGOs reported some suspicions, restrictions 

and their regular activities were seeing through security lenses. Each of the four TINGOs and 

case study schools reported some restrictions imposed on them. For example, in April 2010, 

The Sunday Telegraph, a British newspaper, accused Muslim Aid as having links to Hamas and 

other Palestinian Islamic organizations. Although no evidence linking Muslim Aid to extremist 

groups was found,33 such allegations damaged the reputations of the NGO in the public eye. 

Muslim Aid officials in Kenya rejected the allegations: “We are international development 

organisation working in over 70 countries. The Sunday Telegraph allegations were baseless. In 

all our development and humanitarian activities, we act transparently, accountably and in 

accordance with our legal and charitable obligations” (IntM: 03/2011). 

There is no doubt that Salafism as understood and practised in the local context 

contributed to internal Somali conflict, intolerance, and extremism. Considering many religious 

 
33 https://www.civilsociety.co.uk/news/muslim-aid-cleared-of-links-with-terror-groups.html (accessed 4.2.2022) 

https://www.civilsociety.co.uk/news/muslim-aid-cleared-of-links-with-terror-groups.html
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interpretations of local Sufism, Ash´arism and Shafi´i jurisprudence as bidah (innovation that 

has no roots in Islam) contributed to conflict and extremism in the two regions. Al-Shabab and 

al-Takfir wa al-Hijrah’s interpretations of Sunni Islam are given as an example of religious 

interpretation imported from abroad. These religious interpretations are transnational in the 

sense that they are influenced by Islamic movements such as revival Islamic movement found 

by Muhammad ibn Abd al-Wahhab (d.1792) in central Arabia in the mid-eighteenth century. 

Both al-Takfir wa al-Hijra and al-Shabab see Somali society as not practising the ‘right’ 

interpretation of Islam and consider them to resemble that of infidels. In this regard, one cannot 

compare the case study schools and TINGOs which publicly denounce all violence with violent 

terrorist groups such as al-Shabab and al-Takfir wa al-Hijra. 

 

Analysis of transnational Islam as hindering development 

The chapter shows three ways in which transnational Islam was used to obstruct local visions 

of development: al-Shabab, discriminatory practices against women, as a source of instability 

and insecurity. In the absence of a state authority in Somalia, global Muslim extremist groups 

and local clan politics contributed to the formation of al-Shabab which sees their religious 

understanding to be the only right interpretation of Islam. Al-Shabab’s idea of purifying Sunni 

Islam from un-Islamic practices led them to consider many traditional religious practices of 

Somalis to be sin of polytheism, and any anyone holding Islamic interpretations other than their 

own as apostates. Although al-Shabab claims to be aiming to establish an Islamic state based 

on al-Shariah, through their extreme methods of violence, they hindered goals of maqasid al-

Shariah. Carrying out suicide bombings and killing innocent people is against maqasid al-

Shariah objectives of protecting human life, wealth, intellect, and family. Ties and connections 

within al-Shabab are built on their shared interpretations and practices which had harmful 

effects on local visions of development. 

The widespread use of the niqab (face veil) by Somali women in the two regions is 

heavily influenced by ideas of local Salafism which rose to prominence after the Somali state 

collapsed in 1991. Somalia’s traditional Islam did not interpret the Quranic verse 24:31 as 

requiring face veil, but Salafists in the two regions saw the face as a body part that must be 

covered from people who are not close family members. It is important to remember that both 

critics (traditional religious leaders, government representatives) and advocates (Salafists in the 

two regions) of the face veil based their arguments on different interpretation of the same 

Quranic verse (Quran, 24:31). Local women who adopted the face veil saw the practice as a 
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symbol of their religious devotion, modesty and empowerment. The local women’s arguments 

support previous research (Mahmood, 2005, pp. 1-39) which found that the face veil can be 

motivated by several reasons including empowerment. In the two regions, women’s issues are 

discussed in reference to three discourses of traditional Islam, local Salafism, and ‘secular’ 

government laws. Each of these discourses have a different understanding of gender issues and 

ideal Muslim woman. Based on my observations and analysis of in-depth interview data, local 

Salafists’ interpretation of the role of women in Islam impacted negatively on women’s ability 

to pursue a leadership position and contributed to discriminatory practices against them. 

Transnational Islamic ideas of Salafism as understood and practised in the local context 

are seen by the interviewees as a source of insecurity and instability. After the terrorist attacks 

of the last few decades, the activities of Islamic schools and TINGOs became suspicious for 

various reasons including fear of radicalisation, supporting extremist groups, recruitment for 

violent extremists such as al-Shabab, and lack of neutrality in their humanitarian and 

development activities.  
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Chapter 8 

Conclusion 
 

 This research has shown that transnational Islam, like any religious beliefs and 

practices, can be utilised for promoting or obstructing what is perceived as 

‘development’ in the two regions. The study has focused on how this takes place in the 

case study schools and areas in relation to the transnational Islamic movements active 

there –how development is understood and how transnational Islam is used there? To 

find answers to these questions, I have discussed several meanings of development–

global, transnational Islam, local population, and examined various ways in which core 

religious beliefs and practices of the case study schools and TINGOs were used.  

I started the research with initial assumptions about the role of transnational 

Islam in the two regions as either fostering or hindering local visions development. 

Those following local traditional Islam and government representatives saw some 

beliefs and practices of transnational Islam as causing social and security problem, and 

therefore hindering development efforts. The TINGOs, schools and their beneficiaries 

rejected this allegation and argued that their activities were playing a crucial role in 

fostering local development. The assumption of this research was that development 

could not be considered as a progress towards a single definition, and Islamic concepts 

are interpreted/used in several ways depending on the actors and context. In this 

concluding chapter, I revisit my research questions, key findings, and put them into the 

wider context of the research debate on the relationship between religions and 

development. 

Local conceptions of development 

In the local context, three conceptions of development were identified: (1) development 

as maqasid al-Shariah, that is, the objectives of al-Shariah; (2) horumar which refers 

to improvement in both material and spiritual needs; (3) and achieving short-to-medium 

term material needs in life such as those found in current mainstream global 

development thinking (SDGs).  

The concept of maqasid al-Shariah was first developed by Muslim jurists 

during fifth to eighth Islamic centuries. Later, transnational Islamic movements utilised 

beliefs and practices of maqasid al-Shariah in various ways to deal with socioeconomic 
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and political changes in their time. This study shows how the TINGOs/schools 

interpreted the concept differently by using it as their normative goal of development. 

Maqasid al-Shariah perceived development as promoting faith, life, intellect, 

posterity, and wealth. For the case study schools and TINGOs, maqasid al-Shariah 

denotes a state of material and spiritual success in this life and in the Hereafter. In the 

study area, the schools and TINGOs used the Arabic term tanmiyya (also written as 

tanmia, tanmiya, tanmiyah) to describe their desired change–achievement of the five 

goals of maqasid al-Shariah. The term tanmiyya has no Islamic roots but is commonly 

used in Arab countries to refer to improving material needs in life. Also, some leading 

international development agencies use tanmiyya as development. For example, the 

Arabic version of the UNDP’s Human Development Report of 2020 translated 

tanmiyya al-bashariyah as (human development).34    

Maqasid al-Shariah has differences with the third local conception of 

development. First, poverty and well-being have material and religious meanings in 

maqasid al-Shariah-based development. An important aspect of well-being is seen by 

the schools and TINGOs as safeguarding and promoting core beliefs and practices that 

I have examined in chapter 6. Lack of certain basic human needs such as food are 

necessary for the sustenance of human life and considered as material poverty. The case 

study schools and TINGOs give prominence to promoting faith as they believed it to 

be linked to both spiritual well-being and reduction of material poverty.  

Second, maqasid al-Shariah viewed development not only as success in this life 

but also in the Hereafter. Faith is regarded as a key to belief in accountability in this life 

and in the Day of Judgment. Third, the underlying religious ideas of maqasid al-Shariah 

as understood and used by the case study schools and TINGOs are six pillars of faith, 

Islamic etiquette, ethics, acts of worship, ethics governing commercial and civil 

activities. Fourth, the position of maqasid al-Shariah on the role of women in society 

is different from other local conceptions of development. The belief in guardianship 

regards men as caretakers of women and responsible for protecting them. A woman is 

seen as always needing a guardian, even if she is wealthy, woman is considered as being 

entitled to get support from her male guardian. Because of this obligation on the part of 

men, women are obliged to accept men as the head of the family and guardians, and 

 
34 https://www.arabstates.undp.org/content/rbas/ar/home/library/huma_development/human-

development-report-2020.html (accessed 5.2.2022) 

https://www.arabstates.undp.org/content/rbas/ar/home/library/huma_development/human-development-report-2020.html
https://www.arabstates.undp.org/content/rbas/ar/home/library/huma_development/human-development-report-2020.html


 
 

182 
 

supervisors of their affairs. Fifth, there is no separation of sacred and secular realms in 

maqasid al-Shariah-based development.  

There are some similarities between maqasid al-Shariah and the other two local 

conceptions of development–horumar and advancement of material needs. First, all 

three concepts share the belief that their vision of development is good. Second, each 

conception has underlying ideas, shared goals that must be reached by a process arising 

from or triggered by intentional human action (goal-action-process). The case study 

schools and TINGOs believed that undertaking actions to reach their five development 

goals are required by Islam, but without forgetting that what Allah wishes will happen 

and what He has not wished will not occur. Third, all three concepts agree on the 

importance of material improvement of those in need as key to promoting their vision 

of development. Wealth is seen as a key factor of well-being and a ‘good’ life. Fourth, 

teachings of the case study schools on Islamic ecological concepts such as Muslims 

being Allah’s trustees and stewards on earth (khalifah) share similar values of SDGs 

and other two local concepts on the issue of climate change– using the planet’s natural 

resources in a responsible way.  

The term horumar emerged through attempts to ‘modenize’ the Somali 

language to meet modern scientific terms in the 1972. However, as this study shows, 

horumar should be seen as based on a mixture of Somali tradition, Islam, and the legacy 

of foreign domination in Somalia. The meanings and use of underlying ideas of 

horumar changed during pre-colonial, colonial and independence periods. It was 

interesting to see how horumar was currently conceptualised by the local population in 

the two regions to refer to a ‘positive’ material and spiritual transformation from one 

condition to what they perceived as a better condition. Spiritual development was 

understood by the interviewees as seeking Allah’s pleasure and strengthening the 

relationship with Him which is of utmost importance and regarded to be the motivating 

force behind their actions. Spirituality is transformed through the beliefs and practices 

which I analysed in Chapter 6. Horumar also referred to the importance of material 

improvements such as food, shelter, secular education, health, water, and sanitation. 

The third conception understands development as improving the material needs 

of life. This is the conception of the two governments which used the English term 

‘development’ to denote achieving development goals based on the objectives of 

MDGs and current SDGs. It became evident from the interviews and observations that 

the reason for the similarities between the two governments’ vision of development and 
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those of mainstream global development thinking is to ensure continuation of 

development aid. Some government representatives I interviewed strongly believed in 

the importance of spiritual dimension of development but said clearly that they must 

take into consideration donors’ interests and values in their written plan of actions. 

Although both recipients and donors know this discrepancy in belief and practice, they 

continue it ‘business as usual’. 

The ways tanmiyya is used by Arab governments and multilateral organisations 

such as the Islamic Development Bank (Saudi Arabia) and the UNDP is equivalent to 

the western conception of development (SDGs). However, as the findings from this 

study clearly demonstrate (Chapter 5), tanmiyya is understood and used differently by 

the TINGOs and case study schools –as comprising both material improvement in 

people’s life as well as achieving the five objectives of al-Shariah. As a member of 

governing body of one of the TINGOs illustrated, tanmiyya for them is about “building 

bonds of true Islamic faith, elimination of poverty, educating young Muslims to become 

good members of the society, promoting maqasid al-Shariah, enjoining what is right 

and forbidding what is wrong.” (IntG: 11/2016). What both tanmiyya (as used by the 

case study schools, TINGOs) and horumar differ from the western conception of 

development is the emphasis on the importance of spiritual aspect of life. Thus, 

researchers must always contextualise meanings of development and approach all 

development concepts (including western materialist conceptions) as representing 

beliefs, interests, and assumptions of actors. 

The case study schools and TINGOs see the possibility of achieving 

‘modernity’ without abandoning the beliefs and practices which I analysed in Chapter 

6. Science and technological advancement that transformed parts of the Western world 

is considered as important for promoting their vision of development if the use of both 

(science, technology) are ‘Islamised’ and compatible with the objectives of al-Shariah. 

However, the case study schools and TINGOs did not elaborate during the interviews 

or in their teaching materials how in practice the use of modern science and technology 

can be Islamised. Certain characteristics of Western modernity such as ‘individualism, 

capitalism, secularism’ are condemned and seen by the TINGOs and the schools as 

jahiliyyah (ignorance) which refers to the pre-Islamic way of life in Arabia. 

Although all the case study schools and TINGOs shared objectives of al-

Shariah as their ultimate development goal, there were clear differences between them 

on how best to achieve the five goals. The two Saudi-based TINGOs and the schools 
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they supported placed more emphasis on ‘purifying’ Sunni Islam from what they 

considered to be un-Islamic practices and beliefs. Islamic Relief, Muslim Aid, and the 

schools they funded focused on social justice based on their interpretation of tarbiyyah 

and ‘Islamisation’ of life as prerequisite for the desired change. As Rakodi (2015, p. 

31) and Tomalin, (2015a, pp. 1-2) suggest, the development process can only be 

understood by considering the actors and the religious and socio-political context in 

which the intervention takes place. Each of the three local conceptions of development 

identified (Chapter 5) has its own underlying beliefs, interests, and usually refers to 

changes from one condition to another. 

 

A variety of ways to promote development 

There were a variety of ways in which core beliefs and practices of the case study 

schools and TINGOs were used to promote local conceptions of development including 

tarbiyyah education, campaigns against Somali clannism, female genital mutilation and 

khat chewing. Tarbiyyah is used in this dissertation as referring to Islamic training of 

people in various aspects of the faith including six pillars of faith, etiquette, ethics, acts 

of worship and rules governing dealings among people. Tarbiyyah beliefs and practices 

promoted development as maqasid al-Shariah and horumar. The campaigns against 

Somali clannism, female genital mutilation and khat chewing are perceived by all actors 

as having contributed positively to all three local conceptions of development (Chapter 

6).  

The study shows how maqasid al-Shariah and horumar-based visions of 

development were promoted through religious resources (Islamic ideas, practices, 

organization, spiritualty) such as the six pillars of faith, etiquette, moral principles, acts 

of worship, ethics governing commercial and civil activities, campaign against FGM, 

Somali clannism and khat chewing. The theological issues taught in the schools played 

a crucial role in the campaign against Somali clannism, khat chewing and FGM. 

Thousands of poor families in the two regions benefited from material resources 

which were mobilised through religious ideas and practices of the case study schools 

and TINGOs such as endowment (waqf), sacrificing an animal at the end of the 

pilgrimage (udhiyah), voluntary charity (sadaqa) and obligatory almsgiving (zakat).) 

Riddell (2013, pp. 17-28) discusses some of these mechanisms and sees that TINGOs, 

and Arab governments prioritise using these instruments for humanitarian aid to 
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Muslim beneficiaries for dogmatic, pragmatic, and political reasons. ‘Dogmatic’ refers 

here to the belief that almsgiving can only be given to fellow Muslims, and pragmatic 

to the fact that many of people in need of humanitarian assistance are Muslims. Riddell 

describes political reason as assisting Muslim causes such as Kashmir and Palestine. 

Also, Clarke and Tittensor (2016) focus on these Islamic mechanisms (endowment, 

almsgiving), how they can play an important role in poverty reduction and argue that 

some Islamic beliefs and practices can be compatible with mainstream development 

thinking. While I agree with these scholars about the importance of these Islamic 

mechanisms, I disagree with them approaching development as progress towards a 

single defined end of Western conception and assuming that these Islamic mechanisms 

for poverty reduction are understood in same ways in different Muslim contexts. It is 

important to remember that these religious ideas and practices are interpreted and used 

in a range of ways by Muslims. In the local context, the case study schools and TINGOs 

utilised these ideas and practices mainly for promoting maqasid al-Shariah and 

horumar-based visions of development. 

Tarbiyyah education significantly contributed to the advancement of the 

spiritual dimension of development. I used the notion of Islamic spirituality to refer to 

seeking Allah’s pleasure and strengthening the relationship with Him. The case study 

schools and TINGOs used the beliefs and practices examined in Chapter 6 to strengthen 

people’s spiritual life. Spiritual development is regarded by the case study schools, 

TINGOs and many people in the two regions as foundation for establishing Islamic 

obligations, expectations, connection between believers and Allah. Islamic spirituality 

is also used as key factor motivating right action and conduct, charitable giving, helping 

the needy, volunteering and attending religious rituals. Spirituality affects people’s 

understanding of material development and how they respond to challenges in life. For 

example, Fanany and Fanany (2013, pp. 305–322) found that the Islamic beliefs of 

survivors of the 2004 tsunami in Indonesia influenced their priority for post-disaster 

recovery. 

It is evident from the analysis of the tarbiyyah teachings that the case study 

schools and TINGOs focused more on spiritual needs than material ones. The 

prioritisation of spiritual needs of students were seen by the interviewees from the 

governments and ‘secular’ individuals as neglecting skills such as critical thinking and 

knowledge in key economic sectors in the two countries, including livestock, 

agriculture, and fishery.  
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Discrimination and prejudices based on clan affiliations are widely practised in 

the two regions. The case study schools and TINGOs used the concept of asabiyah 

(social solidarity) to campaign against Somali clannism. Clan affiliation, like other 

human traits, can be used for ‘positive’ or ‘negative’ outcomes. For example, in the two 

regions, people do get benefits from being a member of a particular clan (information 

and social support), and at the same time, you can lose your life just for being a member 

of a clan. Asabiyah was interpreted by the schools and TINGOs as Islam’s clear 

prohibition of any discrimination and prejudice based on clan affiliation. Quranic verses 

such as 49:13, 30:22 and the sayings of the Prophet Muhammad were effectively 

utilised to reduce the practice.  

Religious beliefs and practices are often regarded as an impediment to gender 

equality, but religions can also be used to enhance women’s empowerment within the 

hierarchy of gender relations (Tomalin, 2013). The current study has shown how the 

case study schools and TINGOs were able to contribute to the reduction of FGM. Most 

traditional religious leaders in the two regions did not consider the practice as being 

prohibited in Islam, and they were not active in the campaigns against it. Similarly, 

while many people in the two regions (including traditional religious leaders) regarded 

khat chewing as permitted in Islam, the schools and TINGOs campaigned against the 

practice and provided spiritual and financial assistance to the addicts and their families. 

 

A variety of ways to obstruct development 

Some beliefs and practices of transnational Islam were also used by extremist Muslim 

groups in the two regions as a stumbling block to local conceptions of development. 

The study identified three main ways in which different understandings of transnational 

Islam led to the destabilising activities of al-Shahab, discrimination against women and 

insecurity in the two regions (Chapter 7). 

Al-Shabab’s religious ideas and practices hindered all three local conceptions 

of development in many ways. Although extremist Muslim groups such as al-Shabab 

claim to be working for protecting Islam, killing innocent people, and considering 

fellow Muslims who disagree with their interpretation as apostate hindered Islam’s aim 

of protecting human life, wealth, intellect, and family institution. It is important to 

remember that religious groups like al-Shahab are not always motivated only by their 

religion; the absence of state authority and clan politics in Somalia played a crucial role 
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in motivating many Somali youths to join the group. Connections and ties within 

members of al-Shabab are built and maintained by their shared transnational Islamic 

ideas and practices (bonding social capital). 

Some transnational Islam’s interpretations of the role of women in Islam 

contributed to the increase of social and security problems. Interpreting Quranic verse 

(24:31) as requiring compulsory use of a face veil negatively affected women’s ability 

to pursue employment, leadership position, and contribute to wealth creation, which is 

the fifth objective of TINGOs and schools’ development goal. There were cases in both 

Somalia and Kenya when extremist groups such as al-Shabab used a face veil to conceal 

their identity. 

Some transnational Islamic ideas of Salafism as understood and practised in the 

local context were a source of conflict in the two regions. During my fieldwork, there 

were many incidents when violence broke out between traditional religious leaders and 

local Salafist groups on various issues including visiting the graves of Sufi leaders, 

celebrating the Prophet Muhammad’s birthday, appropriate dress for both men and 

women, considering practices of local traditional Islam as bidah (an innovation that has 

no root in Islam). The instability exacerbated by differing interpretations of Islamic 

beliefs and practices hindered local visions of development. 

 

 ‘True interpretation of Islam’ versus ‘Bidah’ 

The same beliefs and practices of tarbiyyah which promoted development were 

interpreted and used differently by al-Shabab and other extremist groups who claimed 

to be following the interpretation of Islam based on the understanding of the Salaf 

(pious ancestors), which refers to the first three generations of Muslims. In Western 

academic literature, the term “Salafism” can be found defined as a “a reform movement 

led by Jamal al-Din al-Afghani and Muhammad Abduh at the turn of the twentieth 

century” (Hamdeh, 2016, pp. 407-408; Esposito, 2003, Salafi; Lauziere, 2015, pp. 1-

26; Olsson, 2014, pp. 176-178). However, in the local context, al-Shabab and other 

groups identifying themselves as Salafists refer to the interpretations of reform 

movements led by ibn Taymiyyah (d. 1328), Muhammad ibn Abd al-Wahhab (d.1792) 

and Muhammad Nasir al-Dın al-Albanı (d. 1999).  They consider interpretations of 

these scholars as representing ‘true’ type of “Salafism”. Thus, this study shows that 

some local Salafists use violence like al-Shabab, others use peaceful means to ‘purify’ 
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Sunni Islam from what they consider as bidah (an innovation that has no roots in Islam). 

Although each transnational Islamic movement believes its interpretation to be 

authentic, interestingly, local adherents of the Muslim Brotherhood and Jamaat-e-

Islami did not regard traditional Islamic practices as bidah. They focused more on 

political and revolutionary ideas– state and religion as inseparable and accommodating 

other Muslim opinions on religious matters. 

One verse from the Quran can be interpreted in various ways. The study has 

shown how in the local context, the contradictory opinions about proper Muslim 

women’s dress are based on different interpretations of the verse from the Quran 

(24:31). Therefore, one can always claim his understanding to be the only true Islam, 

but we have many interpretations of Islam.  

Like other global Muslim extremist groups, al-Shabab considers their religious 

understanding to be the only ‘true’ interpretation of Islam and sees many of traditional 

religious practices in the two regions (celebrating Prophet Muhammad’s birthday) as 

bidah that must be eliminated. The study has shown that al-Shabab’s destabilising 

activities such as violent attacks on civilian lives in Somalia and Kenya hindered 

development. Although al-Shabab’s terrorist activities are clearly influenced by global 

Muslim extremist groups such as al-Qaeda, the political and social instability in 

Somalia has also exacerbated the problem. 

Transnational Islam: facilitating religious resources and social 

capital  

Transnational Islamic ideas, practices which I discussed in Chapters 6 and 7 have 

facilitated formation of social capital and religious resources. There are several ways in 

which religions can be used as a resource for development including ideas, practices, 

organisation, and experiences (Ter Haar, 2011, pp. 8-9). In a similar way to ter Haar’s 

definition, I have used the concept of religious resources to refer to Islamic ideas, 

practices, organisation, and spiritualty that shape and reinforce the case study schools 

and TINGOs’ development goals and actions. By ‘organisation’ I refer to how the 

schools and TINGOs organise themselves based on their beliefs and practices. 

Religious resources interact with social capital by using its characteristics such as ties 

and trust.  
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The concept of social capital is defined in many ways but building on the ideas 

of Bourdieu (1986) and Putnam (1993, 2000) I have used it to refer to Islamic networks, 

ties, together with shared beliefs, practices, norms, and trust that facilitate coordinated 

actions. In the local context, the case study schools and TINGOs’ development ideas, 

practices, and religious sources of funding such as endowments, voluntary charity and 

obligatory almsgiving, facilitated actions which led to the creation of various ties and 

connections between adherents of transnational Islamic ideas. When the TINGOs 

spread the Islamic movements’ religious interpretations to the local population through 

funding Islamic schools and mosques, they bridge between the locals and Islamist 

movements, connecting them through shared beliefs and practices.  

Putnam (2000, pp. 20-24) defines bridging social capital as a social relationship 

based on shared goals between people with different social identity and bonding social 

capital as ties between people who are alike. Transmission of specific interpretations of 

Islam also has bonding effects within the local population. For instance, al-Shabab’s 

interpretation of Salafism is used as a powerful tool for bonding the local members of 

the group together. Also, a third type of social capital can be identified in the work of 

the two Saudi-based TINGOs, the linking social capital, which refers to linking 

community organisations to government. Kapucu (2011, p. 27) defines linking social 

capital as ties between organisations and formal institutions (governments). Unlike the 

two UK-based TINGOs, the Saudi-based MWL and WAMY actively link religious 

leaders and the local organisations they support to the Saudi government. In any form 

of social capital (bridging, bonding, linking), beneficiaries (students, parents, poor 

families) of Islamic schools and TINGOs benefited from various social ties, ideas that 

shaped and reinforced their beliefs and practices, which had impacts (negative or 

positive) on their development thinking and actions.  

Bourdieu’s ideas of field, habitus, and different capitals (Bourdieu, 1986, pp. 

243-248; Tomalin, 2020, pp. 11-12) were useful in understanding the work of Islamic 

schools and the TINGOs. In the activities of the case study schools and TINGOs, 

religious resources and social capital are intertwined with other capitals (cultural, 

religious) and facilitated various social ties between different actors– schools, TINGOs, 

students, parents, and religious leaders.  

 It is clear from the practices of the schools and TINGOs that their development 

thinking is shaped both by their religious interpretation as well as the skills and 

dispositions they gained due to the socio-political and economic environments in which 
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they operate (habitus). As indicated in Chapter two, Bourdieu describes societal groups 

as always competing for domination to secure their position in the social world of 

intersecting fields. Therefore, one should not assume that the activities of the case study 

schools and TINGOs are only motivated or influenced by their religious beliefs. Other 

non-religious factors must be considered. For example, some of the people who worked 

for the schools and TINGOs left and joined to work for international ‘secular’ NGOs 

who offered them better financial incentives.  

The notion of religious engineering presented by Spies and Schrode (2020) 

refers to ways of working on development, whereby the ‘engineers’ of development 

interventions use religious resources, and at the same time religious ideas and practices 

are transformed by projects of societal and/or individual improvement. The 

development practices of the case study TINGOs can be described as what Spies and 

Schrode (2020, pp. 5-6) call ‘transformative practices of religious engineering’. In the 

local context, mainstream development actors actively and consciously try to use 

TINGOs’ transnational Islamic ideas and practices for advancing SDGs. For example, 

several international development agencies including the European Commission for 

Humanitarian Aid and UN agencies collaborate with Muslim Aid, Islamic Relief and 

the World Assembly of Muslim Youth to implement development projects in the two 

regions. Usually, the collaboration is in areas that the international development 

agencies perceive as promoting the SDGs such as campaign against FGM, clannism 

and social exclusion.  

The two UK-based TINGOs extensively use terminologies of mainstream 

development thinking (SDGs) to access resources offered by international development 

agencies. Even WAMY, a Saudi-based TINGO, sometimes changes its development 

terminologies when collaborating with global agencies. MWL explicitly utilises 

religious terminologies to address their audiences. Changing terminologies should not 

be interpreted as changing development goals –it is about TINGOs struggle for position 

and acceptance in the social world of intersecting fields of ‘secular’ global development 

and that of local faith actors. TINGOs speak to audiences who have different interests, 

beliefs, practices and understanding of development.  

Tomalin ((2020, pp. 15-16) refers to global development actors as ‘religious 

engineers’ when they use religious capital to promote neo-liberal development visions. 

Although I agree with Tomalin’s interpretation of religious engineers, in the local 

context I found that the SDGs development ideas are also effectively used by the two 
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UK-based TINGOs to serve maqasid al-Shariah development goals. This was evident 

from the development activities and partners of the two TINGOs. As Tomalin (2020, 

pp. 11-16) rightly proposes, we must view the relationship between religion and 

development as a series of intersecting fields or interfaces, within which a religious or 

secular way of thinking may or may not dominate. This is exactly the case in the local 

context, the TINGOs and mainstream global development actors each try to use the 

other for advancing their interests and values. One cannot assume that ‘secular’ global 

development thinking always dominates the local faith actors. 

Fountain (2015, p. 89) suggests that all intentional moral practices of 

transformative interventions can be regarded as proselytisation. In this perspective, all 

intentional development activity must be considered as ‘proselytizing’ whether it is 

carried out in the name of religion or not. Development actors can engage in 

humanitarian and development activities for various reasons including socio-political 

and missionary purposes. Religious proselytisation is being regarded by mainstream 

global development thinking as an obstacle to development. However, Fountains notes 

that the origin of current Western development ideas are influenced by theological 

traditions embraced by Christianity. Thus, Fountain proposes that rather than 

associating proselytisation with religions, it is helpful to consider all moral practices, if 

they are aimed at reworking the social practices of others as proselytising development. 

Fountain recommends that research should focus on how proselytising development is 

implemented in a particular context. This is exactly what this dissertation aimed to 

achieve. This dissertation has shown how development interventions of the case study 

schools and TINGOs are influenced by their core beliefs and practices as well as the 

context in which they are operating. In agreement with Fountain, this dissertation 

examined how ‘proselytising development’ of the case study schools and TINGOs was 

implemented in the context of north-eastern Kenya and the Puntland region of Somalia. 

The religious resources discussed in Chapter 6 may not be specific to Islam. 

Deneulin (2013, pp. 51-65) illustrates three features of the Christian perspectives on 

international development: inseparability of material and spiritual dimensions of human 

life, the call for solidarity and responsibility, hope and transformation. These Christian 

perspectives have similarities with some of the beliefs of the case study schools and 

TINGOs which I examined in Chapter 6. Thus, one should not assume that the religious 

resources (ideas, practices, organisation, spirituality) discussed in this dissertation are 

specific to Islam. For example, many of the moral principles of the case study schools 
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and TINGOs such as mercy, truthfulness, charity, solidarity are shared with other 

religions, although they may be interpreted and practised differently in each context.  

The schools and TINGOs did not explicitly mention their connection to a 

particular transnational Islamic movement. However, during classroom observations, 

interviews and focus group discussions, this connection became clear through 

participants’ use and reference to some specific Muslim texts and books written by 

founders of transnational Islamic movements. Certainly, the schools and the TINGOs 

have reasons not to disclose their ideological connection to the three movements, 

because of what Bourdieu (1986, pp. 243-248) describes as groups’ struggle for 

position in the social fields. Disclosing publicly that they are followers of these 

movements could have negative impacts on their work. For example, some Muslim 

countries such as Egypt and Saudi Arabia consider the Muslim Brotherhood to be a 

threat to their rule. 

The case study schools combined secular and Islamic education in their 

curriculum in an environment in which the school syllabus, teachers, students, and 

parents all comply with Islamic beliefs and practices. The schools provided access to 

education for 16954 students (see Tables 9 and 10) from the poorest households who 

could have been out of school. Based on my observations of classroom activities, 

slightly less than a half (about 45% per cent) of students in the case study schools were 

girls. Concerning gender equity in these schools, three important observations must be 

mentioned. First, all the case study schools and TINGOs saw girls’ education as 

something which is not against their religious beliefs and practices. Second, although 

the schools and TINGOs encouraged equal rights to education, some Somali traditional 

practices, and beliefs (FGM, emphasis on chastity of girls and early marriage) impacted 

negatively on girls’ opportunity to continue their tertiary education. I was told by 

various interviewees (and saw many cases) that most of the girls in these schools were 

not able to continue their education after primary or secondary levels due to early 

marriages and traditional Somali practices of preferring sons’ education over daughters. 

Third, there were very few female teachers in these schools (about 3% per cent) due to 

Somali traditional gender roles. School administrators argued that it was difficult for 

them to recruit qualified female teachers because women are responsible for domestic 

work, raising children, and men traditionally hold decision-making power of allowing 

their wives, daughters, or sisters to work outside home. 
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The schools benefited from their ties with the TINGOs and contributed 

significantly to spreading transnational Islamic ideas that shape and reinforce students’ 

beliefs and practices. However, other factors such as family, socioeconomic context 

and peers must have played an important role in shaping students’ way of thinking. The 

schools supported by MWL and WAMY focused more on ‘purifying’ Sunni Islam from 

what they regard as polytheistic practices, deviation from the right path, strict dress 

code for both men and women. The schools supported by IR and MA emphasised Islam 

and politics as inseparable, importance of uniting global community of believers and 

social justice in Islam. What all the case study schools have in common is their use of 

objectives of al-Shariah as their ultimate development goal.  

 

Further research on ‘Islamisation’ of development 

In general, transnational Islamic movements share the belief that the ‘Islamisation’ of 

society is a pre-requisite for the desired transformation of society. However, they do 

not agree on what ‘Islamisation’ means and the best ways to achieve it. Work by Islamic 

scholars approaches ‘Islamisation’ as the solution to all problems by using the slogan 

al-Islam huwa al-hal (Islam is the solution). Arguments such as the following dominate 

the Islamic literature: “Islam is a complete way of life and it cannot be separated from 

politics” (Sheikh Mohamed Moallim, as quoted in Elmi, 2010, p. 48). For example, Al-

Jayyousi (2016) calls for an “Islamic model of development” based on Islamic concepts 

of justice, interdependence of believers, eliminating corruption, and perfection in 

worshiping Allah. Al-Jayyousi’s central argument is that practising ideas of these 

concepts will lead to the Islamisation of development that offers an alternative to 

Western ‘secular’ visions of development. Al-Jayyousi’s interpretation assumes these 

concepts to be understood and used in the same way by different Muslim groups. 

 Petersen (2015a, p. 168) argues that TINGOs should not be approached as tools 

in political struggles for the ‘Islamisation’ of society, but as NGOs providing vital aid 

to the poor. Analysing how Islamic Relief and the International Islamic Relief 

Organization (Saudi Arabia) ‘Islamise’ their development aid, Petersen concludes that 

Islamic Relief promotes ‘a quasi-secular Islam’ and the Saudi TINGO ‘an all-

encompassing Islam’ (Petersen, 2012, pp. 763-778). Although Petersen’s studies 

provide valuable insights into the ways in which these TINGOs conceptualize aid and 

Islam, in the local context, I found that TINGOs did not separate between the sacred 
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and secular–perceived development as maqasid al-Shariah. I agree with Petersen that 

Islamic Relief tries to present itself to global donors as a ‘secular’ actor. However, the 

aim is not to promote a ‘quasi-secular Islam’ as Petersen claimed. The TINGOs based 

in Western countries understand international development aid system and struggle to 

align their beliefs and practices with those of potential donors to secure development 

aid. It might be that Petersen’s context (Bangladesh, Jordan, and Lebanon) influenced 

the ways in which the TINGOs she analysed interpreted their beliefs and practices. 

Kaag (2008, p. 15) found that TINGOs in Chad aim to enhance ‘Islamisation’ 

processes. This is also true in the case of Somalia and Kenya–all the case study TINGOs 

and schools claimed clearly to be aiming to achieve ‘Islamisation’ of society. 

The scope of this dissertation was limited to how development is understood 

and how transnational Islamic beliefs and practices of the case study schools and 

TINGOs were used in the contexts of north-eastern Kenya and the Puntland region of 

Somalia. There are important areas arising from the study that deserve further research 

including: (1) how Islamisation of development takes place in other contexts; (2) how 

maqasid al-Shariah-based development is implemented in other countries; (3) 

similarities and differences between maqasid al-Shariah-based development and 

development based on theological traditions embraced by other religions such as 

Christianity; (4) the issue of “true interpretation of Islam” versus bidah in different 

Muslim context; (5) and ways of utilising transnational Islam for gender equity in 

education. 
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Appendix 1. Primary sources 
 

Interviews (Int) 

During my presence in the two regions, I conducted 95 interviews with school 

principals, teachers, TINGO staff, district education/development officers, traditional 

and transnational Islam’s religious leaders, parents, and students. The following 

interviews are only those quoted in the text. I conducted all interviews in Somali (except 

for a few in Arabic), field notes and interview transcripts were written in Somali and 

later stored in a safe personal storage space, which is maintained by the author. Each 

interview was assigned with identification particulars. For example, all interviews in 

Garissa are identified as IntG, followed by a number assigned to that interview and the 

year. 

Garissa, Kenya 

IntG: 01/2011   Islamic school principal 

IntG: 02/2011   Traditional religious leader 

IntG: 03/2011   Teacher, Islamic school 

IntG: 04/2011   District education officer  

IntG: 05/2016   Islamic school principal 

IntG: 06/2016   Islamic schoolteacher 

IntG: 07/2016   Influential traditional religious leader 

IntG: 08/2016    Chairman, transnational Islamic NGO 

IntG: 09/2016   District development officer   

IntG: 10/2016 Beneficiary of transnational Islamic NGO and Islamic 

schools’ projects 
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IntG: 11/2016 Member of a governing body, transnational Islamic 

NGO 

IntG: 12/2018   Staff, transnational Islamic NGO 

IntG: 13/2018   Director, transnational Islamic NGO 

IntG: 14/2018 Beneficiary of transnational Islamic NGO and Islamic 

schools’ project 

Mandera, Kenya: all interviews in Mandera are identified as IntM, followed by a 

number assigned to that interview and the year. 

IntM: 01/2011   Islamic school principal 

IntM: 02/2011 Beneficiary of transnational Islamic NGO, Islamic 

schools’ project  

IntM: 03/2011   Staff, transnational Islamic NGO  

IntM: 04/2011   District education officer  

IntM: 05/2016   Traditional religious leader 

IntM: 06/2016   Religious leader, transnational Islam 

IntM: 07/2016   Religious leader, transnational Islam 

IntM: 08/2016   District development officer  

IntM: 9/2016   Staff, transnational Islamic NGO 

IntM: 11/2018   Islamic school principal and advisor to TINGO 

IntM: 12/2018 Beneficiary of transnational Islamic NGO and Islamic 

schools’ projects 

IntM: 13/2018 Senior advisor, transnational Islamic NGO and 

headmaster of Islamic school 
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IntM: 14/2018 Beneficiary of transnational Islamic NGO and Islamic 

schools’ projects 

Bosaso, Somalia: all interviews in Bosaso are identified as IntB, followed by a 

number assigned to that interview and the year. 

IntB: 01/2014   Islamic schoolteacher 

IntB: 02/2014   Traditional religious leader 

IntB: 03/2014   Islamic school principal 

IntB: 04/2015 Beneficiary of transnational Islamic NGO and Islamic 

schools’ projects 

IntB: 05/2015   Traditional religious leader 

IntB: 06/2015   Senior member of Muslim Brotherhood 

IntB: 07/2015 Beneficiary of transnational Islamic NGO and Islamic 

schools’ projects 

IntB: 08/2016   Staff, transnational Islamic NGO  

IntB: 09//2016 Beneficiary of transnational Islamic NGO and Islamic 

schools’ projects  

IntB: 10/2016   Staff, transnational Islamic NGO 

IntB: 11/2016   Islamic school principal 

IntB: 12/2016 Beneficiary of transnational Islamic NGO and Islamic 

schools’ projects 

IntB:13/2016   Traditional religious leader 
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Garowe, Somalia. All interviews in Garowe are identified as IntGA, followed by a 

number assigned to that interview and the year. 

IntGA: 01/2014  Islamic schoolteacher 

IntGA: 02/2014  Islamic school principal 

IntGA: 03/2014  Senior government officer 

IntGA: 04/2015 Beneficiary of transnational Islamic NGO and Islamic 

schools’ project 

IntGA: 05/2015 Beneficiary of transnational Islamic NGO and Islamic 

schools’ projects 

IntGA: 06/2015  District education officer  

IntGA: 07/2015  Traditional religious leader 

IntGA: 08/2015  Minster for social affairs, Puntland 

IntGA: 09/2016  Islamic schoolteacher 

IntGA: 10/2016 Beneficiary of transnational Islamic NGO and Islamic 

schools’ projects 

IntGA: 11/2016  District development officer 

Focus group discussions (FGDs) 

The focus group discussions were given identification particulars as FGD, followed 

by an abbreviation for the research site, number of the discussion and year. For 

example, first focus group discussion in Garowe is coded as FGDGA: 01/2014. 

Garowe, Somalia 

FGDGA: 01/2014 Beneficiaries, transnational Islamic NGOs and Islamic 

schools’ projects 

FGDGA: 02/2015  District development officer 
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FGDGA: 03/2016  Teachers, Islamic schools 

FGDGA: 04/2016  Staff, transnational Islamic NGOs 

FGDGA: 05/2016  Religious leaders, transnational Islam 

Bosaso, Somalia 

FGDB: O1/2015 Beneficiaries, transnational Islamic NGOs and Islamic 

schools’ projects 

FGDB: 02/2016  District development officers 

FGDB: 03/2016  Teachers, Islamic schools 

FGDB: 04/2016  Staff, transnational Islamic NGOs 

Garissa, Kenya  

FGDG: 01/2011  Teachers, Islamic schools 

FGDG: 02/2016  Islamic school principals 

FGDG: 03/2016 Beneficiaries, transnational Islamic NGOs and Islamic 

schools’ projects 

FGDG: 04/2018  Traditional religious leaders 

FGDG: 05/2016  District development officers  

FGDG: 06/2018   Staff, transnational Islamic NGOs 

Mandera, Kenya 

FGDM: 01/2011  Traditional religious leaders 

FGDM: 02/2011   District development officers 

FGDM: 03/2011 Beneficiaries, transnational Islamic NGOs and Islamic 

schools’ projects 
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FGDM: 04/2018  Staff, transnational Islamic NGO 

FGDM: 05/2018 Beneficiaries, transnational Islamic NGOs and Islamic 

schools’ project 

FGDM: 06/2018  Teachers, Islamic schools  
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Classroom observations (OB) 

During the fieldwork in Puntland and Kenya, a total of 64 direct observations of 

teaching activities were carried out (37 in Puntland and 27 in north-eastern Kenya). 

While observing or taking role of a teacher, I used field notes (see Appendix 7) to write 

the contents of the lessons. The observations were given identification particulars as 

OB, preceded by an abbreviation for the school, followed by the number of the 

observation and year. For example, Garissa Muslim Children’s Home is abbreviated as 

GMCH and an observation in that school is coded as GMCH: OB, followed by 

observation number and the year. 

Garissa Muslim Children’s Home (GMCH) 

GMCH: OB1/2011 

GMCH: OB2/2011 

GMCH: OB3/2011 

GMCH: OB4/2011 

GMCH: OB5/2016 

GMCH: OB6/2016 

GMCH: OB07/2016 

GMCH: OB8/2018 

GMCH: OB9/2018 

GMCH: OB10/2018 

GMCH: OB11/2018 

Al-Farouk Islamic school (FSG) 

FSG: OB1/2011 

FSG: OB2/2011 
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FSG: OB3/2016 

FSG: OB4/2016 

FSG: OB5/2016 

FSG: OB6/2016 

FSG: OB7/2018 

FSG: OB8/2018 

FSG: OB9/2018 

Omar al-Farooq Centre (OC) 

OC: OB1/2011 

OC: OB2/2011 

OC: OB3/2011 

OC: OB4/2016 

OC: OB5/2016 

OC: OB6/2018 

OC: OB7/2018 

Al-Waha school (WS) 

WS: OB1/2014 

WS: OB2/2014 

WS: OB3/2015 

WS: OB4/2015 

WS: OB5/2015 
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WS: OB6/2015 

WS: OB7/2016 

WS: OB8/2016 

WS: OB9/2016 

Imam al-Nawawi secondary school (NSGA) 

NSGA: OB1/2014 

NSGA: OB2/2014 

NSGA: OB3/2014 

NSGA: OB4/2014 

NSGA: OB5/2015 

NSGA: OB6/2015 

NSGA: OB7/2015 

NSGA: OB8/2015 

NSG: OB9/2016 

NSGA: OB10/2016 

NSGA: OB11/2016 

Imam al-Nawawi primary school (NSB) 

NSB: OB1/2015 

NSB: OB2/2015 

NSB: OB3/2015 

NSB: OB4/2015 
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NSB: OB5/2016 

NSB: OB6/2016 

Bosaso University (BU) 

BU: OB1/2014 

BU: OB2/2014 

BU: OB3/2014 

BU: OB4/2015 

BU: OB5/2015 

BU: OB6/2015 

BU: OB7/2015 

BU: OB8/2015 

BU: OB9/2016 

BU: OB10/2016 

BU: OB11/2016 

Materials from the Islamic schools and TINGOs 

Bosaso University. (2015). Al-ahdaf wa al-aqsam. Unpublished Arabic material 

received from Bosaso University. 

Garissa Muslim Children's Home. (2013). Al-ahdaf. Unpublished Arabic documents 

received from Garissa Muslim Children’ Home. 

Islamic Relief annual reports 2010-2018. English versions of the reports are available 

online at: https://www.islamic-relief.org/annual-reports/.  The Arabic versions 

of the reports which I have received from the field offices in the two regions 

address Muslim audiences and use terminologies of transnational Islam’s 

https://www.islamic-relief.org/annual-reports/
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development thinking. The English translations satisfy secular audiences and 

use terminologies of mainstream development thinking such as SDGs and 

MDGs. 

Islamic Relief. (2011). Annual report and financial statements. Islamic Relief 

Worldwide. 

Islamic Relief. (2016). Annual report and financial statements. Islamic Relief 

Worldwide. 

Islamic Relief. (2017).  Mashruatuna. Arabic materials received from Islamic Relief’s 

office in Puntland. 

Islamic Relief. (2018). Annual report and financial statements. Islamic Relief 

Worldwide. 

Muslim Aid Annual reports 2012-2018. English reports are available online at 

https://www.muslimaid.org/about-us/annual-report/. The Arabic versions of 

the reports which I have received from the field offices in the two regions 

address Muslim audiences and use terminologies of transnational Islam’s 

development thinking. The English translations satisfy secular audiences and 

use terminologies of mainstream development thinking such as SDGs and 

MDGs. 

Muslim Aid. (2012). Muslim Aid’s annual review 2012. Muslim Aid.  

Muslim Aid. (2016). Trustees' report and financial statements. Muslim Aid. 

Muslim World League. (2010). Al-waqi wa istishraq al-mustaqbal. Arabic documents 

received from the Somalia’ s office of Muslim World League. 

Muslim World League. (2016). Majalis al-Rabita. Arabic documents received from 

the Kenya’s field office of Muslim World League. 

Tadamun social society. (2013). Iskuulada imam al-Nawawi ee Puntland. Somali 

document produced by Tadamun social society. 
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World Assembly of Muslim youth. (2019). Ahdaf al-Nadwa. Arabic material received 

from WAMY’s offices in Kenya and Somalia. 

Muslim texts 

Abd al-Wahhab, M. (2014). Kitab al-Tawhid (5th ed.). Maktaba ahlul al-athar linashri 

wa al-tawzi. 

Abu Dawud. (2010). Sunan Abu Dawud. In Arabic. Dar Al-Kotob Al-Ilmiya. 

Ahmad ibn Hanbal. (1997). Musnad al-Imam Al-Hafid Ahmad ib Hanbal. In Arabic. 

International Ideas Home for Publishing & Distribution. 

Al-Banna, Ḥ. (1982). Memoirs of Hasan al Banna Shaheed. International Islamic 

Publishers. 

Al-Banna, H. (1993). Message of the teachings. Ta-Ha Publishers Ltd. 

Al-Bukhari, M. (1994). Sahih Al-Bukhari. Darussalam. In Arabic. Sahih Al-Bukhari 

is a collection of Hadiths which is regarded by Sunni Muslims as the most 

authentic Hadith collection. There are about 7563 Hadiths in Sahih al-Bukhari 

(with repetitions). 

Al-Hilali, M., & Khan, M. (Trans.). (2013). Translation of the meanings of the noble 

Quran in the English language. King Fahd Complex. 

Al-Naisabouri, M. (2006). Sahih Muslim. Darussalam. In Arabic. Sahih Muslim is 

considered by Sunni Muslims as the most authentic Hadith collection after 

Sahih al-Bukhari. There are about 7500 Hadith including the repetitions. 

Badi, J. (2002). Sharh Arba’een an Nawawi. 

https://ahadith.co.uk/downloads/Commentary_of_Forty_Hadiths_of_An-

Nawawi.pdf 

Mawdudi, S. (1947). The process of Islamic revolution. Islamic Publications Limited. 

Mawdudi, S. (1960). Political theory of Islam. Islamic Publications Limited. 

Mawdudi, S. (1967). Unity of the Muslim world. Islamic Publications Limited. 

Mawdudi, S. (1979). The meaning of the Qur'an. Islamic Publications Limited. 

Qutb, S. (2012). Ma'alim fi al-Tariq. Arab Center for Studies and Research. 
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Quran: the followings verses from the Quran were mentioned by informants during 

the interviews, observations, focus group discussions or classroom observations. The 

first number refers to the chapter in the Quran (there are 114 chapters in the Quran), 

and second number to the verse in that chapter. For consistency, I have used the 

English translation by Al-Hilali and Khan (2013). The translation is widely used by 

the case study schools. Quran: 24:31;  21:107; 96: 1-5; 58:11, 20:114, 16:43, 2:31-34, 

9:121, 39:9; 2:164; 49:13; 30:22; 13:16; 2:163; 17:23-24; 31:14; 4:23-24; 16:90; 4:58; 

49:9; 6:152; 4:135,  5:8; 4:108; 9:19, 33:23, 33:35 39:35; 63:10, 92:5-11, 57:7; 2:272; 

17:37; 57:11; 5:32; 5:91; 95:4; 67:3; 22:37; 76:8; 2:184; 76:8; 4:10; 30:39; 32:15-19; 

2:261; 33:35; 2:271-274; 7:31; 54:59; 4:1; 49:13; 2:256; 4:34; 16:97; 5:32; 22:78; 

3:110; 3:104; 21:107; 49:10; 112:1-4; 6:133; 7:180; 6:75-79; 34:20-24; 35:40; 46:4; 

49:13; 39: 17-18. 

Government documents 

Kenya National Bureau of statistics. (2019). Kenya population and housing census 

volume II: Distribution of population by administrative units.  

Bosaso district development framework. (2013). Government of Puntland. 

Garowe district development framework. (2014). Government of Puntland. 

Government of Kenya. (2007). Kenya Vision 2030- A globally competitive and 

prosperous Kenya. Ministry of Planning & National Development and Vision 

2030. 

Kenya institute of curriculum development. (2017). Basic education curriculum 

framework. Republic of Kenya. 

Mandera county integrated development plan 2018-2022. (2018). Mandera County 

Government. 

Ministry of education. (2012). Puntland Education Policy Paper (PEPP). 

Nisa. (2018). Dhibaatooyinka aragagixisada Al-Shabab. In Somali language- 

document on Al-Shabab’s terrorist activities. 

Revised Puntland development plan 2017-2019. (2017). Puntland State of Somalia. 

Garissa County Government. (2018). Second Garissa County integrated development 

plan 2018-2022. 
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Appendix 2. Glossary of Somali and Arabic words 

This glossary contains Arabic and Somali words that are mentioned in the study. For 

some key terms like the core beliefs and practices of the schools, the spelling and 

translation follows The Oxford Dictionary of Islam, edited by John L. Esposito, 2003. 

The dictionary is designed for readers with little knowledge of Islam, but I utilized for 

being ‘conventional’ Western literature on Islam, and to enable non-Muslim reader to 

familiarize with these words. Meanings and spelling of many words are retained as they 

were written and used in the original materials received from the case study schools 

and organizations. It is important to note that the meanings and spelling of the following 

words may not be the same in different Muslim countries.  

adab     Proper conduct, etiquette                       

adl  Justice, one of the five values inspired by Islamic 

Relief, used as referring to the right of the poor to be 

assisted in realizing their God-given human potential 

and developing their capabilities and resources. 

akhlaq Ethics and moral principles taught by the case study 

schools: love of good for others, equity and justice, 

patience, being merciful, modesty, relying upon Allah, 

excellence in doing every good deed, truthfulness, 

generosity, and humbleness. 

al-Islam huwa al-hal   Islam is the solution 

Islax    Somalia branch of Muslim Brotherhood 

 

al-Ittihad al-Islami Somali Islamic group, established in 1984 by adherents 

of Salafism 

 al-masalih al-ammah  public interest 

al-Shariah God's eternal and immutable will for humanity, as 

expressed in the Quran and Prophet Muhammad's 

example (Sunnah), considered binding for all believers, 

ideal Islamic law. 
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amal m’a Jawadah Action with quality, used by Muslim Aid as one of the 

core values guiding its development thinking. 

amana Custodianship, one of the five values inspired by 

Islamic Relief. Used as upholding duty of custodianship 

over the earth, its resources and the trust people place 

on others. 

arham Close relatives. The term is mentioned in the Quran 4: 

22-23, understood and used by the case study schools as 

close relatives whom one is not allowed to marry. 

asabiyah  Social solidarity, with emphasis on group consciousness, 

cohesiveness, and unity. Arabic term used by the case 

study schools and TINGOs for clannism, which refers to 

discrimination, prejudices based on clan affiliation as 

currently practiced by Somalis in general. 

bidah  Modification of accepted religious belief or practice, 

used by local Salafi groups for innovation in religious 

beliefs and practices that they belief has no roots in 

Islam. 

darod  Name for Somali tribe 

darurat  Necessities, refers to five objectives of al-Shariah as 

understood and used by the case study schools and 

TINGOs.   

dawah  calling people to the faith. Understood in the local 

context as both calling non-Muslims to convert to Islam 

as well as encouraging fellow Muslims to learn and 

practice the faith. 

dir Name for Somali tribe 

Dirac  Popular Somali female dress, long cloth, colourful, with 

threads and gilded borders 

ehtisab nafs   Self-accountability 
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fasad    Spreading corruption, mischief 

 fi sabilillah    for the sake of Allah 

guntino  Somali tradition female dress, long-stretched cloth 

wrapped around the waist and tied over the shoulder, 

which women wear with underskirt. 

Hadith Report of the words and deeds of Prophet Muhammad, 

sometimes referred to as sayings of the Prophet. 

hajiyat  Needs  

Hajj            Pilgrimage 

Hakimiyyah                           Sovereignty, refers to condition in which Allah is held as 

the ultimate sovereign, supreme legislator, source of legal 

authority of the state. 

 

haram    Forbidden 

Hawiye    Name for Somali tribe 

haya  Modesty understood as avoiding anything regarded by 

Islam as abominable or prohibited. Dressing modestly, 

avoiding arrogance in behaviour and attitude are taught 

by the schools as part of modesty. 

hijab Traditional Muslim women’s dress, covering whole 

body except hands and the face. 

hima     Protected pasture 

hisab     Accountabilit 

hisbah                                     Islamic duty of enjoining community morals, 

maintenance of public law and order 

horumar  Somali word used by local people to refer to what they 

perceive as development 

ibadah  Worship, acts of devotion and religious duties of 

worship incumbent on every Muslim when she/he 

reaches puberty age and is sound mind and body. 
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Ihsan  Achieving excellence, beautification in belief and 

practices. In Sufism, it refers to a deepened 

understanding allowing one to worship Allah as if one 

sees Him. Ihsan is one of the five values inspired by 

Islamic Relief. 

ikhlas   Sincerity to Allah, one of the five values inspired by   

  Islamic Relief. 

Iman  Six pillars of faith: belief in Allah, His angels, holy 

books, messengers, resurrection and hereafter, and 

divine decree. 

inhiraf    Deviation from the right path 

Jaad Somali word for khat, the green leaves from catha 

edulis plant, which is chewed for socializing, elevation 

of mood, mental alertness and excitement. 

jahilliyyah Refers to condition of any society, place where al-

Shariah is not practised. The terms is also used for pre-

Islamic ignorance, disregard for divine precepts. 

Ka´bah The cube located inside the great mosque in Mecca, 

Saudi Arabia. 

 karamah   Dignity 

kasb Acquisition, Asharism is known for its distinction 

between an acquisition of action and its creation. 

khalifah   Muslims being Allah’s trustees and stewards on earth 

khat  Refers to the green leaves from catha edulis plant, 

which is chewed in Somalia and Kenya for socializing, 

elevation of mood, mental alertness, and excitement. 

khawarij Early Islamic sect which revolted against the fourth 

caliph of Islam 

madhhab  School of legal thought within Sunni Islam 

maqasid   purpose, objective, goal, or intent 

maqasid al- Shariah   Objectives of al-Shariah 
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maslaha  the common good or in the public interest. Linked to 

maqasid al-Shariah and refers to anything that secure a 

benefit or prevent a harm. Practices that promote five 

necessities/goals of maqasid al-Shariah are seen as 

maslaha. 

mizan Used by the case study schools as balance, preserving 

the planet’s natural resources. 

muamalat  Dealings. Refers to commercial and civil acts under 

Islamic law. Used by the case study schools as referring 

to rules governing civil and commercial activities. 

muhasabah  Accountability, used by Muslim Aid as one of its core 

values. 

niqab    Face veil 

nisab Threshold, refers to minimum amount that a Muslim 

must have before being obliged to pay obligatory 

almsgiving.  

niyyah  Intention 

qabilah Term used by the Somalis to refer to clan which 

consists of many members who are believed to be tied 

together by the same ancestry. 

Quran  The term means recitation, refers to the holy book of 

Islamic revelation believed by Muslims to be the word 

of Allah transmitted through the Prophet Muhammad. 

There are 114 chapters in the Quran. 

Rahanweyn  Name for Somali tribe 

rahma Compassion, one of the five values inspired by Islamic 

Relief, used as moral obligation of protecting every life. 

ru’ufun Compassion, used by Muslim Aid as one of its core 

values. 

sadaqa  Voluntary charity 
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salaf al-salih The pious predecessors who are understood by the case 

study schools and TINGOs to be the Prophet 

Muhammad and his companions, successors of the 

companions and the third generation. 

sawaseyah       Equal opportunity, used by Muslim Aid as one of its 

core values. 

shafafyah  Transparency, used by Muslim Aid as one of its core 

values. 

shirk    Setting up partners in worship with Allah. 

tahara    Purity, used as both physical and moral purity. 

tahsiniyyat  luxuries, third level of objectives of al-Shariah  

tajdid Renewal, perceived by Jamaat-e-Islami as involving 

reconstructing the fabric of Muslim lives in accordance 

with the Quran and Hadith. 

tanmiyya Used by Arab governments and multilateral 

organizations such as the Islamic Development Bank 

(Saudi Arabia) and UNDP as equivalent to the western 

conception of development (SDGs). However, the 

TINGOs and case study schools used the concept as 

comprising both material improvement in people’s life 

as well as achieving five objectives of al-Shariah. 

 

taqlid Imitation, used as referring to follow a Muslim jurist or 

school of thought in religious maters.   

taqwa     Piety, fear of Allah. 

tarbiyyah  upbringing, education. Arabic term linguistically 

referring to nurture which is understood and used by the 

case study schools and organizations as Islamic training 

of people in various aspects of life including etiquettes, 

morality, acts of worship and rules governing dealings 

among people. 

tawakkul Trust in Allah 
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tawhid  Monotheism. Is an important concept taught by the case 

study schools together with the six pillars of faith. 

Tawhid is described as affirming that Allah is unique, 

one and no other god but Him. 

udhiyah  Sacrifice, refers to ritual practice of slaughtering an 

animal at the end of a Muslim pilgrimage. 

Umma Literally means community, people. Is used by the case 

study schools as whole community of Muslims bound 

together by ties of Islamic faith.  

waqf Endowment of certain property for specific 

philanthropy with the aim of prohibiting any use of the 

property outside that certain purpose. 

  

zakat al-Fitr    Almsgiving after the end of Ramadan 

zakat    Obligatory almsgiving 

zina    Sex outside marriage  
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Appendix 3. Example of how different texts were coded 
 

Data extract  Codes applied 

Islamic Relief sees maqasid al-Shariah which are 

preserving and promoting faith (din), physical self (nafs), 

intellect (aql), posterity (nasl) and wealth (mal) as being 

foundation for socio-economic development (IntM: 

13/2018).  

Muslim Aid strongly believes that social justice with its 

elements of social interdependence between humanity, 

equality, distribution of wealth and protecting maqaṣid al-

Shariah are requirements for development (IntB: 

11/2016). 

 

For Muslim World League, there cannot be any 

development without following the footsteps of salaf al-

salih (the pious predecessors: Prophet Muhammad and 

his companions, successors of the companions and the 

third generation) and protecting maqaṣid al-Shariah 

(IntM: 11/2018).  

 

World Assembly of Muslim Youth believes that basic 

requirement for societal development is social justice, 

following footsteps of the pious predecessors and 

protecting maqaṣid al-Shariah (IntG: 13/2018). 

 

Promotion of 

faith 

Promotion of 

life 

Promotion 

intellect 

Promotion of 

posterity 

Promotion of 

wealth 

 

Promotion of 

faith, life, 

intellect, 

posterity, and 

wealth 
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Appendix 4. Example of some phrases used as codes  
 

Codes generated from texts Theme  

Promotion of faith (din)                  

Promotion of life (nafs) 

Promotion of intellect (aql) 

Protection of posterity (nasl) 

Protection of wealth (mal) 

 

 

Maqasid al-Shariah 

Tanmiyya 
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Appendix 5. Interview guide for Islamic school principals 
 

Interview identification particulars:   

Interview date: (DD/MM/YYYY) ______ / _____ / _______ 

School name: _______________________________________________________ 

Principal’s name/ male or female: _______________________________________ 

Location/ Municipality: _______________________________________________ 

Interview identification code:  

Hordhac (Introduction) 

Waad ku mahadsantahay inaad iga aqbashay inaan kula yeesho waraysigan. Waxaan ahay 

araday samaynhaya shahaadada PhD, jaamacad Helsinki, Finaland. Magacaaga saxda ah ma 

adeegsan doona, marka fikirkaagu wax dhib ah uma keeni doono iskuulka ama adiga shakhsi 

ahaan. Waraysigan waxuu qaadan doonaa 60–90 daqiiqo. Ma duubi karaa wareeysigan?  

Free translation: Thank you for accepting to take part in this interview. I am a PhD student at 

the University of Helsinki, Finland. All your responses will be confidential, only the interview 

code will be used in the final manuscript. The interview will take approximately 60–90 minutes. 

May I record the interview? 

Macluumaad guud iskuulka (Basic information about the school) 

Goorta la aas aasay (year of establishment) 

Cadadka ardada dhigata iskuulka (number of students) 

Jadwalka maalinlaha iskuulka (daily schedule of the school) 

Dadka, ururada, doowladaha gacan ka geeystay aas aaska skuulka (individuals, Islamic 

NGOs, governments that provided/providing support to the school)  

Meelaha iskuula dhaqaalaha kahelo (current sources of funding) 

Maadooyin diiniga ah ee lagu dhigo (main religious subjects taught in the school) 

Maadooyinka maadiga ee lagu dhigo (main secular subjects taught in the school)  

Macluumaadka iskuula oo qoraal ah ma haysaa (any written documents about the school: e.g., 

school brochure) 

Mabaadiida diiniga ah ee iskuulka hogaamisa (main religious beliefs and practices of the 

school)  

Dhaqanka Islaamka eed xooga saartaan (Islamic rules and expectations that are taught, 

encouraged/enforced) 

 Mabaadida Islaamka eed iskuulka lagu dhigo (core beliefs taught)  

Maadooyinka cibaadaadka ku saabsan (ritual practices)  
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Ma ka qayb gali karaa waxbarashada fasalka (asking consent for classroom observation) 

Habka uga qaybqaadankarto (practical issues for classroom observation) 

Ujeedooyinka iskuulka waxbarasha ka leeyahay (learning objectives of the school) 

Shakhsiyada iskuulku rabo dhiso (the ideal Islamic personality the school aims to build) 

Sidee waxbarasha iskuulka uga qayb qaadatay/qaadato houmarka bulshada (ways school’s 

religious teachings and practices contributed, contributing to your vision of desired change) 

Nooca horumar iskuulku rabo (school’s vision of dev elopment) 

Sida Hormurka lagu gaarikaro (prerequisite for achieving school’s vision of desired change) 

 Madhabka Sunniga ah ee iskuulka lagu dhigo (Sunni Islamic jurisprudence the school is 

following) 

 Manhajka waxbarashadiina ma waxuu ku salaysanyahay Salafi, Ikhwan waxii lamid ah 

(adherence to interpretation of a particular transnational Islamic movement: Salafism, Muslim 

Brotherhood, Jamaat-e-Islami etcs) 

Adeegyada kale oo iskuulku u qabto bulshada (other than education, any social services that 

your school provides to the community)  
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Appendix 6. Interview guide for transnational Islamic NGOs 

Interview identification particulars:   

Interview date: (DD/MM/YYYY) ______ / _____ / _______ 

NGO’s name: _______________________________________________________ 

Name of interviewee: __________________________ male______ female_______ 

Position: _________________________ 

Location: _______________________________________________ 

Coding as: _______________________ 

Hordhac (Introduction) 

Waad ku mahadsantahay inaad iga aqbashay inaan kula yeesho waraysigan. Waxaan ahay 

araday samaynhaya shahaadada PhD, jaamacad Helsinki, Finaland. Magacaaga saxda ah ma 

adeegsan doona, marka fikirkaagu wax dhib ah uma keeni doono ururka ama adiga shakhsi 

ahaan. Waraysigan waxuu qaadan doonaa 60–90 daqiiqo. Ma duubi karaa wareeysigan? 

Free translation: Thank you for accepting to take part in this interview. I am a PhD student at 

the University of Helsinki, Finland. All your responses will be confidential, only the interview 

code will be used in the final manuscript. The interview takes approximately 60–90 minutes. 

May I record the interview? 

Basic information about the NGO (Macluumaad guud ururka) 

Year of establishment (Sanadka la aas aasay) 

Country of origin (Wadanka lagu aas aasay) 

Main activities worldwide (Waxyaabaha ugu muhiimsan ee ururku ka shaqeeyo) 

Activities in Somalia and north-eastern Kenya (Waxyaabaha uu ka qabto Somalia iyo Kenya) 

Structure, governance, and management (Maamulka ururka) 

Education projects (Mashaariicda waxbarasho) 
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Core Islamic beliefs and practices guiding the NGOs (Mabaadiida Islaamka ee hogaamisa 

ururka) 

Beliefs (Caqiida Islaamka) 

Practices (Cibaadooyinka) 

Mission and vision (Yoolka, hadafka ururka) 

Ways in which the NGO’s religious beliefs and practices contributed, contributing to your 

Islamic conception of development (Sida dhaqanka Islaamku uga qayb qaatay, uga 

qaybqaadanhayo hada horumarka) 

Adherence to particular Sunni Islamic jurisprudence (Madhab gaar ah ururku ma 

raacsanyahay) 

Adherence to particular Sunni Islamic interpretation such as Salafism, Ikhwan etc (Fikir gaar 

ah ma raacsanyahay sida Salafiya ama Ikhwan) 

Sources of funding from 2010- (Meelaha dakhilga ka yimaado) 

Religious sources of income (Taageero Islaami ah) 

Non-religious sources of income (Taageero kale) 

Availability of financial reports from the year 2010- (Ma laheli karaa warbixin dhaqaalaha 

ururka 2010-) 

Perspectives on development (Fikirka horumarka) 

Visions of development (Aragtida horumarineed) 

Means to achieve development goals (Sida lagu gaari karo) 
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Appendix 7. Observation of classroom activities: copy of one 

observation field note 
 

Observation identification particulars:   

Observation date: (DD/MM/YYYY) 30 / 12 / 2014 

Timetable of the day:  started 7: 30 AM ended 4: 05 PM 

Name of the school: Imam al-Nawawi secondary school 

Location: Garowe, Somalia 

Teacher’s name:  

Number of students: 23 boys __14 girls _____9 

Identification code: ____________ NSGA: OB3/2014  

Observing first lesson 7:30- 8:10 

Classroom rules and arrangements 

Inside the classroom, school regulations are displayed. The regulations states that all students 

in the class must: 

Behave well and according to Islamic faith 

Be in school uniform 

Seated separately (girls and boys) 

Be obedient to teachers 

Observe obligatory prayers in the mosque of the school 

Be silent during the lesson and not speak without teacher’s permission 

Observe Islamic morals, behaviour, and practices 

Not use Khat, cigarette, clannism, stealing or cheating in exam 

Not use mobile phones in the school 

Observe personal hygiene 
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Topic of first lesson: condition for the acceptance of good deeds in Islam 

Students entered the classroom at 7:20, ten minutes before the beginning of the actual teaching. 

I received the schedule of the day from the class teacher and was present in the classroom at 

7:20. The teacher arrived at 7:30 and greeted students with asalmu aleikum (peace be upon 

you). Students stood up by saying wa aleikum al-salam (and peace be upon you). The teacher 

started to mark classroom attendance and asked me to introduce myself to the students. Then 

the teacher wrote the following Hadith on the blackboard: 

It is narrated on the authority of Amirul Mu´minin Umar bin al-Khattab who said: I 

heard the Messenger of Allah saying: “Actions are judged by motives, so each man 

will have what he intended. Thus, he whose migration was to Allah and His 

Messenger, his migration is to Allah and His Messenger; but he whose migration 

was for some worldly thing he might gain, or for a wife he might marry, his 

migration is to that for which he migrated.” 

The teacher started explaining the meaning of the Hadith in the Somali language. The teacher 

argued that the Prophet said this Hadith in the context of the time when a Muslim man migrated 

from Mecca to Madinah for the sake of marrying a woman. This happened in the early years of 

Islam when Muslims were prosecuted in Mecca and the Prophet gave them permission to 

migrate to the city of Madinah. The teacher emphasised that the acceptance of righteous deeds 

in Islam depends on the intention (niyyah). To achieve acceptance of your good deeds, a Muslim 

must do all actions for the ‘sake of Allah’ in accordance with the Islamic beliefs and practices. 

The teacher wrote on the blackboard some examples of “bad” intentions such as doing actions 

for the sake of seeking glorification of others or doing “good” deeds because others are 

observing our actions. For more examples of condition for the acceptance of good deeds in 

Islam, the teacher urged students to refer to the book Commentary on Forty Hadiths of An 

Nawawi (Badi, 2002, pp. 4–8).  

The teacher asked students to identify some lessons that can be learnt from the Hadith and two 

male students, and a girl raised their hands and gave the following examples, which the teacher 

wrote on the blackboard: 

Acceptance of righteous deeds in Islam depends on sincere intention (niyyah) 

Danger of hypocrisy  

Importance of checking our intention before doing any action 
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Before the break, the teacher asked students to write down the Arabic version of the Hadith in 

their notebook. The teacher promised to continue the discussion on the importance of “good 

intention” in the next lesson. 

Observing second lesson 10: 45- 11: 25 

Same classroom and teacher. 

Topic: continuation of the first lesson (condition for the acceptance of good deeds in Islam).  

Students entered the classroom at 10:30, ten minutes before the beginning of the actual teaching. 

The teacher arrived at 10:45 and greeted student with asalmu aleikum (peace be upon you). 

Students stood up by saying wa aleikum al-salam (and peace be upon you). The teacher started 

to mark classroom attendance and then divided students into three groups and distributed the 

Arabic version of the following long Hadith from Sahih Muslim: 

“It has been narrated on the authority of Sulaiman b. Yasar who said: People 

dispersed from around Abu Huraira, and Natil said to him: O Shaikh, relate (to us) a 

tradition you have heard from the Messenger of Allah (may peace be upon him). He 

said: Yes. I heard the Messenger of Allah (may peace be upon him) say: The first of 

men (whose case) will be decided on the Day of Judgment will be a man who died 

as a martyr. He shall be brought (before the Judgment Seat). Allah will make him 

recount His blessings (i. e. the blessings which He had bestowed upon him) and he 

will recount them (and admit having enjoyed them in his life). (Then) will Allah say: 

What did you do (to requite these blessings)? He will say: I fought for Thee until I 

died as a martyr. Allah will say: You have told a lie. You fought that you might be 

called a" brave warrior". And you were called so. (Then) orders will be passed against 

him and he will be dragged with his face downward and cast into Hellfire. Then will 

be brought forward a man who acquired knowledge and imparted it (to others) and 

recited the Quran. He will be brought, and Allah will make him recount Allah’s 

blessings and he will recount them (and admit having enjoyed them in his lifetime). 

Then will Allah ask: What did you do (to requite these blessings)? He will say: I 

acquired knowledge and disseminated it and recited the Qur'an seeking Thy pleasure. 

Allah will say: You have told a lie. You acquired knowledge so that you might be 

called" a scholar," and you recited the Qur'an so that it might be said:" He is a Qari" 

and such has been said. Then orders will be passed against him, and he shall be 

dragged with his face downward and cast into the Hellfire. Then will be brought a 
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man whom Allah had made abundantly rich and had granted every kind of wealth. 

He will be brought, and Allah will make him recount His blessings and he will 

recount them and (admit having enjoyed them in his lifetime). Allah will (then) ask: 

What have you done (to requite these blessings)? He will say: I spent money in every 

cause in which Thou wished that it should be spent. Allah will say: You are lying. 

You did (so) that it might be said about (You):" He is a generous" and so it was said. 

Then will Allah pass orders and he will be dragged with his face downward and 

thrown into Hellfire.” 

Interestingly, although the teacher gave students an Arabic version of the long Hadith, he gave 

me an extra copy of English translation of the Hadith. Perhaps the teacher wanted me to use the 

“authentic” translation of the Hadith or simply thought I need the English version for the 

research. The source of the Hadith is written by the teacher as: Sahih Muslim, Book 20, Hadith 

number 4688. The teacher explained that Sunni Muslims consider Sahih Muslim as the second 

most authentic Hadith collection. Students were asked to discuss reasons Allah will punish 

those three persons mentioned in the Hadith. After about 20 minutes of students’ group work, 

the teacher gave each group five minutes to present lessons that can be learnt from the Hadith.  

All three groups presented the following similar ideas that according to them can be learnt from 

the Hadith: 

Intention is the criteria of accepting every good deeds 

Charity must be given for the ‘sake of Allah’ not for seeking to be praised by others: helping 

needy people should only be for the sake of getting reward from Allah, not for seeking a 

return for the action 

Jihad should only be for the ‘sake of Allah’: defending Allah’s religion and other four basic 

needs: life, intellect, lineage, and wealth (maqasid al-Shariah) 

The Quran should be studied as sacred words of Allah and not for seeking praise of others 

At the end of the lesson, the teacher encouraged students to memorize the Hadith in the first 

lesson. 

Observing third lesson 2:30- 3:10 

Same classroom, different teacher. Teacher’s name:  

Topic of the lesson: Rights of parents and obligations to obey them 
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Students had a long break (12: 45- 2:20) for lunch and obligatory midday prayer in the 

mosque of the school. Students entered the classroom at 2:20, ten minutes before the 

beginning of the actual teaching. The teacher arrived at 2:30 and greeted student with asalmu 

aleikum (peace be upon you). Students stood up by saying wa aleikum al-salam (and peace be 

upon you). The teacher started to mark classroom attendance and then wrote on the 

blackboard Arabic versions of the following three verses from the Quran: 

“And your Lord has decreed that you worship none but Him. And that you be dutiful to your 

parents. If one of them or both attain old age in your life, say not to them a word of disrespect, 

nor shout at them but address them in terms of honour. And lower unto them the wing of 

submission and humility through mercy and say: My Lord! Bestow on them Your Mercy as 

they did bring me up when I was young.” (Qur’an 17: 23-24) 

 “And we have enjoined on man (to be dutiful and good) to his parents. His mother bore him 

in weakness and hardship upon weakness and hardship, and his weaning is in two years- give 

thanks to Me and to your parents. Unto Me is the final destination.” (Qur’an 31: 14) 

The teacher started explaining the meanings of the first two verse in Arabic by emphasising 

that Allah mentioned rights of parent in conjunction with His rights to be worshiped alone.  And 

this conjunction, according to the teacher shows the importance of the obligations to be good 

to our parents, treat them well and obey their demands. The only time that Allah does not require 

you to obey your parents is if they ask you to commit unlawful acts or worship other than Allah. 

The teacher summarized the meanings of the first two verses in the following ways: 

Kindness and humility to parents are part of worshiping Allah 

If your parents reach old age in their life, you are responsible for providing them with care 

and basic needs 

To be kind to you parents involves the time even after their death: praying Allah to forgive 

them and bestow on them His mercy 

Shouting at parents or not obeying them is considered as not obeying Allah 

The teacher then wrote on the blackboard Arabic translation of the meaning of the third verse 

and asked students: why Allah has specifically mentioned hardship and difficulties that our 

mothers suffered because of us? Four students raised their hands and gave similar answers: 

Breastfeeding us 
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Difficulties during pregnancy 

More need for mother’s care, love during our childhood 

The teacher then distributed Arabic materials containing the following Hadith from Sahih 

Muslim: 

“Abu Huraira reported that a person came to Allah’s Messenger (may peace be upon him) and 

said: who among the people is most deserving of a fine treatment from my hand? He said: 

Your mother. He again said: Then who (is the next one)? He said: Again, it is your mother 

(who deserves the best treatment from you). He said: Then who (is the next one)? He (the 

Holy Prophet) said: Again, it is your mother. He (again) said: Then who? Thereupon he said: 

Then it is your father.” (Sahih Muslim, Book 32, Hadith 6180) 

At the end of the lesson, the teacher encouraged students to memorize the Hadith on the 

importance of being dutiful to mothers. 

Observing fourth lesson 3: 25- 4: 05 

Same classroom and same teacher as lesson three. 

Topic: revision of ethics in Islam 

The teacher started by writing the topic on the blackboard and saying that he would review 

previous lessons he gave on moral principles in Islam. The teacher then asked each student to 

mention one good manner he/she learned during the previous lessons. The following morality, 

manners were discussed during the lesson: 

love of good for others 

justice and equity 

patience 

being merciful 

shyness from doing prohibited deeds 

relying upon Allah 

excellence regarding every good deed 

truthfulness 
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generosity 

humbleness 

The teacher then distributed Arabic materials containing various quotations from the Quran and 

Hadith on moral principles which he taught in the previous lessons. He reminded students to 

memorize and practice all taught moral principles He also emphasised that each student must 

first practice these manners and then preach/spread to other members of the community. 
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Appendix 8. Focus group discussion guide for traditional religious 

leaders 
 

Group names: _______________________________ 

___________________________________________________________________ 

Number of participants: _________________of male: _______of female: ____________ 

Location: ______________________ 

Date: DD/MM/YYYY/______/ _______/ ________ 

Identification particulars as: ______________ 

 

Question guide for focus group discussion with traditional religious leaders 

Introduction (Hordhac) 

Introducing yourself and the objectives of the research (Isbarasho, ujeedada cilmi barista): 

Explaining that personal data will not be used in the manscript, focus group code will be used 

only to analyse the information and anonymity and confidentiality of group participants will 

be respected (Usheegis inaan magacooda saxda ah la isticmaali doonin). 

Asking participants to introduce each other (Isbarasho dadka waraysiga laga qaadayo) 

Asking consent for audio recording of the discussion (waydiin inaaad duubi karto waraysiga) 

Discussion on core beliefs, practices and sources of Islamic interpretations (Asalka fikirkooda 

Islaamiga ah) 

 Beliefs (Tiirarka aas aaska u ah fikirkooda) 

Practices (Cibaadaadka) 

Sources of Islamic interpretations (Asalka fahankooda Islaamka) 

Differences between their beliefs, practices, interpretations and those of transnational Islamic 

movements (Waxa ay ku kaladuwanyihiin aragtiyadooda Islaamiga ah iyo tan figradaha 

Islaamka eek u cusub gobalka). 

Differences (Waxa ay kukala duwanyahiin) 

Similarities (Waxa ay iskaga midka yahiin) 

 Their opinions on the ways in which transnational Islamic beliefs are used in the local 

context (Fikirkooda sida ay u saamaysay gobolka fikradaha cusub ee xarakaadka Islaamka). 

Vision of development (Aragtida Horumar) 

Ways of achieving development goals (Sida lagu gaari karo Hadafka) 
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       Appendix 9. Research authorisation, Kenya 
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Appendix 10. Presenting preliminary findings of the research to civil society 

groups in Puntland  

 

Puntland State University conference hall. Presenting preliminary findings of the research to 

some representatives of non-state actors: local NGOs, student organizations, women groups, 

teachers, and parents. (Garowe, July 2016) 




