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Abstract: Moroccan fundamentalist movements employ distinct religious curricula as
tools for indoctrinating their ideologies. While some subjects align with formal religious
institutions, others are either adopted or omitted to adhere to the movements' beliefs and
objectives. This article employs a qualitative methodology with a phenomenological and
pedagogical approach to compare the religious curricula of two prominent religious
agents: "Justice and Spirituality” and "The Call to Quran and Sunnah." The study seeks
to unveil the main aspects of their religious Curricula and understand the internal
dynamics of Moroccan fundamentalist movements. Findings reveal that "The Call to
Quran and Sunnah™ prioritizes Islamic creed learning, employing a teacher-centered
approach, while "Justice and Spirituality” encompasses not only religious matters but
also addresses social and political issues through a learner-centered approach.
Moreover, as both movements rely on social media and the internet to expand their
educational program, some limitations affect the achievement of an ideal Islamic learning
environment.
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INTRODUCTION

Religious education in Morocco manifests in various forms. Within formal schools,
from primary to high school levels, Islamic education, as a school subject, encompasses
diverse topics, including Quran memorization and lessons promoting moderation and
coexistence [1], [2]. In parallel, there exist other dedicated educational institutions
exclusively focused on religious topics, known as Taalim Atig or traditional education.
Traditionally, in Morocco and the wider Muslim world, children exclusively received
formal education through Quranic schooling until the rise of European influence. It is
believed that informal Muslim education traditionally begins at home when children start
speaking. Basic Quranic passages are taught during this early stage, and at the age of
seven, children usually join Quranic schools for systematic Quranic study [3]. Despite
being a form of formal education, Taalim Atig operates under the management of the
Ministry of Religious Affairs rather than the Ministry of National Education. Notably, the
curriculum for formal religious studies in Morocco is firmly grounded in three essential
axioms: the Ash‘arite creed, the Maliki doctrine, and Junaid's Sufism. This well-defined
religious identity is maintained as an official measure to prevent any counter-Islamic
discourse, particularly in the aftermath of the terrorist attacks of 2003 [4]. On the other
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hand, Moroccan fundamentalist movements have developed distinct religious curricula to
solidify the identification of new members with their doctrines and objectives, particularly
in the face of diverse sources of religious knowledge such as social media and TV
channels. Each movement emphasizes unique characteristics that portray its religious
identity and agency contradicting partially or entirely the official form of religiosity
through a non-formal education [5].

Nonformal education presents a challenge in terms of its precise definition, as it is
frequently used interchangeably with other educational modes. In contrast to formal
education, which occurs within state-recognized institutions and culminates in the
attainment of certifications validating learners' skill mastery, non-formal education is
often characterized by its perceived opposition to formal education [6]-[8]. It is defined
by enumerating the aspects that formal education possesses, that non-formal education
lacks. These aspects include the absence of predetermined learning objectives,
professional guidance, a fixed syllabus, external organizational structures for starting and
concluding points, strict scheduling, and adequate facilities or equipment. However,
despite such delineation, the literature often lacks concrete examples to illustrate the
implementation of these characteristics in non-formal education programs [9], [10].

In several contexts, and driven by distinct needs such as ethnic, cultural, or religious
considerations, some communities develop their curricula to instill their members with
specific values and practices that formal schooling may overlook or present differently. In
certain cases, nation-states impose restrictions on local groups' support for non-formal
education programs, demanding that these programs align with and contribute to the
state's objectives [11], [12]. Under such circumstances, formal schools and nonformal
education initiatives often work together in a complementary manner. Even in situations
where the state does not completely control non-formal education, it may still play a
significant role as a major sponsor to expand its influence beyond formal schooling. This
collaborative effort may foster the development of shared societal lifestyles, widespread
participation, and the promotion of political ideology and nationalism as essential values
for the overall well-being of society. In other words, it is debatable whether non-formal
education can stand as an alternative or complementary mode for formal education but
that depends on its objectives and the agenda it can serve [13], [14].

Accordingly, the Moroccan state endures the educational activities of some
fundamentalist movements as far as it supports the political mainstream and represents no
challenge to the pillars of the state notably the monarchy [15]. For instance, "The Call to
Quran and Sunnah," founded by Mohamed Maghraoui (b. 1948) in the seventies, is a
Salafi association devoted to Quranic teachings. During his time in Saudi Arabia,
Maghraoui actively cultivated strong ties with prominent Salafi scholars and strategically
fostered relationships within the Wahhabi establishment. These affiliations with Saudi
religious circles played a pivotal role in fortifying the network of his Quranic learning
centers. They served as instrumental platforms for disseminating the passive interpretation
of Islam and effectively confronting the ideological challenges presented by revolutionary
Shiism and political Islam [16], [17]. Despite the authorities' closure of the association's
headquarters in 2008 as a response to Maghraoui's legal opinion approving child marriage
and his subsequent departure to Saudi Arabia, he managed to reopen the headquarters
following his support for the constitution reform in 2011 and the Authenticity and
Modernity Party during the parliamentary elections of 2016 [18], [19].

In contrast, "Justice and Spirituality" asserts that most of its activities are restricted or
banned by the authorities due to its political stances. This movement, founded by
Abdessalam Yassine (1928-2012), an educator and former disciple of a Sufi order, aimed
to unite both spiritual and political dimensions in its pursuit of establishing the Islamic
Caliphate, a project that he started by addressing the king of Morocco in an open letter
[20]. Yassine's rejection of monarchy and the incorporation of Sufi values into his
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discourse have drawn criticism from both participant Islamists and the Salafists including
Maghraoui.

To conform to the visions of their respective founders, the two Islamic associations
have tailored their religious curricula to the attitudes of their leaders when selecting the
subjects to be taught and the references, rather than adopting a holistic perception of
Islam. This strategic approach ensures that new members wholeheartedly embrace the
core tenets of the ideology and develop a profound sense of agency, particularly in the
case of the Salafists, who are further subdivided into multiple currents. Moreover, as
religious beliefs and practices are inevitably influenced by both popular culture and the
state's official version of Islam, religious curricula provided by the fundamentalist
movements can serve as a mechanism of “purification”, safeguarding adherents from any
heretical or doctrinally deviant interpretations of Islam. Additionally, the young adherents
are exposed to indirect indoctrination of the movement's values and practices through a
hidden curriculum. The latter manifests across various aspects of schooling,
encompassing the student-teacher interaction unit, the classroom structure, and the overall
organizational framework of the educational establishment, which often mirrors the
broader social value system. Moreover, its influence extends to several processes
operational within or facilitated by the educational institution, such as values acquisition,
socialization, and the perpetuation of class structure [21].

Most studies concerning Moroccan fundamentalist movements have primarily
overlooked the significance of religious curricula introduced during private meetings,
instead directing their attention toward the formal literature often presented by the leaders
of these movements [22]. It is worth noting that while the syllabus may exist in the form
of a textbook or other printed materials, accessibility to such resources is considerably
restricted, necessitating increased efforts on the part of researchers to obtain these
materials. Consequently, a major contribution of this study lies in its examination of
internal documents, the learning settings, and the internal dynamics among the members
enabling a comparative analysis to deepen our comprehension of the subjects taught to
young members and the pedagogical methods employed within fundamentalist
movements in Morocco. By shedding light on these less explored aspects, this research
aims to offer valuable insights into the educational underpinnings of these movements and
their implications for the broader sociopolitical context [23].

METHODOLOGY

This research employed a qualitative framework that integrated phenomenological and
pedagogical approaches to gain profound insights into the curriculum of Moroccan
fundamentalist movements [24]-[26]. The interview phase was central, engaging
approximately 26 members of the "Justice and Spirituality” movement. Qualitative data
from interviews was complemented by an in-depth examination of three textbooks used
by the movement [27]-[29]. However, accessing disciples affiliated with "The Call to
Quran and Sunnah" proved challenging, leading to an alternative approach. Insights from
a prior study by Abdelhakim Aboullouz (2010), utilizing participant observation within
the "The Call to Quran and Sunnah™ association, were leveraged. This alternative method
offered unique perspectives on the curriculum and pedagogical techniques of the Salafi
association. The methodology extends to online platforms, Facebook and YouTube,
where both movements actively engage. A detailed examination of content on these
platforms, including lectures and conferences, aims to understand the digital
dissemination of religious and educational ideologies. This multifaceted approach seeks to
unravel the complexities of curriculum implementation and educational discourse within
both the physical and digital spheres of these Moroccan fundamentalist movements [30]—

[32].
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RESULTS AND DISCUSSION

The Learning Environment

Most young interviewees consistently referred to a common setting when joining the
"Justice and Spirituality” movement. Regular meetings took place at the home of one of
the members, accommodating a group of 6 to 10 individuals forming Ousra, a small
family-like unit. These gatherings occurred twice a week, during which each member
took turns preparing and delivering lectures. Notably, the group or family comprised
individuals from diverse backgrounds, including students, professionals, and individuals
of varying ages and educational levels. As expressed by a young member, "Members with
different educational levels, even PhDs, saw hope in us because we represented the future
of the movements. They supported and encouraged us to express ourselves... They
believed in us so much that they even asked us, as middle school students, to prepare
lectures for people who were older and more educated than us" [33]. The setting
resembles a non-formal education context, fostering collaborative learning where learners
actively participate in producing the lesson, with less emphasis on a traditional teacher-
learner connection. Consequently, the attendees engage in horizontal connections,
promoting peer-to-peer interactions. While the meetings take place in a residential house,
there is no indication of any teaching aids, such as whiteboards or other instructional
materials, being utilized in the learning process. The teaching and learning dynamic is
largely facilitated by the learners' active contributions and shared responsibilities within
this informal educational setting. One of the textbooks employed by the movement is
entitled Nafaht men Dar Argam ibn Argam, emphasizing the covert aspect of the
gatherings, mirroring the way early Muslims used to meet in the house of Argam ibn
Argam to learn the fundamentals of Islam. This connotation suggests that the lessons
introduced aim to reshape the religious understanding of the members, akin to a "tabula
rasa" or blank slate approach.

On the other hand, "The Call to Quran and Sunnah" association has its headquarters,
like other Quranic schools known as Dar Quran, officially recognized by the Ministry of
Islamic Affairs. However, in 2013, the Ministry intervened and closed the association's
headquarters, citing that its managers had refused to comply with the supervision granted
by the law to the Ministry over religious education, despite repeated warnings. The
Ministry argued that Quranic teachings should be imparted through fundamental methods
within an official educational program governed by the law. Subsequently, Maghraoui
managed to reopen the headquarters after reaching an agreement with the Authenticity
and Modernity Party, wherein his followers would vote for the party. Maghraoui's
political pragmatism facilitated the operation of his association despite the Ministry's
attempt to supervise its activities. This inclination towards independence from the formal
religious education framework indicates "The Call to Quran and Sunnah's" disapproval of
the curriculum proposed by the Ministry for teaching the Quran, prompting them to adopt
a different curriculum and learning environment.

Given the association's primary focus on Quranic education, a judicious examination of
the teaching mission deems the teacher's role pivotal. Consequently, the instructional
setting adopts a circular formation, accommodating 20 students per circle, each under the
guidance of a teacher providing individualized attention. This categorization is
meticulously based on age and the quantity of memorized verses, contrasting with the
non-random assembly observed in other Quranic schools. The Salafi ideology
significantly shapes the learning environment, evident in its disapproval of the commonly
employed collective recitation method in Morocco. The association further embraces a
teacher-centered approach, fostering vertical connections where information flows
unilaterally from instructor to student, utilizing conventional teaching aids such as the
whiteboard. The architectural design, characterized by spacious headquarters and grouped
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gatherings, ensures enhanced control over the learning process and facilitates the
transmission of the hidden curriculum. Maghraoui strategically employs the Moroccan
dialect and references popular proverbs to simplify lessons, concurrently seizing the
opportunity to critique perceived heretical religious practices within Moroccan popular
culture. Learners exhibit a positive response to Maghraoui's teaching methodology, in
stark contrast to other instructors using more rigid juridical terms, resulting in
significantly lower attendance [34]. Within the Salafist context, the hidden curriculum
extends beyond religious knowledge, encompassing aspects like the expected physical
appearance during interactions with teachers within the association.

The Subjects of the Curriculum

Designing a curriculum cannot occur in isolation, particularly in the context of entities
that adhere to distinct ideologies. Numerous considerations come into play, as the
objectives of these curricula for Moroccan fundamentalist movements encompass more
than the mere instruction of Islamic subjects; they extend to the transmission of these
movements' interpretations of Islam and their perception of reality. Given their divergent
priorities, each movement emphasizes specific facets of Islam, navigating through the
extensive array of subjects that could be encompassed within an Islamic framework.

Manifestly, both "The Call to Quran and Sunnah" and "Justice and Spirituality" accord
high priority to the memorization and study of the Quran, encompassing disciplines like
Tajwid (rules of recitation) and exegesis. Unlike other subjects, and aligned with
mainstream cultural values, the Quran is profoundly revered as the incontestable source of
Islamic legislation. Consequently, it occupies a paramount position within the curricula of
both formal and non-formal educational contexts. The textbook offered by "Justice and
Spirituality," titled Al Barnamaj Ataalimi or the educational program, commences with a
dedicated unit on the Quran, comprising two sections. The first section involves the
exegesis of specific verses or concise chapters, such as the opening chapter of the Quran,
Al-Fatiha, or other verses addressing spiritual, social, and even political themes. For
instance, in the exegesis of the chapter "Al Balad" (The Town), the lesson revolves
around Igtiham al Agaba or "Assaulting the Obstacle," underscoring the significance of
communal solidarity among believers to resist and overcome injustice and tyranny. In
essence, the "Justice and Spirituality” movement seeks to rationalize its collective
engagement based on its unique interpretation of the Quran. Building on the founder's
emphasis on the concept of "Assaulting the Obstacle," any social or political reform
within an Islamic context requires the collaboration and commitment of Muslims within
an organized group. Given the diversity within the traditional literature of Quranic
exegesis, the curriculum provided by “Justice and Spirituality” incorporates references
that approach the Quran from both a Hanafi perspective, such as Safwat Tafassir by the
Syrian Islamic scholar Muhammad Ali al-Sabuni (1930-2021), and an Islamist view by
adopting Sayyed Qutb’s exegesis Fi Dhilal al-Quran.

"The Call to Quran and Sunnah" includes Quranic exegesis alongside Tajwid, which is
essential for mastering the Quran. During the review of memorized verses, the teachers of
the association also evaluate the learners' comprehension within the framework of Salafi
beliefs and interpretations. Specifically, they address potential misconceptions and
practices related to the Islamic creed, striving to align them with Salafi principles.
Consequently, the association exclusively adopts Quranic exegesis references that
primarily align with the Salafi discourse. Maghraoui provides a classification of common
exegesis books, labeling some as Salafist while categorizing others, such as the Mutazilite
and the Asharite, including the mentioned references of Qutb and al-Sabuni. He
characterizes the former as deviant, originating from the Muslim Brotherhood school, and
the latter as an opponent of Salafi doctrine, dedicating his life and literature to attack
Salafism [35]. The indoctrination of ideology commences with the understanding of the
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Quran to maintain a coherent discourse on the Islamic creed, particularly regarding the
Names and attributes of God. This criterion serves as the primary basis for classifying
other Islamic trends. In essence, despite the contributions of other scholars in Quranic
interpretation outside the Salafi paradigm, Maghraoui endeavors to shield his followers
from potential counter-discourses that may infiltrate through Quranic exegesis.

Islamic creed is included in the curriculum of the "The Call to Quran and Sunnah"
association as an independent subject. The primary stage targets mainly children by
encouraging them to memorize the short letter of Mohamed Abdelwahab the three
fundamentals that summarize the basics of the Islamic creed such as who is God and who
is the prophet and concludes by explaining the way of praying [36]. Whereas the
curriculum of the “Justice and Spirituality” movement neglects any direct treatment of the
Islamic creed as an independent subject since the movement avoids any alignment with a
specific trend of theology.

Hadith or the prophet's saying is another essential subject that both movements
emphasize since it is the second source of Islamic legislation. Generally, most Salafi
trends are known by accenting the prophet's sayings especially the authentic ones since
they represent the primary source of Sunnah. They follow the Hanbali doctrine which is
more literalist than other doctrines prioritizing the prophet’s sayings over the opinion or
Ijtihad. The forty Hadiths by Nawawi is one of the main collections that the attendees of
"The Call to Quran and Sunnah" should learn. Similarly, the “Justice and Spirituality”
movement dedicates a section to Hadith in its educational program focusing on both
religious and political values including hadith that promote good manners and others that
insist on the qualifications of the rulers.

As for the prophet’s biography “Sira,” both movements shed light on the life of the
prophet but each side emphasizes the aspects or the morals that serve its ideology. Yet,
like the case of Quran exegesis the Salafi association disregards the references of Sira that
contradict its doctrine such as Sirat Ibn Hisham and Figh Sira of Ramadan al-Bouti (1929-
2013) which are employed in the educational program of “Justice and Spirituality”
movement.

As the Salafi associations are mostly religious focusing only on the personal side of the
Islamic call (da’wa) that is improving the manners of Muslims, it appears that their
curriculum does not tackle political issues even from the religious perspective or what is
known as (Siyassa al Shar’ia) which is a priority for the movements of political Islam.
Hence, in the program of “Justice and Spirituality” and alongside the implicit integration
of the movement discourse in the Quran, Hadith, and Sira, the textbooks set an entire
section to the prophet method (Minhaj Nabawi) that represents the foundation theory of
the movement activism both politically and religiously. The lessons in that section tackle
several issues including, on the one hand, the organizational structure of the movement
and its political vision, family, and women issues on the other. In other words, “Justice
and Spirituality” and similarly to other movements of political Islam attempts to provide
its followers with both political and intellectual awareness to maintain the coherence
among its members exactly as the Salafi association tries to ensure that its followers abide
by the understanding of Salaf to reality. The significant consideration of politics and
reality in the curriculum of the movement is one of the major differences that distinguish
the agenda from the movement of political Islam from the other religious associations as
Bensalem Bahecham confirms: “They (observers) recognize mainly political activism at
the expense of its scientific and educational aspects. Others look at the movement’s
various religious and spiritual activities to conclude the dominance of the educational and
the Sufi aspect in the movement program... As the movement did not appear on the scene
of the jurisprudence as the Wahhabi and Salafist trends did, some believe that it neglected
the side of the jurisprudence” [37].
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Perhaps the subjects that are included without any ideological employment are the
rules of recitation (Tajwid) and Arabic Grammar. The first is essential to read the Quran,
particularly for Salafists, who believe that it is obligatory, and Arabic grammar is
indispensable to understand both the Quran and hadith. During the lectures on Arabic
literature and history, the Salfi teachers before they start the lessons reveal the religious
background of the author and they notify the learners if his “creed” does not identify with
the Salafi one. In addition, The Salafists perceive Arabic grammar as a mere means, not a
primary subject because any higher emphasis on it as a distinct field will affect the
learner's focus on the essential Islamic disciplines [38].

Assessment Methods

Assessing the learners’ level of understanding and identification with the introduced
content is essential. Yet, it is more prevailing for the fundamentalist movements since
absorbing religious knowledge is not the only concern but rather how the adherents
employ it in their daily life to reflect the appropriate image of a member of an organized
movement in the case of “Justice and Spirituality” and a preacher (da’ia) in the case of the
Salafi association. Assessment, however, varies in the curriculum of the two movements
because it seems less formal in the case of “Justice and Spirituality” and might include
other criteria that rely on the observation of the behavior of the member besides the
knowledge that he acquired in the educational sessions. To put it differently, we cannot
talk about a graduation in the case of the Justice and Spirituality movement but rather a
preparation to integrate the young members of the movement or to improve his skills to
help him escalate the organizational hierarchy.

As the “Justice and Spirituality” movement combines several sections including
political, scientific, women, and children, the primary curriculum tries to cover most of
these aspects to prepare and select the appropriate member for each mission.
Nevertheless, while the textbook Al Barnamaj Ta’limi: Al marhala al Oula (The
Educational Program: the Primary stage) provides no reference to assessment (Taqwim)
perhaps to avoid any pressure on the new members the second and the fourth versions
include assessment since the members have already spent adequate time to take the
lessons more seriously and to go through tests. In addition, since the educational meetings
of the movement take place in personal houses and they are less formal and not dedicated
solely to educational purposes as in the case of associations, formal assessment would be
a problematic task, especially with the lack of equipment. However, some types of
assessment such as assignments are doable such as learning by heart some verses of the
Quran or a Hadith but they are not systematic and might be affected by the educator and
the age and educational background of his group. For instance, some interviewees get
inspiration from their leaders in the movement: “Meetings and educational lessons were
teaching how to pray, ablution and lessons of jurisprudence. There was a person, | guess
with PhD, whose meeting was enticing because of the knowledge that God gave him.”
Another young member stated: “His educational level is Middle school, but when you
discuss with him, you find that he has sufficient knowledge. He used to ask us to prepare
the lessons and to manage the meetings’ sessions that included Quran recitations” [39].
That is, despite the usage of a textbook in those meetings, the coordinators or the heads of
the “families” are not necessary with the same educational level which affects the learning
process and its outcomes. Of course, since the movement’s curriculum is designed mainly
to make the members familiars with its discourse, “Justice and Spirituality” depends on
its members with higher education especially in Islamic studies to spread its vision as
Bensalam Bahicham claims: “The movement has established a special body for this field,
the Scientific Commission, that includes members most of them are doctors and
university professors in the Moroccan faculties and various disciplines such as the
interpretation of Quran, jurisprudence, contemporary Islamic thoughts and other fields.”
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Accordingly, as “Justice and Spirituality” rejects any connection with an external
agent, foreign states, or individuals, it tries to rely on its institutions to spread its ideology
including the Imam Abdessalam Yassine Foundation for research and studies. It is a
global academic institution dedicated to advancing research related to the revivalist vision
of Abdessalam Yassine. Its primary objectives include presenting Yassine’s project,
preserving and translating his legacy, collaborating with universities and research centers,
engaging with institutions in related research domains, and promoting international
cooperation in thought, art, science, and education. To achieve these goals, the foundation
organizes academic events and publishes periodicals and multimedia content. The
publications produced by the foundation combine articles by researchers from several
Islamic countries yet most of this literature is produced by members of the movement. It
is the foundation that provides an academic platform to benefit from the contribution of
its members who have been trained for years in the non-formal educational sessions.

"The Call to Quran and Sunnah" association competes with Quranic associations
affiliated with the Ministry of Islamic Affairs, particularly in the realm of Quranic
instruction for individuals aspiring to qualify as prayer leaders and preachers. The Salafist
association relies on external institutions to train these preachers, who are expected to
propagate Salafi ideology and potentially assume the role of Imams in mosques. Another
category of students within the association may also pursue further education at the
Islamic University of Medina. Instead of conventional diplomas, candidates require
recommendations from association leaders, acknowledged by Saudi religious authorities.
These recommendations attest to the student's adherence to Islamic principles,
commitment to the Sunni creed, and willingness to pursue Islamic studies in Saudi
Arabia. While Meghraoui employs personal criteria, including loyalty, in candidate
selection, others administer a primary test for prospective students aiming to enroll in the
Saudi university or its extension in Mauritania. However, successful candidates are not
admitted directly but must undergo an additional test to assess their qualifications and
eligibility for scholarships. In essence, Salafists actively endeavor to standardize and
control the backgrounds of both students and teachers, seeking to prevent any infiltration
of divergent religious ideologies [40].

Employment of Online Platforms

In the contemporary landscape, fundamentalist movements in Morocco, including "The
Call to Quran and Sunnah" association and "Justice and Spirituality,”" have strategically
embraced internet and social media platforms, such as YouTube and Facebook, to extend
their religious and educational outreach beyond their immediate membership. This
departure challenges prevailing stereotypes of fundamentalist movements as isolated
entities detached from the influence of social media. The "Call to Quran and Sunnah”
association actively disseminates lectures, series, and conferences on its official Facebook
page and YouTube channel, housing over 7,000 videos. These sessions cover diverse
topics, including Islamic creed, prophet sayings, Arabic lessons, and jurisprudence,
primarily aligned with Salafist discourse. For instance, a series of lectures is dedicated to
explaining the Tahawi and Wassiti creed which represent the key references of the
Salafists and Wahabi understanding of the Islamic creed. Similarly, other lectures discuss
Maghraoui’s book Mawsu'at Mawaqif al-Salaf. However, engagement with contemporary
issues is limited, and discussions within video comments are sparse. For instance, there is
no explicit reference to the ongoing conflict in Gaza, and neither is there any discourse on
Jihad as a collective obligation in Islam, known as "Fard ‘Ayn."

"Justice and Spirituality" utilizes social media and online platforms, particularly during
confinement periods, to share not only educational but also spiritual activities. Notably,
the "Nassiha" council, a spiritual meeting that normally takes place in the houses of the
members, transitioned from in-person to online sessions, focusing on Islamic morals. This
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shift to online platforms, as confirmed by Abedllah Chibani a member of the movement’s
council of guidance, necessitated by quarantine restrictions, demonstrated advantages in
maintaining connections but underscored the importance of physical presence, especially
in sensitive and spiritual contexts, echoing the concept of "Suhba" or companionship
prominent in Abdesalam Yassin's literature. Members acknowledged, in interviews, the
siege faced during their early days of activism but emphasized the irreplaceable impact of
physical interactions in recruiting and educating individuals: “I believe that during our
activism, we faced a siege. Despite this, the “da’wa” (recruitment) continued to progress
significantly, and we were able to attract many people. Presently, the focus is primarily on
social media. While you can express and discuss opinions, it's challenging to follow up
with someone solely through online videos or discussions... The best work is on the
ground, I mean, as you convince a pupil, you provide him with lectures, and you keep
following him until he becomes an active member”. While technology facilitates learning
interactions, the significance of traditional aspects, such as "Mujalasat al ‘Ulamaa"
(sessions with scholars) and the immediate correction of mistakes in disciplines like
Quranic recitation (Tajwid), highlights the indispensable role of physical presence in
Islamic education.

CONCLUSION

In conclusion, this study provided a comprehensive comparative analysis of the
religious curricula of Moroccan fundamentalist movements, namely "Justice and
Spirituality" and "The Call to Quran and Sunnah." These movements employ distinct non-
formal education approaches to indoctrinate their ideologies, shaping the learning
environments and priorities of their adherents. While "Justice and Spirituality” adopts a
collaborative and learner-centered setting, encompassing social and political issues, "The
Call to Quran and Sunnah" adheres to a formal, teacher-centered approach influenced by
Salafi ideology. The study highlights the ideological variations in subjects such as
Quranic memorization, exegesis, Islamic creed, Hadith, and Sira. Notably, "Justice and
Spirituality" integrates political awareness into its curriculum, distinguishing it from
Salafi associations. The neglect of political issues by the Salafi groups emerges as a
notable distinction. Furthermore, the inclusion of Tajwid and Arabic Grammar,
recognized for their essential roles in Quranic understanding, transcends ideological
differences. The two movements strategically utilize online platforms for religious and
educational outreach. "The Call to Quran and Sunnah" actively shares lectures on
Facebook and YouTube, challenging stereotypes of isolation. "Justice and Spirituality"
embraces online activities during confinement for both education and spirituality,
emphasizing virtual advantages. Interviews stress the ongoing importance of physical
presence, citing the enduring impact of in-person interactions in recruiting and educating
individuals. Traditional elements like the importance of the companionship of scholars
and immediate correction in Tajwid underscore the indispensable role of physical
presence in Islamic education. Evaluating assessment methods reveals variations, with
"Justice and Spirituality" relying on informal assignments and behavioral observations,
while "The Call to Quran and Sunnah" adopts a more structured approach for assessing
candidates. However, the limited formality of assessments in "Justice and Spirituality”
raises questions about standardization and effectiveness. Moving forward, potential
limitations include the study's focus on two specific movements and the qualitative nature
of the research. Future studies should explore a broader spectrum of fundamentalist
movements, incorporating quantitative methodologies for a more comprehensive
understanding. Additionally, investigating the long-term impact of these educational
approaches on individuals and society would contribute to the evolving discourse on
religious education and its broader implications.
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