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RECTOR, LADIES AND GENTLEMEN ,

Within two decades Islam in European societies tegeloped from an issue of minor
academic interest into one of the fastest growesgarch fields in Europe. The main cause
for this is no doubt the necessity felt on the mdrhational and local governments to take
account of the presence of some 15 million Muslimshe European Union todayAs a
consequence, the integration of Muslims into Euaopesocieties has become a highly
politicized central research focus. Research agendalslam in Europe increasingly follow
the political priorities and goals formulated bytioaal and local governments. One of the
results of this is that research periods tend tehueter and there is less time for long-term in-
depth research. Research tends to revolve aroendguibstion of how Muslims integrate into
European societies and what challenges this erf@ailshese societies. By concentrating
mainly on what policy makers and the public opindeem important, theoretical concepts,
thematic foci and methodological approaches arepeshaaround these policy-informed
questions. Integration has developed from a paliforiority into a scientific paradigm with
its own epistemological assumptions, problem d&dins, communicative devices and
citation communities, which in turn feeds into pglagendas.

Recent dramatic events such as the attack on e Towers in New York on the
11" of September 2001, subsequent attacks in MadddLandon, and the murder on Theo
van Gogh, have invigorated the urge to monitor yhang that is done by Muslims. The
combination of a deracinated migrant youth and apredictable ‘globalized Islam’, as
described by Olivier Roy (2002), is said to forrdamgerous and easily inflammable mix (see
also Kepel 2006). Muslims are often depicted awvgntmal aliens, adherents of a ‘border-
defying global Islam’ (Silverstein, 2005; see aBamad & Sen 2007), with irreconcilable
cultural differences with the West. Be it the rigisthe suburbs of Paris or Amsterdam, the
formation of radical political cells in many poouarters of big cities, the existence of no-go
areas in those cities, sexual harassment of girlthe simple hanging around of youngsters
on public squares, apparently they all point to slaene problematic. Bernard Lewis has
written that after the Crusades and the encroachofehe Ottoman Turks in the seventeenth
century, we are now facing Islam’s third confromatwith the West (Lewis 2002). Samuel
Huntington foresees a ‘clash of civilizations’ (Hungton 1997), and the conservative
American journalist Caldwell published a book thear with the ominous titleReflections
on the Revolution in Europe. Can Europe be the saitte different people in it€aldwell
blames European countries for being too indecisivehe face of a growing ‘Muslim
problem’. Instead of taking the massive immigratiseriously and forcing Muslims to
assimilate, European governments look away andrégtie problem (Caldwell 2009). Many
more authors express a deep worry about, in tlyeis,ean uncontrollable force coming from
outside. Some arrive at the conclusion that theran unbridgeable cultural gap between
Muslims and the rest of the populations of Eurdpthers point to the urgency of a civilizing
mission in the wake of an ‘unmistakable Islamizatad Europe’. An increasing number of
politicians consider security, containment, andtc@nof Islam crucial tenets of political
decision-making.

As a result of these worries, integration of Isldw@s been charged with strong
normative underpinnings centering on the basic tquesof whether Islam fits within a
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European self-understanding and self-identificatitmat is rooted in the ‘Ancient
Mediterranean’, and the Renaissance, culminatinghé Enlightenment (Friedman 1992:
195). The ‘quest for a European Islam’, and whethier can exist at all, is one of the most
sensitive and topical issues of the public debatbe past decades.

| call the political programs that emanate from ttwmplex relationship between
integration, and political priorities of securitywdh national identity, the ‘domestication of
Islam’. Domestication is a process of governanogtainment and pacification based on
national identity politics. It is a process thatimsthe first place and self-evidently about
integration of Islam into European societies. Butfact it is more explicitly about the
character of nation states and the challengesfdoey Domestication politics revolve around
the question of how national states should dedl tié presence of Islam in all its perceived
facets® Since domestication involves a good deal of mainigpand control of religion, it also
implies an intervention in the very content of isla practices and convictions. Different
nation-states have historically grown, nationalpeafic modes of dealing with religious
difference, so the domestication of Islam takesationally specific features and outlooks.
Most of the semi scientific reports on policy deyghent take the Islamic challenge as their
point of departuré.

One of the effects of the spread of domesticatiohcigs across Europe is that
research agendas tend to focus almost exclusivetyhe political priorities of domestication
and governance. The governance of Islam is thedagtowing focus of research on Islam in
Europe (see e.g. Bader 2007; Fetzer and Soper .20@5¢over, there are serious indications
that research on Islam in Europe is gradually mamg down to issues of security, deviant
behaviour and culture clash. One of the major cqurseces of the one-sided emphasis on
governance, national identity politics, and intéigmra and security in the study of Islam in
Europe is that it conceals and ignores certairessuind trends that might be very important.
This has produced a paradoxical situation. Wheteksn in particular has become the
common denominator for a wide range of phenomettitiydes and developments, as fields
of research religious practices and the productibmeligious knowledge among Muslims
have suffered from programmatic concealment andndgit neglect. Despite some good
studies in the field of anthropology and theolobgttdeal with religious practices among
Muslims in Europe, in most research a normativeetstdnding of Islam seems to be taken
for granted.

HISTORICAL ROOTS OF DOMESTICATION

It is tempting to attribute domestication politicgsith its emphasis on governance,
containment and security, predominantly to ‘9/144t least because this event is often
adduced as legitimization for fundamental policamges across Europe in the past decade.
The roots of domestication, however, must be soungtite immigration policies of European
countries of the early 1980s. In those years augiashift took place from an emphasis on the
economic absorbing mechanisms of host societidsetoultural characteristics of the migrant
populations. Migrants became increasingly visibletlre streets and in neighborhoods where
they settled with their families. They representieel growing cultural diversity in the public
realm in European cities. Labor migrants were naled ‘ethnic minorities’, or ‘cultural
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minorities’, terms that referred to their ethniaddacultural background in their countries of
origin.

A similar shift could be observed in studies orgraiion. Already in the late 1970s
there were scholars from very different disciplyjnbackgrounds who criticized the one-sided
emphasis on economic and social assimilation mestmagnin the host countries in many
studies on immigration. Little attention was paidttie origins of migrants, out of what type
of society they came, what economic, social andleast cultural backgrounds they had.
Thus Shanin argued that: “[...] no simplistic ‘baatgnd’ which ‘disintegrates’ under the
impact of ‘capitalism’ will do; there must be a m@ubstantial analysis of actual happenings”
(1978: 283). Shanin not only criticized the assuampthat labor migrants would be absorbed
completely by the European economic system, he lasmed the economic ignorance of
‘background’: “[...] labor migrants carry aspectspiasanthood not only in the traces of the
past, but also in terms of actual relations andamis, both real and imaginaflyut remember
the dreams, especially in political contex{)talics by me, T.S.) (1978: 286). Shanin nowhere
used the word culture, but he was very well awéth® importance of the social and cultural
backdrop of labor migratioh.

In the course of the 1980s culture became a fued#al concept with which the
background of migrants could be understood andagx@dl at the cost of other factors such as
economic structure and social context in the hesintries’ This has been referred to as
‘culturalism’® Initially people from around the Mediterranean @ and non-Muslim)
were lumped together under the heading ‘Mediteaaneulture’, but in the course of the
1980s ‘Muslim culture’ emerged as separate exptapatategory. Scholars of Islam and
social scientists found each other in minute dpsonis of organizational patterns, habits and
duties, confessional outlooks and attitudes towHrds new cultural environmentheir main
aim was to demonstrate the fundamental culturém@inces between Muslims and the rest of
society. ‘Muslim culture’ rendered an almost tinsslecharacter and turned from a ‘category
of practice’ into a ‘category of analysis’ (cf. Braker & Cooper 2000).

These descriptions constituted the ‘evidence’ wpcltiticians and social servants
needed to develop their policies. The emergendelaglim culture’ as an analytical category
occurred at a time when a series of internatiomahts, of which the Iranian revolution was
no doubt the most important, turned Islam into ssué of prime political interest. More
generally, the growth of Islamic political activisim many countries in the Middle East, the
growing religious awareness among Muslims in Eurape in the Middle East, together with
the increasing visibility of Muslims in the street$ European cities, coincided with the
general idea that religion in Europe had succegstuthdrawn from the public realm (Rath
& Sunier 1994). Religious difference became a keyhderstanding Muslims’ reluctant
attitudes towards a secularizing host society (attcg to some), and the key to
understanding their marginal position in societibsit are based on Christian values
(according to others).

In the early 1990s most governments in Westermfiwere becoming increasingly
concerned about how to ‘integrate’ Muslims intoittsecieties, each according to their own
political frameworks. It was already clear that moggrants would stay permanently and that
Islam would be a constant element in the politexadl social fabric of society. This was of
course not something neW,but unmistakably new was the strong emphasis @ th
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juxtaposition of the perceived liberal and sectitamndations of West-European nation-states
and the religious traditionalism that Muslim imnagts were said to carry with thefhe fact
that the vast majority of Muslims in Europe havengrant background makes them into
crucial pivots in mediatised and highly sensitivebates on modernity and religion,
secularism, integration, identity and belonginglihcountries in Europe with sizable Muslim
populations. It is a debate about the perceivednmpatibility between world views, about the
‘clash of civilizations’, and not least about theure character of European nation-states in an
age of globalization. This debate also includestestaeutrality, governance and the
management of differencé.In the mid 1990s the former secretary-generalhef NATO
Willy Claes declared Islamic fundamentalism thecgssor of communism as the prime threat
to ‘Western civilization and liberty’. But the mostell-known and most explicit politician
who expressed his concerns in those days wasdberlef the Dutch liberal party Bolkestein
in his address to the ‘Liberal International’ indaun in 1991. In his speech he called on
European societies to be aware of the presenceuslifls and to think about how ‘we’
should relate to Islam and to ‘our’ own liberal t®¢Bolkestein 1991). Bolkestein referred
not so much to the assumed effects of Islam onnith@idual migrant’s attitude, but to the
place of Islam as a religious denomination in Whespmlitical communities. The presence of
Muslims is not just a matter of integration of neweers; rather it is an issue, according to
Bolkestein, that touches on the very roots of Eeappcivilization. Bolkestein set the tone of
a debate and a political priority that determineditioal processes in all of Europe today.
Although these debates and political arrangemeaite bn different forms and different
courses in different countries of Europe, theyrellolve around the same question: how to
cope with a new Muslim presence. It should be ermsigbd that these concerns rest on the
assumption that with modernity, religion has beHactively relegated to the private sphere.
Secularism in the sense of the separation of oglighd state, state neutrality, and a decrease
of religiosity and religious practices, is a veryoag underlying ideological element in
domestication policies.

Some have argued that the end of the Cold Wartlaadleeper involvement of the
West in the Middle East after the Gulf War in 198dre the main causes for this ‘domestic
turn’ in European politics concerning Islam, but bsalready indicated, international
developments only invigorated the felt necessityfdionulate political agendas to contain
Islam. Not even the often brought up ‘Rushdie Affaan in itself account for this shift. The
roots must be sought in the politics of immigratand integration in nation-states in Western
Europe. The terrorist attacks during the presechde and the ‘war on terror’ have only
strengthened anxieties about global events and leavi® a further inward turn of European
nation-states, a process of ‘social closure’(Geseh& Meyer 1998).

BEYOND THE DOMESTICATION OF |SLAM

| take a critical stance towards the dominant cptwc@ grip in which much of the present-day
research on Islam in Europe finds itself. Each Bplas its own research questions (and
answers) and research topics. They emerge undecifispdiistorical and political
circumstances. The present-day prominence of timeedbcation politics has historical and
political foundations. It is the product of a peuiiar historical conjuncture. Many of the
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iIssues that have been raised in the past two decadst be understood in that political and
historical context.

Yet, | maintain that although politicians and pglimakers remain obsessed with
integration, civilization clashes and radicalizatiacesearchers, instead of following suit,
should critically discuss results and outcomes setdthe parameters for future research. As
researchers we have to realize that Islam has be@omoliticized topic par excellence. It
follows that research on Islam is politically redew almost by definition. Yet, political
relevance does not imply that researchers shouldllplfollow the political priorities of
domestication. If we really want to understand wisagjoing on among Muslims in Europe
and how Islam is evolving, first of all we shouldndonstrate that all aspects and dimensions
of Islam in Europe are relevant and not just thebj@matic issues that reach the press.
Religion continues to be an active social force afs Western societies and we should go
beyond the narrow confines of the secularizati@sith(see Casanova 1994; De Vries 2008).

There are particularly three fields that in mywidave suffered from academic
neglect. The first field concerns everyday prastioéIslam as we can observe them in local
settings such as neighborhoods. The strong empbasislam as an issue of friction and
conflict in society has reduced local neighborhooute containers of a wide variety of
problems ranging from criminality to social isotati Practices and outlooks of ordinary
Muslims do not get the academic attention they meseAs a result there is hardly any
research on the production of everyday Islam inopean cities that starts from the
perspective of local Muslims.

The second field concerns religiousness among yddoglims in Europe. Since
Muslim youth, crime and politics are prime polilitapics across Europe, there is a tendency
in research to focus exclusively on radicalizatioi deviant problematic behavior. Research
grants and research commissionaires tend to fénasetissues over much more widespread
and non-problematic forms of religious engagemexpression and experience.

The third field concerns Islamic leadership andrses of religious authority.
Leadership among Muslims in Europe is a highlytmofied and highly sensitive issue. This
is certainly the result of the alleged negativduiaice that leaders, especially those ‘from
abroad’, would exert on Muslims. Although theirgah the building of Islamic communities
is overemphasized, there is hardly any thorouglearet carried out on the making of
religious leadership among Muslims in Europe.

| consider the further exploration of these thriedd§, which | will elaborate below,
crucial for the development of my research agendhe years to come.

Locality and the ‘practice of everyday Islam’

When it turned out that Mohammed Bouyeri, the mredef flmmaker Theo van Gogh, had
been an active member of the local community inrtfegghborhood in Amsterdam, many
people were bewildered. How could a well integrateah who had spent almost his whole
life in the Netherlands, turn into a vicious musteinspired by radical Islamic ideologies? Or
rather, how can a radical violent Muslim also benember of the local community? One
could easily explain this anomaly away by pointaigthe changes Bouyeri went through
when he came in contact with radical ideas andladges. His born-again radicalism was a
second life. One can also suggest that Bouyeri Wwasally integrated in the local

7



community, as proven by his flirtation with radidalamic ideologies. And there are always
people who are ready to testify that Bouyeri, Itkk@ny other young Moroccans in the
neighborhood, had always been ‘a pain in the aker than a decent community member.

But there is yet another more widespread explanatio 2005 the Dutch journalist
Margalith Kleijwegt published a book title@nzichtbare ouderglinvisible parents) with the
subtitle the neighborhood of Mohammed B. is a depressing description based on
observations and interviews with inhabitants ot tigighborhood. The journalist presents an
image of a local residential area that consistsa ahajority of ‘foreign’ (read: Muslim)
inhabitants and a minority of Dutch who live coniplg separated from each other.
Kleijwegt's conclusion is that a neighborhood sashthis one in fact produces young men
like Mohammed Bouyeri. These kinds of descriptidrsyever, tell us more about how local
neighborhoods are perceived today, than they attémnpnderstand ‘locality’ in present-day
so-called multi-ethnic neighborhoods. Descriptiaugh as these largely contribute to the
biased image we have of old urban neighborhood$& withigh proportion of Muslim
inhabitants. It is a view from outside and from abm which the local Muslim population is
portrayed as caught in a local drama written amelcted in ‘the Islamic world’. Muslims do
not act or think, they behave on the basis of firetmative religious schemes. The Bouyeris,
but also the troublemaking youths, are frustratedipcts of this dispersed community.

Older neighborhoods with a relatively high propamtiof Muslim inhabitants in cities
like Manchester, Amsterdam, Berlin or Paris aretrpged as arenas of contestation and
struggle over scarce resources, where violent oatdtions between groups of inhabitants are
rule rather than exception, and where there isauiakcohesion at all. It is this image that
stood behind the many analyses and explanatiortieofiots in some suburbs of Paris in
2005. Such neighborhoods, according to this vieavehturned into ‘loci of mega identity
politics’, where excitable speech and violent contations inspired by extremist cultural and
religious ideologies are the only effective pobfianstruments. The local population is
variously portrayed as a numb, poorly integrated poorly educated majority that cannot
integrate and that is still caught up in myriads tnsnational ties and obligations. A
population that lives completely isolated from tiest of society. Also as a rebellious and
trouble-making second generation that refusestegrate into society, and last but not least a
minority of ‘indigenous’ inhabitants that are treal victims of it all.

There is a rather long tradition of neighborhoosesech in Western Europe. Many of these
studies were inspired by the research of Amerid2ak and Burgess in the mid twentieth
century. Park and Burgess (1925) started their areke on immigration and urban

development back in the 1930s and showed how ssigeesaves of migrants were absorbed
into American cities. Most of the neighborhood ersh that took place in the late 1970s and
1980s in Europe focused on patterns of interetlamid interreligious relationship as they
developed in neighborhoods with an increasing nunobémmigrants:®> The main issue in

most of these projects was the question of howgmaten of newcomers took shape at a local
level and how relations with the rest of the popata developed. ‘Neighborhood’ was a
scalar term, a geographical description of an ategeounded by administrative boundaries.
The neighborhood was society in microcosm. Ethnit i@cial tensions, but also practices of
good neighborliness that took place were perceasdbcal variants of national trends and
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developments, but with its own dynamics. Most oéstn studies at least took the local
community as a point of departure and offered adtegand detailed descriptions of life in the
neighborhood. There was, however, hardly any theai about what local community
actually entailed and how locality was relatedne wider society.

Towards the end of the 1990s this genre was griydieglaced by an approach that
reduced the neighborhood to a magnifying glass ehwtional’ problems of integration and
ethnic tension become manifest. The neighborhoaabws predominantly conceived as an
area consisting of poorly integrated elderly migsaof Islamic origin, who live completely
isolated, youngsters that cause trouble, mosqaestuse radical cells, imams that are led by
foreign powers and a variety of other problem-cagigiroups and phenomena. As a result a
parallel society emerges, an image that fuels &@iesi@bout society falling apart. The term
‘common man’ that is often applied by populist poians, refers to the so-called indigenous
population that is said to be the real victim aétfdis)integration process. The scope of most
contemporary neighborhood research centers ardwnduestion how society can get a grip
on these ‘multicultural’ problems and how ‘foreigultures’ can be domesticated effectively.

Neighborhoods are thus increasingly studied toprddrom the perspective of the
social engineers of integration and national séguriThis helicopter view with its
superimposed schemes of identity and coherenc@roésundly influenced our perceptions
of local communities? It dehumanizes inhabitants and reduces them tergawental policy
categories. At the same time it is a particular ifegtation of methodological nationalism, the
equation of ‘society’ with the nation-stdfe.The nation-state is perceived as the only
legitimate and ‘natural’ perspective from which isb@henomena are analyzed. Sociological
categories and concepts are structured on a nht@mnaat.

The assumption that ‘national models’ provide & t@understanding the process of
integration of Islam is partly informed by the numes studies that have been published in
the past decades that compare national cont®xaithough many of these studies offer
valuable comparative insights in national politass Islam, it should be emphasized that the
national dimension is not the only, nor necessdhié/ most important dimension of analysis.
This depends to a large extent on the contextchiagacteristics of the particular issues that
are at stake, and not least on the questions raised

Focusing exclusively on the national dimension rimesrisk of ignoring the dynamics
of locality. A top-down approach does no justiceatbkinds of local practices, strategies,
coping mechanisms, initiatives and networks thatdeveloped in order to reach out to fellow
inhabitants and build up the texture of the lo@ahmunity and that can only be understood in
its local context. Since these practices cannogdeged and directly evaluated in terms of
national integration results, they are generalcdided. Goodwill that exists among local
inhabitants and their ability to build local comnitynacross ethnic and religious dividing
lines is ignored, not only by policy makers butaly researchers.

In the 1990s | conducted research in some neifjolools in the city of Rotterdam
(Sunier1996). My initial aim was to provide a pr&wf the activities of local Turkish Islamic
associations in the city. Most of them ran a mosane provided religious and social services
to Turkish migrants. Initially | approached thessaciations as the local branches of Turkish
Islamic movements that have their headquarterseim@ny or Turkey. Although the relation
between local organizations and national and t@remal networks did constitute an
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important aspect of the local political agendaalaweighborhood dynamics turned out to be
at least as important. In fact there were conttagjdorces exerting influence upon the local
associations. Some members of local boards fe#itrited in their attempts to root their
organization in the local community. Municipalitiggated them as representatives of ‘the’
Turkish community and judged them on their contiitou to the integration programs. The
headquarters of the Islamic movement to which tweall association belonged demanded
internal organizational loyalty. But the daily dyn@s of the local neighborhood community
were often far more relevant for the decision-mgkpnocess. The contradictory requirements
from ‘above’ were re-appropriated and became arergiit aspect of the local political
strategies. Put differently, national and transmeti influences were an integral part of the
dynamics of locality. Decisions taken by local leed often went against the grain of
municipal policies, or against the Islamic movensagenda. Without any insight into what
local dynamics imply, it is easy to accuse locamomnity leaders of obstruction and
troublemaking. Yet, the most effective local asabon leaders were those who were able to
develop an adequate level of ‘local sensitivityddollow their intuition. There was much
more local knowledge available than municipal poleakers admitted. These local insights
were hardly ever recognized and understood by iaf§i¢’ It is impossible to assess the
effectiveness of local strategies with preconcestadidards of judgment.

It was not only political strategy that was at staklany Muslims developed a sense
of religion that reflected their local rootedness diverse and fascinating ways, without
cutting off links with their roots. The local neigbrhood, not necessarily the administrative
area with official boundaries, is a site of evenygaactices that link global processes with the
fabric of daily human experience. This means thashould adopt a bottom-up approach and
explore how ordinary people make sense of the warltlind them and how everyday
circumstances co-shape religious experiéfices my research | noticed that the rather
simplistic notions of belonging that characterilze integration discourse were often refuted.
Municipal officials on the other hand often discaddhese local experiences. | often came
across desperate social servants who complainadt #o® fact that ‘these foreigners do not
follow neighborhood boundaries in their social natve’. Some even arrived at the
conclusion that ‘Muslims have problems with the Vehidea of a neighborhood’.

| contend that a thorough analysis of the dynarmfdscality provides us with crucial
insights into the making of everyday Islam. Thasgghts are extremely relevant for a better
understanding of how Islam takes shape in Europgeareties and how local ‘practices of
everyday Islam’ emerge that do not necessarilintd the grand narrative of integration and
progress, or into the discourses of radicalizativat obsess the media and politics. If we
continue to confine research agendas to top-dowegiation policies, we will overlook
important developments taking place at a localllexed above all we discard the agency
among ‘localized’ Muslims. Locality is not abouinfeng off from the rest of society and
from global influences. This is a misinterpretatminthe complexities of local networks and
their relations with the wider society. ‘Local’ doaot imply social closure per se. The
production of locality is about how to make natibaad global flows and pressures into
meaningful local experiences and packages of krayee
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How should we assess these issues? Here Arjun Apgaaffers a promising approach. How
should we define locality, he enquires, in a wdhdt is “dramatically delocalized” because
of globalization (1995: 204). Locality is a relatad and contextual rather than a spatial and
scalar conceptlt enables certain kinds of agency and certain Kkionfl networks and it
produces certain kinds of subjects. Locality in ridational dimension should not be
considered an opposing force vis-a-vis nationalitipsl and transnational networks and
ideologies but as an integral part of it. Whathe telation between locality as an aspect of
social life and neighborhood as a substantive sfmim? In other words: “what can locality
mean in a world where spatial localization, quatidinteraction and social scale are not
always isomorphic?” (ibid.).

Locality is indeed a fragile social condition timatist be reproduced and re-established
constantly. The common vision of locality, howevisrthat where local communities were
formerly stable social networks, now, under the clative effects of modernity, scale
enlargement, bureaucratic centralization, and eagtlimmigration, they have been reduced to
isolated plots of population. Ethnic or religiowmnsions within communities, that are an
undeniable aspect of daily life, must be analyzetthrough an outdated image of who are
the ‘established’ and who are the ‘outsiders’, &mia constant process of rootifigLocality
is about producing reliable locals (Appadurai 1998)is has always played a vital role in
local communities and Muslims have been an intgoaal of that process for decades. Much
of what has been written on local neighborhooddccauell be reinterpreted along these lines.
Once we understand this process, we are able ¢bhssv locality, community and everyday
culture are produced and how we should assesstresearch.

The same holds true for ‘Islamic culture’. In muntegration literature Islam is taken
as a normative system that exerts influence ‘fratside’ upon Muslims in whatever setting
and under whatever circumstances, without taking iconsideration the local ‘cultural
intimacy’ (cf. Herzfeld 2005). Muslims are portrayeither as border-defying outsiders, or
completely isolated individuals. | propose instdadintroduce the concept of ‘everyday
Islam’ to denote practices and outlooks that cohmgotidian experiences, networks and
interactions with Islamic reasoning. Locality inisthsense refers to a particular Islamic
engagement. It should not be confused with the eqoinof ‘folk Islam’ that is often applied
by scholars of Islam denoting non-orthodox religiquactices. ‘Everyday Islam’ is certainly
not a theological variant of Islam. It is a conceptpractice and it refers to agency and
reflexivity of local subjects. ‘The practice of eyday Islam’ as a concept offers a way to
explore Islam in European cities whilst avoiding fitfalls of ‘social engineering®

It is the bottom-up approach to the reproduction amerpretation of Islam by
localized subjects. Such an approach offers an rtapballey for the study of local Islam in
Europe, not least because it helps us to understactd apparent inconsistencies as the non-
Muslim neighbor of a Muslim family voting for anslam politicians, yet at the same time
getting along well with the neighbors. It also Islps to understand that the Mohammed
Bouyeris of this world are no anomalies, not mssfiproduced by a disintegrating
neighborhood. It offers the possibility of takingeeyday living Islam out of the tight schemes
of identity politics and integration trajectoriemd at the same time frees it from the grip of
normative orthodoxy, or political activism. We skbunvestigate practices, social networks
and ideas that tell us more about how Islam isadyred, lived and experiences by ordinary
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people in ordinary quotidian circumstances. It Belp to really understand how people make
sense of the world around them. It provides foinssghts into the origins of conflicts and
also into forms of cooperation that tend to be lmaked by the present-day fast research
projects.

There are a variety of ways to assess practiceverfyday Islam as an integral part of local
everyday life. One is of course a detailed anthimgioal account of daily networks, practices
and local rituals in residential areas, in otherrdgoby doing decent anthropological
fieldwork. The increasing pressure to carry oueaesh in the shortest possible time has made
it almost impossible to collect relevant data. Bus not just a matter of time; it is first and
foremost the perspective with which we assess gawytices. It is of vital importance to
include everyday resistance of local Muslims noaasgn of unwillingness to integrate into
society, but as what De Certeau calls practicesotdgront order and discipline of powerful
institutions?* The so-called ‘Polder moskee’ in Amsterdam offersice illustration her&

The initiators of this mosque, where Dutch is tilgua franca, aim at providing a genuine
Dutch Islamic institution. The way the project wiemmed was also a clear message to those
who still consider Islam to be an outside intrudest has to be domesticated. There are
similar initiatives in other cities in other coules in Europe. We can also think of the many
local initiatives that are called multicultural treaan be found in practically all neighborhoods
in European cities. In many of those initiatives\lms play a crucial role and as such they
provide a clue as to how Islam is reproduced aimdengreted in local circumstances.

Another way to assess everyday Islam is by cofiggbersonal accounts, life histories
and ‘ego-documents’ that relate to everyday lifpegiences. There are already a considerable
number of these documents, published or unpublishédse should be reinterpreted to
explore everyday Islam. It is also crucial to sptaystematic research that deals with life
histories of Muslims in Europe and the historysi&in in Europe at the same time.

A systematic inventory of ego documents and lifstdry accounts of Muslims in
Europe would also contribute to a better insighd ithe multiplicity of attachments Muslims
have with Europe. Islam has already been an int@gra of Europe for centuries, but as we
all know Islam and Europe are currently depicted@sosing worlds. Yet if we take a closer
look at several parts of Europe (especially in Beut and eastern Europe), we come across
accounts and experiences that may well go agamestidminant one-dimensional image of
Islam as a foe. More in general, we cannot undedstiae development of Europe as a socio-
cultural realm unless we take into account the diwvgrse encounters with Islam throughout
Europe (see e.g. AlSayyad & Castells 2002; Car@®®l Djait 1985; Goody 2004; D.L.
Lewis 2008).

There is a strange, yet understandable distinctieilmg made between so-called
indigenous Muslims in the Balkans and Eastern-Eeirop the one hand, and Muslim
migrants in Western Europe on the other. The datlyeriences of thousands of Muslims in
Western Europe have nothing to do anymore withnpaiew’, ‘not yet integrated’. The
recent transformations that have taken place iteasind South-Eastern Europe have had a
profound impact on the experiences of Muslims ia thgion. The epitheton ‘indigenous’
therefore obfuscates rather than informs. Hist@yan arena of contestation. Personal
histories, communal narratives, ‘lieu de memoired ather sources of ‘small history’ provide
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us with the necessary insight into senses of balgngnd the building of local community
among Muslims. This is in my view an inherent asjpéthe production of locality.

The research | propose is situated at the jundtismcial science and history. At the
VU University there is a long lasting and institutalized cooperation between social
scientists and historians. | look forward to furtdeveloping the research field in cooperation
with my colleagues of the faculties of social sces and arts within the context of this
interdisciplinary network. Apart from that, | ameparing research on everyday Islam in
collaboration with colleagues from European and Aca® universities in a comparative
project on Asia and Europe.

Youth, politics, religion and popular culture.
Consider the following two cases!

Case one Around 5.00 p.m. one of the central halls of tbevn hall of Amsterdam is
gradually filling with invited people. It is a vemjiverse audience. There are young Muslim
men and women executively dressed, some wearingsbaeves and dresses in fashionable
colors and designs, men in up-to-date suits. Wewsdkeknown central figures of ‘Islamic
Netherlands’, among them, representatives of orgéions, ‘opinion leaders’ and politicians.
In addition there are numerous non-Muslims inviteéBlsere are official and non-official
representatives of other religions, as well as stoal and national politicians. There are
people, like myself, who are in one way or anott@mnected to the ‘Dutch Islamic scene’.
And there is, not least, the mayor of Amsterdam.

At the entrance we are welcomed by ladies wheeisgume tags. Many of the invited
people look around to see who else is there, shakels, exchange business cards, meet
acquaintances, and work on their personal netwdtle whole scene bears a striking
resemblance to the average New Year’s receptios. i$tactually how it has been organized.
This is the ‘National Iftar’, a novelty meeting sgb as a reception at the end of the holy
month of Ramadan. It is organized as part of therlyéRamadan festival’ and one of the
final events of the four weeks of activities thavalve around the Islamic fasting period.
There are cooking competitions, public lectures,simu lslamic fashion events, film,
commodity fairs for halal products, all very muabsiyned to provide this Islamic obligation
with a flavour of modern spirituality fitting to ¢hsocial environment in which young
Muslims in Europe functiof® It is also organized as a message to Dutch soatdfrge that
Muslims constitute an integral part of that society

Case twoIn 2006 Dutch television showed a so-called ‘eidestimony’. The maker, Samir
A. is one of the protagonists of the Hofstad graaumetwork of alleged Muslim terrorists in
the Netherlands that had been arrested by theepolidate 2004, following the murder of
filmmaker Theo van Gogh in November 2004. The videsssage was the first one of this
kind in the Netherlands. The news program NOVA datdid a special item to the case in
September 2006, in which experts on Islam weredagskeut the religious meaning of such
practices and about the religious convictions efghicide killer.

The video-testimony has become a well-known meanw/itoch Palestinian suicide
bombers announced their intended attacks on Istagjets publicly. In a short delivery of
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usually around ten minutes, the bomber explainghéisplanned attack, and motivations

based on quotes from the Quran and other sour@eer Bhe explains the political goal of the

attack, and salutes his or her family, rejoicingitimeunion in Heaven. The practice was soon
to be taken over by al-Qaeda bombers. The perpedratf the bombings on the London

underground in July 2005 issued a similar statenost of the video messages of this sort
have an ominous, sometimes sinister outlook. Theenpoofessionally made videos have

background music, images of previous attacks, ad-twelight-out camera direction and a

well-prepared statement. The performer looks dttaigpto the camera, addressing the
spectator directly. We should keep in mind thats¢h&inds of video messages have also
become standard communicative devices of many ahdstamist organisations. For some

years al-Qaeda leader Osama Bin Laden has beemgend his messages through videos
which are distributed and submitted to broadcastogpanies. His facial expression,

gestures, well-chosen words, his phrasing and gnsimould be considered as a particular
communicative style that has been mimicked by nahgr radicals.

On the video we see Samir A. dressed in a whiteasud a black waistcoat, a scarf
around his head and an automatic gun against thd&iand him. In perfect classical Arabic
he first addresses his parents warning them to dbeg and to follow the Quran. He
addresses his fellow members of the Hofstad grougntourage them in their struggle. He
then gives a warning to the Dutch audience.

By mimicking the gestures of Bin Laden, Samir Aplreates his style and
performance meticulously. According to some oféRkperts in the news item, this is a means
of invoking respect from young fellow Muslims. Mygament is that his public is principally
Dutch society and his message is designed forragpity non-Islamic audience. Samir A.
knew that his performance would have an impacthenRQutch public. Certainly since al-
Qaeda applied and elaborated this strategic detheecommunication with the ‘West’ and
with the ‘enemy’ has become much more importantd@termining and developing the
particular format and language used. The carefoipasition of the video-testimony and the
specific narrational build-up reveals a thoroughiemstanding and application of particular
figures of performative style and figures of spetfat make sense in the ‘West'.

The common sense explanation of these two comigastises would be that they exhibit the
two sides of integration. Samir A. represents tleldvof a small number of young Muslims
who have almost completely divorced themselves froainstream society. The organizers
and participants of the National Iftar during thankRadan festival on the other hand, are well
on the way to turning their ‘problematic’ religiamo a cultural relic comparable to Christmas
or Easter.

The argument | put forward is that the two case&mauch more in common than is
assumed. They are both examples of the contempaonakyng of religious selves among
Muslim youth in Western Europe. They are both exasipf new modes of Islamic visibility,
style and performative acting. And they are bottspits of truthfulness (see also Van de Port
2004). An exploration of the religious practicesd aonvictions of young Muslims is only
successful when seemingly contradictory cases asiche two just described become part of
the same analytical framework.
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In the majority of publications on Muslims in Eugghe mass immigration of people with an
Islamic background in the second half of the twethticentury is being explained as the
beginning of a series of fundamental transformationthe makeup of Islam. Not only did it
cause a change in the social structure of indiget&lamic communities, but it has also led to
a fragmentation of religious normative thinking.the past years we have witnessed a sharp
increase in studies that deal with the questiorhaiv Islam is transformed in the new
European context. There are a considerable nunfleaurtbors on Islam who argue that with
the spread of modern mass-media and the continpogess of globalization, normative
religious frameworks have been critically underndia@d there is a gradual retreat of religion
from the public realm (see e.g. Cesari 2006). phixess, it is argued, has been instrumental
in the spread of individualized ‘copy-paste- Islarspecially among young Muslims. By
using all kinds of modern (re)sources young Muslioreate their own Islamic self-
understanding which has no need for religious aitthoThis so-called ‘individualization-
thesis’ thus also assumes the de-legitimation dfioeis authority (Amir-Moazami &
Salvatore 2003; Peter 2006; Volpi and Turner 200f)s often turns these young people into
unpredictable and even dangerous subjects thatpate anything, it is argued. But it is also
often assumed that individualization is the firblape in a secularization process and the
beginning of a complete loss of religious convigti®ome have argued that the migration
process itself is instrumental in this transformatbecause it has unsettled the social texture
from which Muslims migrated. This has led to aical attitude among second generation
Muslims in Europe towards the ‘Islam of the parerasd religious authority (see e.g.
Mandaville 2001, 2003, 2007). They break away fthm‘Islamic culture’ of their parents in
search of a pure Islafi.Others have argued that it is the engagementhould we say
confrontation, of Islam with democracy and ‘Westeralues’ that has caused these
transformations (Cesari 2004). Transformationstiaws understood in the context of a more
general process of modernization in which religiometreating into the private sphere (see
also Jacobson 1998).

A considerable part of both qualitative as wellqamntitative studies takes up the
individualization thesis and assumes that younglihgswill increasingly neglect religious
obligations and will eventually lose their religeogonvictions altogether (see Phalet et al.
2002). There are also a growing number of studiasarrive at opposite conclusions, namely
that because of the unsettling of traditional Istamuthority many young people opt for
radical versions of Islamic thinking (see e.g. Kep@06). There is enormous interest in why
and under what circumstances young people radecalizis interest has of course to do with
security, a prime political goal in Europe at thement. When it became evident that
perpetrators of the bomb attacks in London wereagents from outside, but ‘blokes from the
next block’ and that a considerable number of yoMuglims are willing to use violence, the
prevention of radicalism became a prime goal irgration policie$® In the 2% century
research on radicalization has become the domireddtin the study of Islam among young
people.

But is not just security that accounts for thisu®mon radicalization. The underlying
assumption in most studies is that migration toogarhas caused a normative confrontation
between traditional understandings of Islamic reagpand traditional sources of authority
on the one hand, and the modernized privatized rstadelding of religion in a secular public
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realm in the West on the other. This confrontatias brought many Muslims into disarray.
But where the first generation can rely on theaditional networks, for young people it has
brought chaos, existential uncertainty and nottleentity crisis. They live in a no-man’s-

land between two irreconcilable cultural environtserMost young Muslims are able to

reconcile the opposing requirements, but some dafihis has led to feelings of resentment
and envy which make them vulnerable to the infleen€ radical preachers and radical
Islamist ideologies that foresee a better futuee (Buijs et al. 2006; Eyerman 2008; Gielen
2008; Kepel 2006; Lewis 2002; Tibi 2009).

At this point we can observe a strange contraghcti he radicalization thesis rests on
the assumption of a process of individualizatiort gt the same time radicalization is
depicted as the result of extreme ideological pnes&rom outside’. This contradiction is
founded on a particular understanding of ‘identityh most studies dealing with
radicalization, culture and identity are key anabjt concepts. The crucial question that
implicitly and often explicitly underscores thisnki of research is whether young people are
able to cope with the ‘cultural schizophrenia’ tibrought about by migration. If not, then
they fall in-between and develop behavioral proldeithe assumption that lies behind this
line of reasoning is that cultures are stable, tiflable and distinguishable categories
(Brubaker & Cooper 2000). ‘Culture’, ‘religion’ antidentity’ are supposed to be basic
features with explanatory power. ldentity denotesadle personal core that individuals must
possess in a world that is in constant flux. Widemtity is not as stable as it should be, it may
lead to an ‘identity crisis’. It has been re-intnoed in the study of youth from migrant
background by linking it to cultural change (seg &bdel-Samad 2006).

Acts of political violence are perceived to be tesult of ‘cultural pathology’, and
‘hybrid misfit’. Despite their thorough socializati in Western Europe with its long-term
democratic traditions, radical Muslims totally rjenodern society and are ready to fight that
society with violent means out of sheer frustratidhis psychological distress is brought
about as the result of cultural clashes. Also yop®gple who do not resort to radical, violent
or criminal behavior are said to live ‘between tewdtures’, which can easily lead to ‘identity
problems’ and thus constitute a potential categdrgultural drop outs’. The sensationalists
gaze at radical practices and styles in televipimgrams and in popular academic writings,
which portray radicalization as a giant step intwther universe, incomprehensible to
ordinary people, is widespread.

The ‘between two cultures’ image not only assunmdmiiit cultural tensions in the
trajectory towards modernity framed in an evolusbliscourse, but also shapes perceptions
on processes of cultural change. A girl of Musliatkground donning the veil and observing
religious duties, and at the same time wearinggeatiending university, and shaking hands
with male co-eds is perceived as a “transitionaypria” (Ferguson 1999), combining
‘traditional’ and ‘modern’ cultural elements as tvatearly separable fields. One of the
consequences of this simplified view of religiousgagement is that there is hardly any
interest among researchers in agency, let aloneem forms of religious appropriation,
signification and performative practice that arédéofound among young Muslims in Europe.

A way to overcome the omissions and fallacies ircimof the present-day research on young
Muslims is to elaborate on insights in the studyyotith cultures and bringing back the
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agency of young Muslims into the analysis. By applong young Muslims as active agents
of their own cultural environment and not as vidiof a cultural clash and/or trapped in an
identity crisis, we get a much brighter picturestéad of treating Muslims’ cultural practices
as transitory and dependent phenomena, they sheulisessed as (youth) cultural traits in
their own right (see Amit-Talai & Wulff 1995). Istac fashion shows arshlafi practices are
not opposite tendencies, but should instead bé¢ettess practices of self-making and quests
for authenticity and trutf®

When exploring religious practices and engagemanisng young people, one is
struck by their endless creativity. Since therends single field that qualifies as purely
religious, there is no practice that must a prio@isingled out. In my view the production of
religiousness and the making of religious ‘selvasiong young people reside on the nexus
between performance and aesthetics, politics, apdlar culture. Meaningful and productive
research on Islam among young people should gonegscursive dimensions alone and
include the following four conceptual clusters: (Performance and self-styling,
commoditization and popular culture, (2) disciplieenbodiment and techniques of the self,
(3) authenticity, truth and authority, (4) identfglitics and the public sphere. | intend to set
up research that brings together these clustetsnedurther elaborate them.

Performance and self styling, commoditization ¢igien, and popular culture refer to
the obvious fact that religious engagement andjicels expression are by definition public
acts. Even if we subscribe to the privatizatiorsthef religion, and assume that religiosity
resides only in the mind, it would be senselessefuict religious engagement as an invisible
act. Religion exists by virtue of its practicings acting-out, and its performance. Only then
does it render social meaning. If we take Birgityiliés definition of religion as a ‘practice of
mediation’ (2006), it follows that style, perforn@nand aesthetics are central concepts in the
understanding of the reproduction of Islam amongngppeople in Europe. Popular culture
and the commoditization of religious products asseatial contemporary practices of
religious mediation and we are only beginning talemstand how they work. There are
numerous practices and activities, performative aesthetic articulations that fall outside
established definitions of ‘mainstream’ and thusglrlar’ religion. The interplay between
Islam, mass media, popular culture and the comizatiitn of religious experience is
instrumental in producing new forms of communitycielman & Anderson 2003; Schulz
2006). A quick glance at the numerous websites ugetby young people of Muslim
background — and not just those of radical Mushmeveals an ever increasing diversity of
forms in which Islam is imagined, mediated and @ened. Simple dichotomies like
radical/non-radical, democratic/non-democratic, kalso religious/non-religious fail to
capture the wide range of expressive, performative sensational forms that we witness
today.

An Islamic fashion show, a religious entertainmeméning, a ‘halal reception’, a
public speech, a religious hip hop concert, annigtastand-up comedian, media training
sessions for Muslims, a training session for Musliomen to learn how to act publicly, an
Islamic healing session aimed at strengthening caiffidence, the public appearance of
women innigaabor chadori the production of video-testimonies, all pertarthe religious
realm. For the people involved in these kinds dfvides they are utterly relevant in the
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making of the religious self and the constitutidnaoreligious community. In spite of this,
these forms are still largely neglected in mairsstrestudies on Islam in Europe.

The concept of style denotes the specific formsvimch religious belonging and
religious practices among young Muslims take shape. spread of new media in the past
decades has had a tremendous effect on religitigslation?’ Not only does style fit better
with the public and sensational forms of religiore vencounter today, it covers more
adequately the wide range of practices that | vigshnclude. Style, loosely defined as a
‘signifying practice’, has been coined as a centmllytical tool by the CCCS of the
University of Birmingham in the 1970s in their siesl on youth culture. The ‘Birmingham
School’ shifted the attention from culture and otdt change as a source of coercion, stress
and conflict to the active role youths play in treation of youth cultures, and to the visible
and performative aspects of culture (Hall and Jsefie 1976). Style is continually
reproduced. It is not the expressive outcome ofeagnceived identity, but rather a practice
that generates identity. Styling is an essentiatqguisite of modern religious subjectivation,
the making of the religious self.

Religious styling, denoting an integrated set ajndying practices, has several
advantages over the much more widespread termawtigdentity. It shifts the emphasis to
what is practiced, performed, acted out and, redt/ehe economy of discipline, whilst also
embracing a somewhat wider variety of forms, aat$ attributes. Styling brings in agency,
without ignoring the relations of power. As Fergugd999) has reminded us, style is not
simply ‘having ideas’ and expressing them. It iseanbodied practice that is durable and
assumes cultivation and discipline. It assumes @rieaed competence in performing a
certain style. Styles, including religious stylegvelop in a situation of duress and this
resonates well with embodiment and discipline, stbeond conceptual cluster.

Saba Mahmood, in her study of a pious group ofaferMuslims in Cairo, elaborates
on the aspect of training and argues that throbghdtsciplinary training of thealat (ritual
prayer) these women articulate conventional foraak of the ritual with intentions and
spontaneous emotions. In other words they idenlié/ act of prayer as a key practice for
purposely molding their intentions emotions andiréss(Mahmood 2001: 828, 2005). As
such far from being a formal and externalized actradigious duty, thesalat through
techniques of training and disciplining becomesearbodied practice that shapes the self.
Mahmood understands the body not just as a sigigfnedium but as a tool for arriving at a
certain kind of moral disposition. The body is thtsined to acquire moral capacities and
sensitivities one does not have beforehand, evesnéf is convinced believer. Mahmood
rightly emphasizes that an analysis of embodiménitwal should pay ample attention to the
pedagogical process by which the embodiment isesehf® This is a conscious training that
social actors may or may not embark upon and iulshalways be looked at within a
particular power laden context. The great advantdginis approach is that we are able to
overcome the paralyzing contradiction between d kinfree floating individuality on the one
hand (‘the ideal individual religious subject’) aadsuppressive and normative understanding
of religious doctrines that leave no room for refilen, interpretation and self-making.

Donning the headscarf, for example, is a styliatid aesthetic device. In that respect
it is appropriate to classify the headscarf asranfof headgear as is often done in public
spaces such as schodlBut we cannot fully understand its religious insplions when we
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ignore the symbolic significance of the vell, itsrmative underpinnings and not least the
embodied moral disposition that comes with it. §tyl should again be emphasized, is not a
kind of free of choice self-making activity. Pattiar styles are conventionally connected to
particular communities (Maffesoli 1996: 16). Domyitne veil is as much a ‘body technique’
invested with passion and emotion, as a religiousb®lic act that enacts a certain relation
towards a discursive tradition. Many young Muslimspoke with emphasized that bodily
discipline, be it veiling in public or any othertdabat arouses public reactions, is an important
means to distinguish oneself from mainstream ‘fasgling. It is a way to deepen one’s
convictions (see also Moors 2005, 2008).

The same can be said about religious music. If @@atl the wide variety of religious
musical styles as simply another musical genregwveglook the religious impact of particular
musical genres. During an interview | had with age of young Muslims, they explained to
me how the music of Nativ@een,an Islamic hip hop group from the United Statesught
about a certain religious experience that is resont of the effect of zikr.>°

Authenticity, truth and authority, the third conteg cluster, are crucial to understand
religious engagement among young Muslims in Europee of the fallacies of the
privatization and individualization thesis is thssumes that religious authority becomes
obsolete. Young Muslims do, however, not just carcsttheir own Islam out of nothing, they
relate to Islam as a discursive tradition and ttedgte to other Muslims in a variety of ways.
Religious engagement is a process of communitydimgland of subjectivation in that the
religious self develops in a context of regimestroth (see e.g. Foucault 1983; Roeland
2009). The sources of authority and the procesauttiorization of religious knowledge
among young Muslims is however still a rather uddeeloped field of research.

If we take performance, style and public appearasceherent elements of modern
religiosity and religious practice, it follows thagligious engagement with the public sphere
is almost by definition identity politics, the fdbrconceptual cluster. When Muslims act
publicly they comment on the characteristics of théblic sphere and contribute to its
transformation. The question of how, under whatdatons and with what intentions
Muslims engage with the public sphere is part ofueh more general scholarly debate on the
accessibility of that public sphere with its comeei secular and neutral character (see Asad
2003; Calhoun 1992; Meyer & Moors 2006). The nurasrso-called headscarf affairs that
regularly occur throughout Europe, and also thdipubactions that both public and political
activities of Muslims arouse, are indications o ghrofoundly contentious character of the
presence of Muslims in Europe. Young people whoevibrn and raised in Europe argue that
they do not want to be treated as guests who h@wearnn their place in society. They are
already a part of that society whether some peddqdehat or not.

Research on the production of religiosity amongngpMuslims in Europe is only in
its initial phase. One of the biggest challengesdésearch on Islam in Europe in the coming
years is how to explore the unmistakable procesfragimentation without slipping into
voluntarism and individualism and neglecting difinipg practices and the discursive
tradition within which young Muslims make religiogslves. Religious subjectivation among
Muslims is a process that requires thorough ingasbn. | have argued that we need to focus
on the complex interplay between four conceptuastelrs: (1) performance and self styling,
commoditization and popular culture, (2) disciplieenbodiment and techniques of the self,
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(3) authenticity, truth and authority, (4) identpglitics and the public sphere. Together with
my colleague Martijn de Koning of the University ofijmegen we are preparing an
international conference and a research program tdikes these interlocking conceptual
clusters as a starting point. One of the crucipkats of this program will be the interreligious
comparison. Particularly in the field of religioomang youth a thorough and systematic
comparison between different religious traditiond aractices is cruciaf.

Religious authority and fragmentation: styles of I&amic leadership

The general observer of the organizational landseapong Muslims in Europe of about two
decades ago would probably conclude that the mictums clear and simple. There were
Muslims with strong familial ties back home, thestigious practices were rooted firmly in
the countries of origin, and mosques were run bglMuorganizations that had their origins
also in the home countries, often controlled bydaearters there. Political and doctrinal
dividing lines followed a similar pattern and rétigs authority was firmly in the hands of
traditional ulamg often sent from home countries. Islamic obsergaand religious life
revolved around the mosque and was practiced iflifdrand communal networks based on
common origin. Leadership and sources of religiaushority were considered to self-
evidently emanate from religious doctrine.

As | already indicated in the previous sectionyed@oments in the last two decades
have distorted this well-ordered picture and hawsettled normative and functionalist
assumptions about religious life among Muslims urdpe. When we look at the present-day
Islamic landscape in Europe, the picture is blurf@dyanizations have changed their policies
and their activities. The number of mosques andioels associations that are not organized
along ethnic lines has increased sharply. A conside number of young people no longer go
to ordinary ethnicity based mosques, or have ab@eatitslam altogether, while others opt for
more radical variants of Islam, or explore new nwderd expressions of religiousness. This
has had a tremendous impact on the established wfagsenveying religious knowledge.
Traditional sources of religious authority have eoumder pressure and there is an enormous
increase in semi-religious activities and practittes do not fit the picture of ‘mainstream’
religion.

Islamic religious authority is a fast growing resdafield in the study of Islam in
Europe. There are a considerable number of stubasdeal with the position of imams in
different countries in Europe (for an overview sg. Peter 2006; Volpi & Turner 2007).
Most studies, however, deal with the discursive atisions of Islamic authority. They
generally lack a thorough assessment of why cepmeachers are more popular than others
and how the relation between leader and constijuelevelops. The dynamics of Islamic
leadership in Europe and the ways in which religiknowledge is produced and conveyed, is
hardly explored, because leadership and authaetg@nceptually conflated.

Although leadership and authority are interlockargl closely related concepts, they
have their own dynamics and should be theorizecerttmroughly than hitherto has been the
case. It is my aim to explore the development andkings of Islamic leadership in Europe
based on the proposition that a shift has takecepleom representative religious leadership
(based on formal criteria of representation) toceagfggmative style of leadership (based on
certain leadership qualities).
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This shift is closely connected to the fragmentatend pluralisation of religious
authority that can be observed throughout the Musliorld, but probably most explicitly in
Europe (Mandaville 2007). Modern mass media hasetha serious challenge to traditional
forms of Islamic authority mainly because it hawakd for a tremendous increase in the
number of voices in the public sphere. Spokesperkmitimatized by conventional means of
religious conveyance are complemented and chaltehgérival and alternative articulations
of belief and practice” (Eickelman & Anderson 2003). New technologies of
communication circumvent traditional centres ofrtdg and, not least, Muslims in the
western world, where they constitute minoritiesyage with parts of the public sphere that
are considered secularized (ibid: x-3d)Contemporary notions of religiosity and religious
belonging are rooted in current experiences ofelbelis rather than in conventional exegesis
of religious texts. Traditional forms of religioksiowledge and conveyance do not match
with life-worlds in Europe anymore, particularly ang young people. Today young Muslims
in Europe, more than ever, feel the need to refiadhe origins of their religion and reconcile
them with their experiences. The complexities odera urban life in which the majority of
young Muslims live, requires specific competenddsdern media have not only caused a
‘globalization of Muslim affairs’, but have alsoeatednew publics that could not be reached
by traditional leaders and traditional means. Thesw publics ask new questions and
challenge traditional production of knowledgelwgma

Spokespersons among Muslims must develop sengitibut what goes on in the
minds of believers, and about what takes place loga, national and transnational level. At
the same time there is an increasing pressure tinerside of governments and authorities on
religious leaders to meet the requirements of ibegration programs and anti-radicalization
measures. Imams are under considerable pressurgtove their knowledge of the country
of residence and alleged continuing influence ftom‘Islamic world’ on Muslims in Europe
is seen as very undesirable. It thus requires kexdgd about what goes on in the world and at
home and the intellectual ability to ‘translateathnto a religious discourse that makes sense
and appeals to multiple publics. This has resuited fragmentation and multiplication of
publics that often have to be addressed at onckadtalso resulted in an unsettling of
religious authority altogether (see Schulz 200&8xtNo the imams and the spokespersons of
Muslims organizations, there are new types and foems and styles of religious leadership
that do not fit into the traditional picture of dslamic leader. An increasing number of
leaders operate on the intersection of media-staygoiblic-opinion (political) leadership and
religious innovator. They address a public. Rathan representing constituencies, these new
Islamic religious leaders create consensus thrqaghicular situated modes of addressing
particular publics inparticular situations, or througparticular modes of performance and
style. This renders present-day leadership a asibr situational specific character. | further
argue that new media technologies and mass-mediatesimerism are not only instrumental
in the emergence of these new religious expressiouis also that these new leaders are
themselves part of a process of religious renewal.

They become important players in the Islamic figiek, they cannot be fixed anymore
to particular organizations or movements. Theymeachers and at the same time they are
opinion leaders, public figures that act upon d¢ertatuations and events. Sometimes they
emerge from within the ranks of organizations amtile becoming publicly known, they
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tend to detach from their original organizationadiock and become free floating public
figures. Some are only known in a relatively linditpublic realm, or they emerge and
disappear after a short while. They deliver spegchppear in the media to comment on
events and in some cases they have become the oémigw devotional practices and beliefs.
Sometimes they act from a great distance and anon¢ as a source of inspiration than as a
tangible figure in situ. Sometimes these figures genuine celebrities who owe their public
role and popularity to modern mass media. They laygporters, fans who attend their
lectures and public performances and they dispdsgersuasive qualities. The most well
known and controversial celebrity at this momentuisdoubtedly the Swiss Muslim
philosopher Tarig Ramadan who worked for the Rd#&er municipality and the Rotterdam
University, but Ramadan was sacked lately becadis@soalleged links with the Iranian
government. Ramadan is at once immensely populangwell-educated young Muslims in
Europe, and highly suspected by European goverrsment

Religious leadership is probably the most sensitgee in the contemporary debate
on Islam in Europe. The styles of leadership justched are elusive and therefore perceived
as a threat to the public order. Tarig Ramadan,alsd Tariq Ali, Fethullah Gilen, Amina
Wadud, Khalid Yasin, Mohammed Hassan, Yusuf al-Qana are but a few names among
the many Muslim intellectuals that are extremelypydar among young Muslims today. But
there are many more, less well known figures they pn important role in the lives of young
people. A considerable number of these leaderiearale.

One obvious but important aspect of the changestyles of leadership concerns the
modes of information management. At the time whestMuslims in Europe were strangers
in their host countries, community leaders had g ywerful position because of their
strategic position as intermediaries between Muskmd the host society. They were able to
maintain their indispensable position as infornratimanager. Today this intermediary role is
scarcely relevant. New leaders do not speak onlbafhareconceived communities anymore.
They address a public and must convince ratherramesent. Warner (2002: 50) reminds us
of the crucial difference betwedhe public, an audience, ana public. The public is a
totality; it is all of us together. An audienceai€oncrete crowd in a visible space bounded by
a certain event. A public, according to Warner,sexionly by virtue of being addressed.
These insights apply to the new types of religieaslership discussed here. Muslims publics
are overlapping relatively unstable constituentieg generally have no institutional ties to
leaders. Sometimes they are a public when theyhaatdisten to speeches and lectures, or
surf the Internet, and on other occasions theyaar@audience in a public meeting. In that
respect there is no sharp distinction between opirleaders, entrepreneurs and brokers,
priests, stakeholders, celebrities and politiciaibere these roles were formerly separated,
increasingly they now merge. The implication iserd#fore, that there is also no sharp
distinction between Muslim/non-Muslim, religiousmeeligious, political/non-political
spheres. We can of course distinguish between raaltr appointed imam and a political
representative, but when it comes to the produatioreligious discourse in a highly media-
sensitive environment, these distinctions beconedeivant. An example may elucidate this. A
couple of years ago there was an incident in thinéflands about an imam who refused to
shake hands with a female minister. The incideathed the press and a debate ensued about
the interplay of religious obligations, theologickctrines and notions of Dutch civility. The
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debate was enhanced by the images of the incilahtwiere shown on television over and
over again. To fully understand the case in alldit®ensions, it is not very productive to

formally separate between statements by officianm and other sources of information, or
between Muslims and non-Muslims, because it isntiétiplicity of voices and images and

the way in which these direct the course of thenetleat is relevant here.

The increasing number of lecturers with an Islamiessage, new religious experts,
and cultural brokers that deliver speeches, appeatelevision, take part in debates and
operate websites should be taken seriously as oemsfof religious mediation that constitute
new audience¥! Cultural brokerage is an essential source of powical for an urban
environment with a multiplicity of cultural produch and change. To understand the
production of cultural and religious authority, aleould analyze carefully how brokers utilize
and instrumentalize cultural change and how cultaoanpetence is produced precisely in
situations of rapid social transformation. It ig paly the exotic self-made radicals that attract
the attention of the media and intelligence sewvitteat are relevant here. They are only a
marginal part of a much larger process of transétion.

It is not just the content of the messages thatrelevant. It is crucial to take into
consideration how messages are put across, howkesgeaelate to audiences and to
circumstances in which they operate. Modern Islate@dership correlates much with
present-day urban conditions, in which the majoofyMuslims in Europe live. Urban
inhabitants must have mental maps at their disposatrder to find their way in the
multiplicity of voices and forms that characterine@dern cities® Islamic leaders must have
‘urban charisma’ (Hansen & Verkaaik 2009). The atitly of urban leaders which this form
of charisma entails is based not on an officialmoswithin a bureaucracy, either of the state
or of some centre of religious knowledge, but ratirethe ways they convince others of their
connectedness to various alternative networks amntres of power in the city. They must
also be able to ‘translate’ global affairs into miegful and contextualized information, and
they must be able to understand the specific sgmegimes that characterize modern urban
conditions. They must have the ability to connecpeéople’s life-worlds in the turbulence of
cityscapes. And they must possess the necessarynwoicative skills to be able to
accomplish this. There is thus no single stylerbfn religious leadership, but a multiplicity
of styles®®

Leaders, instead of being tied to official readingk religious reasoning and
interpretation, must develop a certain autonomyawidgs discursive traditions as well as
towards the publics they intend to address. Thegles of arguing, their rhetoric strategy, and
the specific settings in which they operate, ad aegltheir media-image are as important,
probably even more important, than sheer contelné dissemination and the impact of a
specific text may be influenced more by the poptyasf the person who articulates the text
than by the content of the message. This autonamyny view, is what makes modern
religious leadership effective. If we treat an isia leader simply as a messenger of a
normative religious message according to formagégubf conveyance, we miss a crucial
aspect of the dynamics between religious knowledgagdership and public. Ankersmit
(1996) rightly argues that legitimate political pawis based on the autonomy of the
representative amidst the brokenness of the pallilomain®’ For the issue at hand this has
two important implications. First, religious knowllge comes into being as the result of
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representation and mediation of normative sourSesond, Islamic leadership can only be
properly understood when we take its aesthetic dgioas as our point of departure.

This understanding of leadership takes on boardnamy, aesthetics, performativity
and the complex relation between message and ngesserhis brings me to the role of
modern mass media. The interplay between religr@hraedia is a field that has been rather
well documented in the past yedtsModern media have fundamentally changed the modes
by which religious messages are put across andrdieated. The role of modern media such
as Internet have been addressed in studies oralizditcon but mainly as a rival practice to
the ‘normal’ traditional means of religious convega. Modern mass media are also crucial
for explaining the prominence and popularity oftgfles of contemporary Islamic leadership.
The extent to which religious knowledge is apprecdaand the ways in which it is received
and interpreted by Muslim publics is based lesthercontent of the message as such, than on
the appeal of the messend&The messenger is constitutive in the economy cénimg.
What makes an Islamic leader convincing is pregibe or her ability to sense the “semantic
basin” (Maffesoli 1996) in which they operate andhe same time ‘grab the opportunity’, so
to speak, and to make use of the autonomy at theposal to explore the limits of that
‘basin’. In other words the appropriate messagether particular situation is a matter of
competence of the religious leader. As such modeligious leadership itself transforms
religion. Leadership shifts from mere representatm a status where religious message and
the representative’s presence merge in a particutar interdependent way. The Islamic
leader becomes part of the religious experience &0 De Witte 2008f. The speaker at a
meeting not only addresses his or her audiencetheumeeting and the speaker become a
reproductive event in an ongoing religious repraiduc His or her persuasive qualities
emanate from a particular style of address andeptason. The event is then a particular
sensational form (cf. Meyer 2009).

There is yet another related aspect of new styldslamic leadership that has to be
taken into consideration. It is also connectedh® profound transformations that modern
mass media have caused. Traditional representédmg@ership was to a certain extent
independent from events. Leaders, either politicaheological, were supposed to represent
or to convey religious knowledge. This was whairtifiemal position required from them.
Today we see a different pattern of interactionaA®nsequence of the floating, shifting and
ephemeral character of modern constituencies, ishige and publics are much more
connected to specific events, often with a ritieizharacter. Modern performative leaders
are not parachuted into communities; they emergpatific situations and events. They are
an inherent aspect of that event. “Public evergsl@rations of dense presence and the high
production of symbols” (Handelman 1998: 12). Eveo#s be controversial and highly
political. They can be hypes, or ritualized momenta protracted case or a vexed issue with
a multiplicity of voices’ But we should also think of gatherings and mestiwith a much
more ritualized character. Butbe the Islamic Friday sermon, can turn into a pcditievent.
The sermons of Imam Khomeiny, the religious leaxfdran in the 1980s, for example were
real political rallies. ‘Ordinary’ speeches, on thtber hand, often render a religious meaning
by the very performative qualities of the spedReEvents turn into dense moments of
religious experience. Event, ritual and politice d@inus inextricably linked to one another
(Salemink 2006).

24



| consider research on new styles of Islamic lestdp as they emerge throughout
Europe indispensable for the understanding of helam is taking shape in European
societies today. Future research on this issueldliake leadership as part of a new religious
experience much more seriously, not least becduiséstthe only effective way to understand
how Islamic constituencies are produced. It is miention to elaborate my preliminary
findings on Islamic leadership into a research mogbased on the theoretical reflections |
have mapped out. In my view Islamic leadership #ldmic authority, particularly the
complex relation between the two, is a field pacetbence where theologians and social
scientists should work closely together. | lookward to developing research programs in
this field, therefore, as genuine interdisciplinprgjects.

CONCLUSION

Islam in European societies is a subject of greatlemic relevance. This is not because of
the problematic nature of some events and actibmduglims, but simply because Muslims
are here to stay. At the moment Muslims and IslankEurope are in a transitionary stage.
Muslims arrived in Western Europe through migrati@vithin less than a decade from now
the vast majority will have been born and raisec hEor a number of them the significance
of Islam will wane, but for others it constitutes iategral element of their life-worlds. As a
consequence Muslims will leave their mark on Euampeocieties. The ways in which this
will occur will display an increasingly diversifiepicture. Globalization and other political
and social forces in all their specificities anchifications will exert their influence upon the
making of local Muslim communities. The rooting Mfuslims in Europe starts from the
actual fact that Muslims constitute an integral gifEuropean societies, but at the same time
modern mass media and modern means of communicatiole Muslims to build networks
and communities across borders. This is very mookvidence. Instead of evaluating these
practices as integration issues, as researchensustedevelop new ways and new approaches
that do justice to new realities. | have argued there are three fields that particularly suffer
from too strong an emphasis on integration and dtioaion: the production of local
everyday Islam by ordinary Muslims, the enormouwh rand varied ways in which young
Muslims create their religious environment, andrieking of modern Islamic leadership and
authority.

The interdisciplinary VU Institute for the Study Religion, Culture and Society
(VISOR) under which my chair is subsumed, offepgedect academic environment in which
to develop a genuine future research agenda om lisidEuropean societies. With VISOR as
my institutional basis | intend to further explatee aforementioned fields of inquiry and
develop research programs and research plansionaband international cooperation with
colleagues across Europe.

Ik heb gezegd.
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NOTES

! The European Monitoring Centre on Racism and Xkobja counted over a 13 million Muslims in Europe.
This number is based on official and unofficial aeraphic data from the member states (EUMC 2008 29
Numbers are of course much higher when RussiaB#tieans, western-Turkey and other non-EU couniries
Europe are included.

% The proposal in Belgium in 2009 to ban Islamicdsearves on public schools is a appropriate exanfilee
domestication of Islam. It is an attempt to deahwhe fact that an increasing number of Muslim \ganenter
the higher ranks of society.

® Bowen, in discussing the domestication of Islarfriench society, argues that the “dilemma of doiwetson”
revolves around three basic issues: behaviour oflikhg, control of the republic and adaptation dansic
norms to France (2004: 43). Bowen demonstrates thawestication has also significantly dictated redea
agendas in France.

* A good example is report of the so-called Stasn@ission that advised the government on the hediisca
public places (2003). As a result, the French gavent issued a law on ‘conspicuous religious signsthools
passed by the National Assembly in February 2004.

> As Bowen rightly argues the application of ‘govamoe’ as the key concept in the study of Islam inofe,
runs the risk of discarding all kinds of developtsetat do not fit in the governance analyticahiat (Bowen
2007).

® In this respect we should also not forget the wafrlEric Wolf. His Peasants(1966), although not dealing
directly with labor migration, gave a crucial impeto the study of peasant societies. His workcittulate well
among social scientists dealing with migrationHage days. And another work that should be merditwege is
the seminal study title@eyond the Melting Pdiy Glazer and Moynihan. The authors refuted thea idf an
American society in which all cultural and ethniffetences would melt together into a new way &d.lEthnic
groups would retain their ethnic and cultural pegities according to the authors (1970 [1963])e Blook had a
tremendous impact on migration studies in Europeahbse it foreshadowed possible developments iopgur

" See for example Kleff 1984; Van den Berg-Elder®9; Watson 1977.

8 For a discussion on culturalism see: Dirlik 1988adda 2004; Freeman 2000; Vermeulen 1992.

® The journaMuslim minority Affairs, founded in 1979 entirely dedicated to Muslims in non-Islamic isties.

In the Netherlands Shadid and Van Koningsveld gtiell numerous volumes in which they pointed at the
precarious position in which Muslims find themsealve Europe. See also Van Ooijen, Rath,Penninx &ie3u
1991.

% There is a vast body of literature that deals whih politics of nation-states towards religiousedsity in all
parts of the world (see e.g. Hoeber Rudolph & R®€d997; Piscatori 1986; Van der Veer & Lehma99).
There are, however, few studies on Islam in Eutbpeexplicitly analyze the process of domestigatio

|n that respect Caldwell (2009) is completely wygamhen he argues that European governments weisnten
towards religious diversity. Quite the contraryorfr the early 1990s onwards European politiciangesged
their sometimes deep worries about the future of litberal and secular accomplishments’.

12 The affair, that took place in the beginning oB%fter a publidatwaissued by the Iranian religious leader
Imam Khomeiny in which he condemned the Britishidimdauthor Salman Rushdie to death, brought Muslims
all over the world on the street. In many placesluding in European cities, copies of the chalezhgookThe
Satanic Versewere burnt. The protest resulted in a public gutonong the European public about the apparent
lack of democratic competence among Muslims.

13 Bovenkerk, Bruin, Brunt & Wouters 1985; De Jong89Van Niekerk, Sunier & Vermeulen 1989; Peach,
Robinson & Smith 1981; Phizacklea, & Miles 1979; l\wWan 1982.

14 James Scott has referred to this perspectivesirséininal studeeing like a Stat€1998). In the book he
discusses the helicopter view of states in trymgnipose large scale restructuration programslafcats onto
society: ‘order to improve living conditions’. Oné the reasons why such mega-projects fail, acogrth Scott,

is that they ignore the knowledge and competentdwedocal population.

!> Methodological nationalism “[...] is the all-pesiae assumption that the nation-state is the naamd
necessary form of society in modernity; the nattate is taken as the organizing principle of moitigr
(Chernillo 2006: 6; see also Beck 2000, 2002).
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6 See e.g. Ferrari & Bradney 2000; Haddad 2002; ¢tuB002; Klausen 2005; Lewis & Schnapper 1994;
Marechal et al. 2003; Nielsen 2004; Nonneman & 08kl1996; Rath et al 1996; Seufert & Waardenbur@f19
Vertovec & Peach 1997.

7 Several authors have emphasized the importanpeaofices, bit and pieces of practical knowledgéerence
points that resort and operate in people’s lifeldsr There are various concepts applicable hereh \ttie
concept of ‘local knowledge’ Clifford Geertz (198&fers to notions of immediacy and interpretathetivity
that escape knowledge producing grand dichotomizcigemes of reference. Mary Douglas used ‘thought
styles’ (1996) to denote certain communicative gerthat only make sense in contextualized and ikszhl
situations. James Scott (1998) introduced the qunoEmetisdenoting local knowledge that is grounded in
everyday practices and that only apply to thatipalar situation.

'8 Gerd Baumann’€ontesting Culture. Discourses of Identity in mattinic London(1996) is one of the few
studies that criticizes the top down approach. Beumconducted long-term research in the borougboathall
in London. He analyzes discourses of identity ynig the local context as point of departure. Hisaept of
‘demotic discourse’ starts from local experiencetheut ignoring ‘outside’ influences. He shows hdespite
the ever-changing demographic, economic, social @ntliral picture of the neighborhood, there is ass
community building taking place.

19 1n 1984 Hartwig Berger and Viktor Augustin pubksha beautiful historical account of the Forstee&tin
Berlin, Kreuzberg where immigration has been pdreweryday life since the early twentieth centuigng
before the arrival of Turks in the 1960s. They shioow successive inhabitants always ‘reinventedaloc
community under changing circumstances (Berger &ustin 1984).

% Marsden (2005) did research in Chitral in NorthBakistan and introduces the term ‘living Islam’ievhis
rather close to my understanding of ‘everyday Islakecording to Marsden, it refers to practicestlooks,
moods, notions of personhood, networks of dailyoenter and individual creativity that are overruled
‘Islamization’ by islamists and governments, anéntsoked by scholars of Islam who tend to applynmative
understandings of Islam. Marsden provides an initnigg account of the reflexivity of ordinary peoplée shows
how religion and sociality in Chitral interconnéetdaily situations.

I De Certeau’s ‘theory of practice’ aims “[...] to bg to light the clandestine forms taken by the elispd,
tactical, and makeshift creativity of groups oriuiduals already caught in the nets of ‘disciplin€l984: xv).
Space, according to De Certeau, is “practiced plgickEr) with which he refers to the continuous hunaativity
that transforms geographical locality into placéBuing.

2 The term refers to the Dutch practices of endbessulting and negotiating.

2% See http://www.ramadanfestival.nl/index.php?s=&kda=01-2009

4 Thus Nederveen Pieterse (1997) has argued tisandt the manifold religious practices that traweily the
Quran is portable.

% In many countries of Western Europe so-calledddialization’ programs are set up to meet that.goa

%6 One of the few recent thorough studies on Musloutly that does not consider the attractivenessafaffist
ideologies the result of cultural pathology is Njartle Koning'sZoeken naar een zuivere Isldithe quest for a
pure Islamj2008).

" As Meyer puts it: “[...] Not only do modern mediackuas print, photography, TV, film, or Internet pha
sensational forms, the latter themselves are ntediamediate, and thus produce the transcendemdaiake it
sens-able” (2006: 13).

2841 . ] the point is not simply that one acts virtubyibut alschowone enacts a virtue” (Mahmood 2001: 838).
?|n a secondary school where | conducted reselechvearing of headscarves was allowed explicidyas a
religious symbol, but as one of the many headge&nsupils. This policy turned out to be beneficidor
Muslims in a number of situations, but it may disad more easily to a total ban of any headgeauldhhbis be
deemed important by the staff (for an elaborateutision of the case see Schiffauer et al. 2004).

% Thezikr is one of the central meditative rituals in Isldtrcan consist of repetitive exclamations of tlaene
of Allah, but there is a wide variety of other prees aiming at bringing practitioners in a merdtdte that
enhances the religious experience.

31 There are, however, some promising projects ptigsearried out in this field. Anthropologist Anne$
Moors of the University of Amsterdam is conductiegearch on Islam and fashion among Muslims in [&iro
Anthropologist Loubna el-Morabet of the Universdf/Leiden is presently working on a research profbat
deals with these processes in several countriEsiiope. These projects go beyond the sole empbagixtual
sources and takes on board the multiplicity ofisg$t formats and circumstances in which religiknswledge
is produced and conveyed.

32 At the anthropological department of the VU Unaigr anthropologist Daan Beekers recently starésgarch
in which he compares religious engagement of Garistnd Muslim youth.

33 “Messages are the complex products of many actaidactors, and when some actors and their messages
deflected from the major media into smaller onks,ihtermediaries between producers and audiericesish,
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along with the ability of state and religious gategers to influence what is said; and the sens®mimunity
correspondingly grows with the sense of threaheec¢urity” (Eickelman & Anderson 1999: 14).

% See also Hirschkind 2006.

% See e.g Orsi (1999) on religion in New York.

% As Orsi argues: “Urban religion is the site of werging and conflicting visions and voices, pragsiand
orientations, which arise out of the complex desireeeds, and fears of many different people wive bame to
cities by choice or compulsion (or both), and wimal themselves intersecting with unexpected otfemd with
unexpected experiences of their own subjectivittesp complex field and in a protean physical laage that
insists on itself with particular intensity”(19995).

37 Ankersmit compares the effectiveness of politieadership with the autonomy of artists. In bothesawe are
convinced, attracted and enchanted not by the mireplication of realities but precisely by the waywhich
both the politician and the artist ‘fill in’ the gdetween the representation and the represented.

¥ See e.g. Ginsburg et al. 2002; Larkin 2008; M@@a9; Stolow 2005.

% Based on her research in Mali, Schulz arrivessatnélar conclusion. The new mass media are instntai in
the rise of prominence of new types of religiouaders and to new understandings of religious navihat
(2006: 212).

0 As Meyer and Moors argue: “[new forms of mediatiwt only create] new styles of self-representattart
also pinpoints new forms of religious experiencat ttast believers as spectators, spectacles aslesirand
God’s blessing as prosperity” (2006:9).

“L A sensational form, Meyer argues, “can best beetsidod as a condensation of practices, attitut@sjdeas
that structure religious experiences and hence tadke approached in a particular manner” (20(®: 1

42 J.L. Lewis (2008) argues that (ritualized) everta create transparent reflections on particutaagons, but
they can also create obfuscation, mystificationanrfusion.

“3 The most well-known example in my view is the famdl-have-a-dream’ speech of Martin Luther King in
1963. It started as a regular political speechrejaacism, but through the qualities of the perfance, the use
of Biblical phrases and the way in which the pubVias drawn into the event, King created a moraleirapive
with a highly religious character. A similar effestas produced by some of the election speechesardck
Obama in 2008.
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