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The new Islamic presence in Europe, which is thesequence of a massive and voluntary
settlement of millions of Muslims in Western somst owes its visibility partly to the
Muslim missionary movements from South Asia, whithve proven specific strengths in
shaping the Islamic-religious fields in the Diaspaommunities in European countries. The
new Islamic movements Taght Jana’at, Da’'wat-e Isimi, and Sunni Da’wat-e Bhi share

the characteristics of new religious movementsha dense that they have been transformed
through the confrontation with globalization anddemity. These three movements share, in
varying degrees, aii background, and preach a peaceful Islam. At theesame terrorists
involved in the bombings in Europe since 2004 radylvisited mosques associated with
these movements, especially the Tgitll Jana at. All three missionary movements invite
their members to visit their world headquartergarticipate in annual meetings in Pakistan
or India. The “Islamic project” of the three moveme is the “Sunnaization” - that is, the
reshaping and reconstruction - of the daily routamel the individual markers of identity
based on the examples of the Prophet and the &aladrtrayed in theladith literature. This
so-called “apolitical” Sunnaization can be undavdtas the privatization or individualization
of political re-Islamization. It focuses on thevate sphere instead of the state, and engages
with ahadth rather than the Qum. With a new tolerance of ambiguity, Sunnaization
combines elements ofiism and Salafisrh.

Almost all Western European societies have undergoiseemingly irreversible process of
secularization since the 1960s. Globalization dv&sbthe territorial boundaries of traditional
Christianity and challenged Europe’s hegemoniarcia be the central Christian continent.
Western Europe is no longer the centre of globais@inity, and most new Christianities,
Pentecostalism for example, are in their dynampeeis less and less European. By the
beginning of the third millennium, the one thousgedr-old connection between Christianity
and West European civilization had come to an émdhis respect one may proclaim the

emergence of a post-Christian Eurdpe.

Globalization brought increasing connectedness &@tvplaces. Trans-societal migration led
to the emergence of Diasporas, which in turn caubedde-territorialization of religious
values from their traditional local conteXtés was once envisioned in the Torah, we now see
a single humanity sharing one global space.

By de-territorialization, Diasporas have becometesnof a global transformation of religion:

religion undergoes change and somehow adapts tDitepora. Those who constitute the



Diaspora community serve as catalysts in transfogrtiie old religions in their civilizational

homes and societies of origin. World religions noecome “Americanized” in the same way
as American Judaism has transformed world Juddisrthe context of mutual encounters
between Islam and Europe, academics speak of tarasos: the “Europeanization of Islam”

and the “Islamization of Europé”.

Islam is currently undergoing a transformation,foomed as it is by globalization on the one
side and modernity on the other. Modernity is diearsible in how a religious movement
copes with surfing the wave of individualism. Migts, who are sometimes forced to cope
with the anonymity of metropolizes, tend to prefemaller religious groupswhich enforce
the tendency to prioritize religious identity ovether chosen identiti€sand resemble
migrants” predominantly rural backgrounds in prowd mutual social and emotional
support’

European legal systems guarantee the fundamentalarmuight of religious freedom.
Religious freedom in Europe implies the right toneersion and the freedom to proselytize.
This has led to the emergence of pluralistic religimarkets, with competing religious actors
offering their salvation goodsMissionary activities are of the essence for neligious
movements (NRMs), which are ideally adapted to ¢hallenges of globalization. They
usually take the form of small religious unitdlRMs are often mistrusted by the public as
they appear to threaten secularfhiThe differentiae specificaeof NRMs are that i)
membership is not predetermined by family backgdour) converts are recruited from a
specific social sphere, mostly the new middle ¢lagsa charismatic leader (in Uad amir,
negn ) regulates all aspects of life (marriage, eaéind sleeping habits, clothing and hair -
especially beard - style), iv) the markers of bglog are clearly visible, and v) the
organizational structures are characterized byr@ioefluidity. NRMs have a high turnover
rate, with people joining for a short time and thiEtiding for one reason or another to drop
out. Members of NRMs, who are mostly young andtinedéy highly educated, are generally
harmless, and should probably be left to pracheg teligion in peace. Membership usually
consists of first-generation converts, called reveor born-agains, who tend to be
exceptionally enthusiastic, even zealous. In thaspora converts are mostly second-
generation migrants who are disillusioned with gwriety that excluded them, mostly
unemployed and as yet unmarriedhis supplies NRMs with a steady flow of inexpaded
but healthy members who are unencumbered by rekpldies. Their conversion is often a

result of a long process in which a traditionalitagee has lost its meaning. Shortly prior to



conversion, born-agains often experience a crisim@or transition in their lives. As they
have also often suffered from social disintegratemmetimes even alienation, the functional
social network in the NRM is a highly significardactor explaining the attraction of the
movement. Charismatic groups are highly cohesiv@ with other small groups of highly
religious young mef? the network is held together by a strong in-grémye and not out-
group haté? Indeed, social bonds and mutual social and emattisapport are the crucial
elements in the development of a common identity.ah atmosphere of unconditional
acceptance and support, NRMs reward conformity iamicitly punish alienatiort? At the
same time NRMs are generally disruptive at the laheivel and occasionally at the social
level. As a rule, they reject prevailing religiobsliefs. A common characteristic of strongly
held belief systems is that they are relativelypanand straightforward — they tend to be
painted in primary colours, without the messy gaegas that older religions have acquired.
NRMs have charismatic leaders and preach sharpdaoies. Their identity markers are
mostly simple, and they use plenty of them. Theviigts of the members are monitored
closely by a designated observer or “caretake€g(n in Urdi). Besides social support and
relief from personal anxiety, members experience llknefits of travel opportunities and
health-promoting behaviours (strict prohibition difigs, alcohol and sexual promiscuity).
Another characteristic is the relatively highly hegeneous age, geographical roots and place
of recruitment. The new forms of religiosity aramaounitarian, exclusive in the sense that a
clear line divides the saved from the damned, aolisive in the sense that all aspects of life
come under the aegis of religion. They are indiglthic, very mobile, weakly

institutionalized and anti-intellectual.

Many of the NRMs originated in Indid,with Hare Krishna and Osho being the most famous,
also many other new Islamic movements emerged unhS&sia.

In South Asian Islam two major schools of thouglm e distinguished (apart from several
minor ones). On the one hand is the reform&tiand School, based on a seminary founded
1867 in Eoband, which represents a “purified” version ofaisl in the tradition of the
founder generation of the religion (as-salaf). ®28. this tradition gave birth to the missionary
movement, Tabghi Jand at. On the other hand is the Bare®chool'’ a reformist counter-
reformist movement, close to folk Islam an@fiSm, which emanated from Bareilly, a city not
far from Deoband. This school of thought introduced the IstaMission, Da wat-e I8t
(www.dawateislami.net), in 198%.1n 1991 the Indian sub-branch of the Da’wat-@ntsl

broke away to form its own transnational movemecrdlled Sunni Da'wat-e &ini



(www.sunnidawateislami.net). Theé&Bband and Barelw schools of thought and their
respective missionary movements are opposed to eHwr. In a competitive race for
numbers they compete for impact and political powdthough they appear at first glance to
have different backgrounds (Sals&¥ahtabi in the case of Tatghi Jan&’at and &fi in the
case of the Da'wat-e #ghis), both movements are reformist in the senseth®t require
their followers to be personally responsible foeithown salvation. They stress the literal
imitation of the life of the Prophet in all aspecisthe daily routine, an Islamic project for
which | suggest the term “Sunnaization” as thiscpss of Islamization draws its arguments
from specific commentaries on selectetith and focuses on the private sphere rather than
the political. Despite their extremely militant geiment of contemporary societies and
individuals, they are overwhelmingly non-violent vements for the repropagation of Islam,
and, along with theakfir andhijra groups, they constitute peaceful extremist movemen
the taxonomy of Islamist movements (Al-Ahram Cer2607)* Employing peer pressure,
they impose a strict dress code on their adheemdsare organized in extremely mobile small
units of lay preachergama at, madan qafila, gafilg, who invite for weekly and annual
itema’s, congregations. The structure, organization gmgrcach of the movements are

similar. But what is the really novel aspect of teav religiosity is its increasing visibilit.

Recent years have witnessed a growing number afg/oten on the streets, in the mosques
and at the airports of Europe, all wearing shalwar-gamz, which is the traditional dress of
Muslims in South Asia. The majority wear turbansngma-sharff), which are either white
(Tablkght Jana"at, Sunni Da’wat-e [&mi) or green (Da'wat-e &ini). For the most part these
young men travel in groups of between five and ¥&siting Muslims in their homes to invite
them to the mosquendiki ki da’wat— invitation to the good), where they themselvatsamd
sleep on their journeys. The notion of organizedpeeachers in the footsteps of the Prophet
is a quite new phenomenon in Europe and North Asaebince cultural wars have become
intra-civilizational in response to Western modgrnihe activities of both groups aim at the
“inner mission”, bringing Muslims back to the “rédslam and saving them from Western

lifestyles.

From Radicalization to Spirituality

In classical Islanda’waproselytization anthijra-Islamization go hand in hand wiftihad
In his workThe True Emigrantlbn Taimiyya (1263-1328) cites the followirldth: ,The
emigrant (nuhijir) is the one who flees that which God has prohibifene warrior nujzhid)



is the one who fights against himself for the sak&od.”?! To flee what God has prohibited
is obligatory*? Who believes, emigratebdjara) and fights>> The Prophet spread Islam from
the hijra stronghold througllda’waandJihad Within the framework of this historical Islam
religious leaders have constructed a univenged doctrine prescribing migration to the non-
Islamic world in an effort to proselytize for Isl&thBefore non-Muslims could be attacked,
they had to reject the calld’'wg to embrace Islam. The religious doctrinehifa, which
implies a movement towards Mad, that is a step into the Medinensean societlygesh
migrants who share common spiritual values to depagether, isolate themselves from the
milieu they come from, and settle elsewhere in otderoselytize. From this framework the
concepts developed of the different missionaryneys of the Tabghi Jana at (for example,
gashtas the biweekly preaching patrol in the neighboadhkhurizj as a monthly foray to a
nearby city,chilla as an annual journey to Pakistan or elsewhere)tlamdda wat-e 1gmi
(weekly, monthly, or annuathadan gafila). Besides this “nostalgia” for Magh the call to go
on missions dl-khurij f7 sabil illah) combines elements of pilgrimage, active sportisoo,
and serious leisure and connects them to Sthna.

Tablighi networks have become vulnerable to exploitationvlgious militant groups. A
couple of Europe’s genuine and potentldlad's have been active in pietist movemefits.
Some of the perpetrators of the bombings on 11 M&@04 in Madrid or 7 July 2005 in
London, or prominent terrorists like the “Americdraliban” John Walker Lindh were
reported to have participated in Tabii activities. In India the Tatghi scholar Sufgn
Patangia was accused to have headed a terrorwdetth allegedly killed former Gujarat
Home Minister Haren Pandy&;and two of the prime suspects for torching theaBalati
Express, a train carrying Hindu pilgrims from Aygdhin February 2002, killing 58, had
links to Tabighi Jand at institutions®® Some observers (Howard et. al. 2006, Tarrés/Jordan
2007, Alexiev 2005) claim that these missionary erments radicalize young Muslims, who
are subsequently sent to Pakistan on a missionamegy and probably make contact there
with other, more militant groups, among them the&oland-affiliated Harakat al-
Mujahedn.?® Whether these missionary movements play an apdlitcal role or are used by
militant members remains a matter for debate. Nomgrlslamist groups attack the
missionaries for their apolitical attitude, arguithgit they have a calming effect on Muslims
and divert them from Islamizatiofi.As a result both groups, Tagii Jana at and Da wat-e
Islami, were tolerated and even supported by a numbgoweérnments in South Asia and

other Muslim countries as they hoped to use themcémntering militant groups. In the



meantime it seems that post-Islamist, conservata@fundamentalism, aimed primarily at
Islamizing society from the bottom up vita’'wag has replaced Saialihadsm, whose goal
was to Islamize society by seizing state potwer.

Islamization policy also made special usedafwa as a tool for universalizing different
Islamic identities and integrating them into comnmpmiitical action. Especially in Pakistan
and Bangladesh, the growing impact of the Islanorgpolicy lobby in government agencies
is evident. Hence there is an increasing contriatidbetween the self-proclaimed apolitical
character of these missionary movements and thasformation in modernity, which has

loaded them with political impact and meaning.

World-headquarters of the Tablighi Jama’at (left) & the
Nizamuddin-shrine (right) in New Delhi, copyright: Thomas K. Gugler

Converting via Community

With an estimated twelve million to fifteen millicadherents, the Taght Jana’at, with its
world headquarters at the Nmuddn shrine in New Delhi, is among the largest of the
transnational Islamic movements. Its founder, therismatic [Boband-trained “alim
Muhammad llyis (1885-1944), attempted to turn members of Mustlibes into lay preachers
in order to make the transmission of religious klealge an effective means to counter Hindu
missionaries. The formation of the Taghii Jam at in 1926 was a reaction against Steudd
campaign in the early 1920s. This was a missiosangpagin of theArya Samij, a Hindu
group founded in 1875, which tried to convert ImdMuslims, whom it portrayed as Hindu



victims of forced conversion to Islafh.The Muslim lay preachers were sent to nearby
villages to discuss and spread Islam and to detig@nown appreciation of their faifi.The
system basically works through a snowball effenfiame who listens to a sermon and learns
about Islam is requested to join a grojgmg at), to travel, to spread some knowledge about
the basics of Islam and to call on new adherentgtonteer for missionary toursa§hii).
Rewards in heaversgwal) are promised for these efforts. Muhammaddlgeveloped a six-
point (che lutein) programme which still serves as the principaldgline for all lay
preachers? i) to understand the meaning of tkalima, ii) to perform correct and regular
prayers $alat), iii) to acquire religious knowledgéilfn) and actively remember GodiKr),

iv) to respect all MuslimsiKram), v) to purify one’s thoughts and intentiomsyyaf), and vi)

to be prepared to preach and invest time in thpggation of religionr(afr).

The lay preachers stay at the mosques and visitlilMiugmilies in the neighbourhood
inviting them to join in prayer. After the prayene of the preachers delivers an inspirational
religious talk payan), explaining the ideas and rules of the movemEmey then urge people
to register for a missionary journetaghkl). A basic preaching trip lasts three days. Longer
missionary tours can last four weeksi(la), four months grand chilkz) or a whole year. The
annual congregations in India, Pakistan and Baegladiraw between one million and two
million people each, and are among the largestregadions in the Muslim world. Religious
teaching focuses on a collection afadth, known as Fazzil-e A'mal” (Urda: Virtuous
Deeds), written by the nephew of the movement sxdes, Muhammad Zakaidy(1898-
1982)%°

The Tabhighi Jama’at Masjid Tarig Bin Ziy ad was
established in 1981. On Fridays Muslims line up othe
street as no space is left inside on of the thremdrs of
the largest mosque in Barcelona, copyright: Thomak.
Gugler.




Rediscovering Roots

The Tabight Jana"at began to expand globally in the late 1960 unope the missionaries
are particularly active in the UK. The Europeanduwperters of the Tafghi Jana at were
established in 1978 in Dewsbury, and have incluml@oband seminary since 1981, which
is attended by about 300 boys from all over Eur§pEhe Tabighis maintain connections
with about two dozen &band seminaries in Britain (for example, in Bury Holcbhensince
1975). As early as 1969, Tadtis set up their own centre in FranteAssociation Culturel
Islamiqug. The example of France is important since theligabJana’at was obliged to
overcome its focus on South Asian immigrants. FFnance, where Arab youth is the chief
supporter of the movement, Tadii activities spread to North Africa. In Algeria, Maco
and Tunisia Tabghi Jana"at has seen an enormous increase in support diménigst 10-15
years. Tahbhi Jan&’at has since spread from there to Spain, setfinthe firstmarkaz,the
Masjid Tariq Bin Ziyid, in Barcelona in 1981 (Tarrés/Jordan 200Meing registered since
1992 at theEntidades Religiosas del Ministerio de Justicinder the nameisociacion
Annur®® The example of Barcelona is quite interesting abli@hi Jand at shifted its
Barcelonamarkazin 1985 to the very same house in which the Comstuopposition
gathered against the Franco regithét the Friday prayers, in which | participated idgrmy
fieldwork in Barcelona in November 2007, aroundOD,1Muslims, mostly Arabs from
Morocco and Algeria, reciteamiz at theTarig Bin Ziyad mosque, which is the biggest
mosque in Barcelona. Barcelona is an important gag®int, as many illegal immigrants
from Pakistan enter Europe there, coming via Ifaumkey, and Greece, where they are
packed in containers and shipped to the port ot@ana. Newspapers linked thariq Bin
Ziyad mosque with planned bomb attacks on the Barcefoei@o system in June 2007 and
January 2008° The suspects, who were arrested in January 20G&iscipion of planning
suicide attacks in Spain and Germany, were destrise Talighi activists*' In 1975 the
Tablight Jand at established itself in BelgiufA.In Israel/Palestine the movement owns seven
marakaz™ As yet it does not have its own centre in Germ&@sgrmany’s estimated 500-full
time members are organized in seven city cirtleshich are centred on mosques owned by
other institutions. About 800 adherents congregatdde annualjtema” during May 2006 in
Berlin (An-Niar mosqué. Following disappointment with theablighr work in Germany, the
world shira from India decided that the Indian leadership wiénsify its visits to Germany,
and the inner-German congregatiomaShwara has to take place every two months (instead

of every four months as in 2005) to discuss thaelte®f missionary activities.



Although the movement's founder df/ had multiple &fi affiliations - Chistiyya,
Suhrawardiyya, @diriyya, and Nagshbandiyya, into which af/ was initiated by Rawth
Ahmad Gangoh(1829-1905), one of the founders of the semindr{p&band; his main
affiliation was the Shiriyya-Chistiyya sub-order *° and although their faith bureaucracy
relies heavily on the i1 heritage’® Tablighis preach a purifiedslahi-Islam. They reject

“later” rituals, in particular 81 practices, which they condemn as reflecting Himflwence.

Reliving Madna

The most important movement among their criticthis rival group Da’wat-e &ini. Their
world headquarters is théaizan-e Madna (Spiritual Benefit of Matha) in Karachi. The
movement is linked to the Baralvgchool of thought. The latter emerged around 1i&00
response to the puristi@dal-"ulam (seminary) in Boband to defend traditional Islam, which
in South Asia is greatly influenced byif&, saint- and shrine-culture. As saint-culture and
shrine-culture are accepted by a majority of Sosian Muslims, the Barelivschool of
thought calls itselAhl as-Sunna wa’l Jadnat. While the Da wat-e 181 copies the structure
and activities of Talbghi Jand at, its members differ in appearance mainly byrthesen
turban. The green colour of the turban is regaraedheir trademark and has led to their
popular label jannat ke fite’, parrots of paradise. The lay preachers of thenate Isimi
are bound to the founder armdrir of the movement, Muhammad iy adri Attar (born
1950) by abay’a an oath of allegiance. As Maé& and Muhammad Mustahold key
positions, madan” prefixes or complements several auspicious teffimsexamplemadan
burga, figr-e matha) to constitute a corporate identity. This corperikentity is centred on
the ideal Islamic society of Mamh, which is meant to be set up within the tranenat Sifi
brotherhood. “Matha” also serves as a salutatory address to anyeuhé&he six points of
action of the Tabyhi Jana’at (che baateh are elaborated into 72 directives, the Mad
rewards (hadan in"ama). Each adherent is requested to fill in a forme tadan card,
listing up the 72madan in"amat every evening. The chief book of the Da wat-ang)
written by its founder andmir, also revolves arounaghadth. Resembling the main book of
the Tabighi Jami at, “Fazz’il-e A‘'mal”, it is entitled ‘Faizan-e Sunndt (Urda: Spiritual
Benefit of the Sunna) and is published in the maamt’s press Maktaba tul-Math?’ It is
not yet translated, although it has been througegettslightly different editions. As aif®
movement, its glorification of the propheta(t) is a central part of the preaching program.

After dars the lesson, read frofRaizan-e Sunnaby any lay preacher, the highlight of the



weeklyijtema” is thefigr-e Madna, the visualization of the tortures in the heléfirat the Day
of Judgement, which is a means of daily repentiuag.this practice the lights in the mosque
are turned off and everybody starts crying — aratessary at least pretending to cry. Every
individual repents his sins and calls loudly on bfeéoved Muhammad Mustato save him.
Though | never actively participated, | recall traten observing this ritual in Karachi,
Multan, Bangalore and Barcelona, was an extrem@lgnse emotional experience for me.
After the bayan, the lecture given by an BEm, people are informed about missionary
journeys for which they can sign up. The basic misgy unit is referred to anadan gafila
(Madina caravan) and its slogan after basan is: “gafile me cald (Urda: join the caravan —
which is the title of Abdullah Azzam's famous 19B@ok). The Da’wat-e I&ini, as an
organization connected to theadpiyya silsila (line of tradition), is proud to be able to
present Ibn Taimiyya as aif$ of the Qdiriyya order*® Unlike the Tahight Jana at, the
Da’'wat-e Isimi has its own chain ofmadrassaswith more than a thousand in Pakistan

alone?®

Madrassa-tul-Madina in Mumbai, copyright: Thomas K. Gugler

On the margins of the movement a militant group rgee called Sunni Tatk

(http://sunnitehreek.com.pkwhich was formed in 1992 by the Da wat-ensl district leader

(neg@n) Salim Qadri (murdered in 2001) with the main ma@ of taking control of
Déoband mosques. The movement was connected to the Bavedanization Zia ul-Quin,
then headed by Justice Pir Muhammad Karam ShahzAkA (1918-1998) [ittp://www.zia-

ul-ummat.com http://www.zia-ul-quran.com His Quran translation Jamal ul-Q@n is

available online on the Da’wat-easii homepage§aizin-e Madna (Englishf° andNafs-e
Islam (Urdii).>* Sunni Tahik was established by BaraMvuhajir youth, especially after
Muhgjir Qaumi Movemen{MQM) activists were forced to join other movengetd escape
persecution by the secret service after the mjli@peration Clean-Up in Karachi in 1995.
Sunni Tahik became infamous for the systematic killing afoband scholars, among them
Binori Town chief Yusuf Ludhianvi (1932 — 18 May@),>® and Siias, for example orid-e

Milad an-Nab in 2005, as they resent thet@hpractice of lighting fires to commemorate



important religious evenf$. The movement was banned for several months in 20t
Sunni Tahik were reported to have killed the brother of thentHome Minister, Muin ud-din
Haider. Prior to this no Barelworganization engaged in organized sectarian voaleithe
leadership of Sunni Tatkrwas wiped out in a suicide attack at Nishtar PEerachi, during
anid-e Milad an-Naly celebration on 1April 2006. This attack on a Barelwathering was
the biggest-ever sectarian blow in Pakistan, kjli7>° immediately following an “incident”,
which the Da’wat-e I8mi interprets as an attack, in the Da wat-anglheadquarteraizan-
e Madnain Karachi on 9 April, killing 29°

This seems to be the end of Sunni Tlahr
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The markaz of Da’'wat-e Isimi in Barcelona is called Faian-e Madina. It was established in April 2007
and is located just a two-minute walk away from theTablight mosque in El Raval, copyright: Thomas K.
Gugler.

The Da’'wat-e Igimi has been in existence in the UK for no more th&nyéars. The
European headquarters is fh@zan-e Madna in Bradford, where they currently establish its
own seminary. Other centres of the same name céoubd in Accrington and Birmingham.
In Continental Europe the Da’'wat-ealsii currently operates five centremdraka in
Greece and three in Spain. Thaizan-e Madna in Barcelona was set up in April 2007,
inaugurated duringid-e Milad an-Nab by the Bradford-basedegwin for Europe. In the
following months the Barcelon&aizan-e Madna opened subsidiaries in Valencia and
Malaga, and took over another Barelwosque, theCentro De Cultura dmé Masjid
Ghulamine Mustad Catalunya(cultural centre “Congregational Mosque of the v of

Mustafa”) in Besos, a suburb of Barceldha.



In 1991 thenegwn of the Indian branch of Da’wat-e dsii, Muhammad Sikir “Al1 Nari,
split off to form the independent movement Sunnivie-e Ishmi, which has its world
headquarters in Mumbai. His commentary on selechddth “Faizan-e Sharat’ is
meanwhile offically namedBarakit-e Shat at” (Urda: Blessings of theshari’a),”® which

the press of the Sunni Da'wat-eatsi, Maktaba-e Taiba, has partly published in English
under the same title. The doctrinal affiliationtbis movement is also Baralwlhe highlight

of the weeklyijtema” is thezikr-e Madina, the call to the Beloved Prophet to save one from
the tortures of hells. Besides the weaklyma™ on Saturdays at their headquarters,|$inez il
Habib Masjid in Mumbai, the movement has its European headepsamloor Hall, in
Preston, UK, where adheren
gather for an annudjtema” in
May. Sunni Da’wat-e Iami
organizes regular youth camps
Manchester at the North
Manchester dmia Mosque.
Other centres are in Blackbur
(Razi Masjid), Bolton (Madina
Masjid), and Leicester Usman:
Masjid).

Maktaba-e Taiba in Mumbai, copyright: Thomas K. Gugder

Restoring “Islamic” Prominence

Tablight Jana"at, Da’wat-e Isimi and Sunni Da’'wat-e Bhi stress the strict and literal
imitation of the life of the Prophet; and althoutje approach of the three movements is anti-
intellectual, their discourses have been extremdlyential in shaping the Islamic religious
fields*® in the modern worl@ They focus their teachings on their respective remtaries on

a specific collection ofahadth, namely, Fazz’il-e A'mal, Faizan-e Sunnator Barakat-e
Shai”at. These “handbooks” teach how to Sunnaize the dailtine as well as the course of
life and the individual markers of identity basadtbe example of the Prophet and Sadaf

the pious ancestors. They teach a very specifianiis etiquette in drinking, eating, walking,
greeting, sleeping, brushing teeth, combing therdyeatc; and | follow Roy (2005) in
interpreting this as the privatization or indiviimation of traditional Islamic
fundamentalism. It is apolitical in the sense th&icuses on the private sphere rather than the
political. In this respect agents of fundamentatigransformed by privatization are — as were

Protestant movements in their time - paradoxicalyents of secularization as they



individualize and thereby de-socialize religioussetyances (Roy 2007: 76). Furthermore,
neo-fundamentalists draw their arguments frorhadth or interpretations of comparable
material, especially dreams in which the Prophgeaped, rather than from the Qunr’— as
did the Islamic fundamentalisté As they draw their arguments from a different fament |
find the term “neo-fundamentalism” problematic amebably misleading in the case of
Islamic neo-fundamentalisms as | do the label histation” for their “Islamic projects”. |
would prefer to call their Islamic projects, that their virtual direction of change in society,
“Sunnaization”, as it is a process that encourgussple to establish the “Sunnas of the
Prophet”, whereby every individual establishes déep to the Prophet in his personal
spheres of daily life and thereby regulates hisabiur by either substituting norms of
behaviour (for example, cutting instead of shawangeard) or integrating additional essential
parts into otherwise unchanged behaviour (for exeygoingzikr - active remembrance of
God by a specific auspicious mantra — while steppiboard a bus with the right foot first).
Sunnaization combinesif element$? as it connects all individual activities to thddwed
Prophet Muhammad Mustafwith Salaf elements, as it stresses the strict and literahiion

of the Salaf. And anybody talking to different kindf fundamentalist will easily notice the
completely different rationalities among the ageiftsither Islamization or Sunnaization. The
killer argument of traditional Islamists is: “This Islam”, “(...) we set as our criterion the
book of God to which we all owe allegiance and taick we all turn, then we will be on
agreed ground® Meanwhile the lay preachers argue: “This is tharBuof Our Beloved
Prophet.” And this is why the movements focus orrtual and translocal Mada, thedar
as-sunna(abode of sunna), instead of any state governmitthese movements have an
enormous political impact, which shines throughainstatement in the British Baralw
magazinerhe Islamic TimegAugust 2006):

It is especially important to emphasise that thigiois is the political when direct politics in
so many Muslim countries has failed, or is veryfidifit due to nightmarish secret police
persecution. (...) To change the World, all you htveo is to be religiou®

Sunnaization has a special attraction for convanid Muslim youth, as it is a process in
which anybody can autonomously generate symbolmtada. Muslim youth and converts,
who usually occupy an inferior role in the Islanmmigious field, which is traditionally
dominated by male elders, autonomously generat@alsdst, and authenticity capital by
visibly Sunnaizing their norms of behaviour andgstananage their imitation of the Salaf. In
this respect Sunnaization is also a tool for socrability, empowering those who

traditionally are subordinated to Muslim male etdefhrough Sunnaization anybody can



become a lay preacher and start to restructuréstamic field in his neighbourhood, or, to
use the metaphor of the pluralistic religious madg@nomy:

(T)he commodity they are prompted to put on theketa promote and sell are themselves.
They are, simultaneously, promoters of commodgied the commodities they promote (...)
The test they need to pass in order to be admittetie social prizes they covet demands
them to recast themselves as commodities: thaddsproducts capable of catching the
attention and attracting demand and custorifers.

khurgj f1 sabil illah

Islamic missionary movements in post-Christian perare often perceived as clashing with
secularism. Talbghi Jana"at and the Da’wat-e Bhis generate broad visibility by occupying
public spaces with their religious signs and sympalhich they use ostentatiously to
construct and formulate their identity. Both grodq@ve an obvious impact on how Islam is
practised in their neighbourhood. This may contelio the impression among the public that
both movements are associated with radical grodesthe inner logic of missionary groups
and the way in which both movements operate ardelpful in the recruitment processes of
Jihad' groups. Indeed peaceful fundamentalist Muslim gsounay help to promote a
conciliatory message and repudiate terrorist vicd8h Their help could be essential to efforts
to neutralize terrorist networks since they “fishthe same waters” as militant groups. They
attract the same clusters of socially alienated iaeglperienced young men, whose lack of
responsibilities is combined with a love of adveatand a burning desire to save the world.
The lay preachers provide them with a rather dimimatus world view, but a peaceful
alternative. Having entered the mainstream of tleev rand transnational Islamization
transformed through modernity, which more accuyagtlould be named Sunnaization, the
two movements attract opportunists, who join torafee under cover and escape police
persecution. Although the movements have long Wl the policy of not asking where their
adherents come from (since everyone is supposeeptnt, revert and be integrated), their
professional and extremely bureaucratic organimatistructure has in the last five years
developed strict and bureaucratic procedures feckihg the identity of potential members
and limiting the infiltration of militant elementsy other movements. This perspective reveals
the overlap of different milieus — political, mdit, social, cultural, and spiritual. Militant
Jihadis now tend to look up to the missionaries and g&eva as the spiritualihad®® the
greaterJihad Missionaries say the time for the smaller, militdihad has not yet come:

people first have to reform and be educated inlstain.



Parrots of Paradise

Western observers find it irritating that both mments are organized differently from
Western institutions. It is almost impossible tudfia written agenda, membership lists or fees,
or a transparent management or institutional ovimgrstructure. Although their organization
is bureaucratic, they remain pietist movements tkablve around specific members and
operate via informal, flexible and mutual face-tm€¢ contacts. Although these movements
spread Salaisymbols and values, they are organized adfan®vement, i.e. there is no fixed
membership and frequently a lack of clear-cut baumied. Members enter the milieu of the
missionary groups and leave it again. Muslim bussneen, students and traders are often
merely seeking a spiritual break from the Westeafestyles. Migrants, who may lack
language skills and are trapped in a village oregam neighbourhood, discover a new
mobility in these movements. It is difficult foreaRNVestern public sphere to begin dialogue
with these movements: neither participates in puthialogue projects, and there is no official
representative to act as a contact for journalstpoliticians. Hence, the leaders of the
movements remain behind the activism of lay preachEheir property and institutions are
mostly in private hands. In European countriesjrteehools are trust-owned, so that the

movements themselves do not become legal persons.

As a rule modern societies become increasinglyrsiévand religiously pluralisti€. Capitalist
transformation of traditional communities and thebgl circulation of ideas by new media
and the information technology have led to a siturain which people have had to find new
modes of coexistence. As modernity comes with gngwpressure to draw boundaries and
formulate identities, globalization also brings ewnambiguity into Islamic interpretations,
enabling them to integrate different Islamic idées/® Just as Western societies were
obliged to open up to the counter-milieu of the €ébranovement, they will now have to
recognize and integrate new Islamic movementshég pietist, post-Watahi, Sifi-Islamist

or neo-fundamentalist.



! A lot of material used in this paper is drawn fronterviews conducted during fieldwork in Pakistan
(November 2006), Spain (November 2007), and Indéaary-April 2008) for the collaborative resegpoohject
“Muslims in Europe and Their Societies of OriginAsia and Africa”, funded by the German Federal istity
of Education and Research under the Grant Progrdidomaanities in Dialogue with Society.”

2 Casanova, Jose, 2006: Religion, European sedéatiiies, and European integration. In: TimothyB4rnes
and Peter J. Katzenstein (Eds.): Religion in andBrling Europe. Cambridge: Cambridge University £rpp.
65-92.

% papastergiadis, Nikos, 2000: The Turbulence ofrMign. Globalization, Deterritorialization and Hidity.
Cambridge: Polity Press.

* Tibi, Bassam, 2006: Europeanizing Islam or thantszation of Europe: political democracy vs. cuatur
difference. In: Timothy A. Byrnes and Peter J. Kaigtein (Eds.): Religion in an Expanding Europenédge:
Cambridge University Press, pp. 204-224.

® Jenkins, Philip, 2007: The Next Christendom. Tleng of Global Christianity. Rev. and expanded Ed.
Oxford: Oxford University Press.

® Sen, Amartya, 2007: Identity and Violence. Thesiibn of Destiny. New York: W. W. Norton.

" Lehmann, Hartmut (Ed.), 2005: Migration und Reliyim Zeitalter der Globalisierung. Géttingen: Véggin
2005.

8 Moore, Robert Laurence, 1994: Selling God. Ameri€eligion in the Marketplace of Culture. New York:
Oxford University Press.

° Barker, Eileen/Warburg, Margit (Eds.), 2001: Neakigions and new religiosity. Aarhus: Aarhus Unaigr
Clarke, Peter (Ed.), 2005: Encyclopedia of New gtelis Movements. London: Routledge.

Hempelmann, Reinhard, 2005: Panorama der neuegiésfét. Gutersloh: Gutersloher Verlagshaus.

2 Roy, Olivier, 2007: Secularism confronts IslamwNéork: Columbia University Press.

1 Barker, Eileen, 2003: Rights and Wrongs of Newnf®wof Religiosity in Europe. Problems of Pluraligm
Europe at the Beginning of the 2Century. In: Hartmut Lehmann (Ed.): Multireligitéi im vereinten Europa.
Historische und juristische Aspekte. Gottingen: Mtain, pp. 215-237.

12 Bakker, Edwin, 2006: Jihadi terrorists in Eurofibeir characteristics and the circumstances irchvttiey
joined the jihad: an exploratory study. Clingendaidtherlands Institute of International Relations.

13 sageman, Marc, 2004: Understanding Terror Netwdtkdadelphia: University of Pennsylvania Press.

14 van der Veer, Peter, 2006: Conversion and Coerdiba Politics of Sincerity and Authenticity. Inr&nmer,
Jan N./van Bekkum, Wout J./Molendjik, Arie L. (Ed<Cultures of Conversions. Leuven: Peeters, gp4.1

15> Galanter, Marc, 1999: Cults. Faith, Healing, am@ion. 2° Ed., New York: Oxford University Press.

® Holm, Nils G., 2001: The Indian Factor in New R#us Movements: A Religio-Psychological Perspectiv
In: Barker, Eileen/Warburg, Margit (Eds.): New Ry@tins and New Religiosity. Aarhus: Aarhus Universit
Press, pp. 95-107.

" sanyal, Usha, 1996: Devotional Islam & PoliticSBiritish India. Ahmad Riza Khan Barelwi and His
Movement 1870-1920. Delhi: Oxford University Press.

18 On the activities of Da’wat-e Islami in Pakistaee Gugler, Thomas K., 2007: The Islamic Missionary
Movement Da’wat-e Islami: The Barelwi responsentttanslocal activism of Deoband?:
http://www.zmo.de/muslime_in_europa/ergebnissefgligidex.html (Jan. 2008).

19 Al-Ahram Center for Political and Strategic Stul{&d.), 2007: The Spectrum of Islamist MovemeBeslin:
Hans Schiler 2007, pp.16-18.

2 Barker, Eileen, 2001: New Religions and New Rekily. In: Barker, Eileen/Warburg, Margit (Eds.)ew
Religions and New Religiosity. Aarhus: Aarhus Umgigy Press, pp. 10-27.

Cf. Jonker, Gerdien/Amiraux, Valerie (Eds.), 20B6litics of Visibility. Young Muslims in EuropearuBlic
Spaces. Bielefeld: transcript.

2 Michot, Yahya, 2006: Muslims under Non-Muslim Rulen Taymiyya on feeling from sin; kinds of
emigration. Oxford: Interface, p. 67. The firstisBukhari, Sahih Iman, i. 11 (‘Alam 9), thé“2Ibn Hanbal,
Musnad, vi. 21,22 ("Alam 22833, 22842).

22 Michot, 2006, p. 71.

% Michot, 2006, p. 85.

24 Tibi, 2006, p. 210.

% For a short outline of the general theoreticaiieavork of this demonstratively secular field se#lég,
Sheranne and Sean Gammon, 2006: Something LivedetBong Learned: Nostalgia's Expanding Role in Spor
Tourism. In: Heather Gibson (Ed.): Sport Tourisron€epts and Theories. London: Routledge, pp. 50-65.
% Howard, Newton and Ammar Qusaibaty, 2006: Fromitiity to Radicalization: Tableeghi Jamaat ainel t
Potential for Transnational Violence. Washington: @@nter for Advanced Defense Studies.



2" Swami, Praveen, 2003: Evidence, faith clash irdpamurder case. In: The Hindd“®ct.
http://www.hinduonnet.com/2003/10/02/stories/200RA@B281200.htm (Jan. 2008).

28 Swami, Praveen, 2002: Godhra questions. In: Frentfol. 19, Issue 06, “Communal Fascism in Gujarat
http://www.hinduonnet.com/thehindu/fline/fl1906/181120.htm (Jan. 2008).

29 Alexiev, A., 2005: Tablighi Jamaat: Jihad's stmpliegions. In: Middle East Quarterly XIl, No. 1:
http://www.meforum.org/article/686

%0 http://www.islamicacademy.org/html/Articles/Endii ableeghee%20Jma‘at.htm (Jan. 2008). Cf. Sither,
40.

31 Gerges, Fawaz A., 2007: Journey of the Jihadistdé Muslim Militancy. Orlando: Harcourt, pp. 18-1

32 Sikand, Yoginder, 2003: Arya Shuddhi and Muslinbligh. Muslim Reactions to Arya Samaj Proselytiaati
(1923-1930). In: Robinson, Rowena and Sathiana@tarke (Eds.): Religious Conversion in India: Modes
Motivations, and Meanings. New Delhi: Oxford Unisity Press, pp. 98-118.

33 Cf. Troll, Christian W., 1985: Five Letters of Mana llyas (1885-1944), the Founder of the Tighi Jamaat,
Translated, Annotated, and Introduced. In: Chnistdd. Troll (Ed.): Islam in India: Studies and Commteeies,
Vol. 2: Religion and Religious Education. DelhiKds, pp. 138-176.

3 The central reference for those is the last bddkefirst Volume of the Faza’il-e A’'mal: che hiaté&he six
fundamentals) written by Ashiq llahi.

% Zakariya, Muhammad: Faza'il-e Anal. Il Vols. New Delhi: Idara Isha at-e Diniyat 2001

% Metcalf, Barbara D., 1996: New Medinas. The Tdiilitama’at in America and Europe. In:

Barbara D. Metcalf (Ed.): Making Muslim Space inrifnAmerica and Europe. Berkeley:

University of California, pp. 110-127.

37 For pictures and a more detailed description efftabighi centres in Barcelona, see Gugler, Thomas K.,
2008: The Expansion of Religious Pluralism in E@ddew Religious Movements from South Asia in
Barcelona: http://www.zmo.de/muslime_in_europagbrasse/gugler/index-spain2.htm (Jan. 2008).

3 Tarrés, Sol/Jordan, Javier: Movimientos musulmaneevecion del yihadismo en Espafia: La Yama'a At-
Tabligh Al-Da’wa. Athena Paper, Vol. 2, No. 3""March 2007.
http://www.athenaintelligence.org/op6.pdan. 2008)

Tarrés, Sol: Grupos musulmanes en Espafia: La yaah&hligh al da’'wa. Comunicacion presentada &filel
Congreso Espafiol de Sociologia. Alicante 2004.

% palenzuela, Jordi Moreras, 2005: Ravalistan? Isi@onfiguracién comunitaria entre los paquistaefes
Barcelona. In: Revista CIDOB d"Afers Internacionadsl. 68: Migraciones y relaciones internacionaesre
Espafia y Asia), pp. 119-132.

0 Millet, Eva, 2008: Arrests worry Barcelona’s P#kiss: http://news.bbc.co.uk/2/hi/south_asia/7202393.stm
(Jan. 2008).

Rodriguez, Jorge A., 2007: Detenidos tres marragefeBarcelona por reclutar terroristas para urpoathe
entrenamiento en el Sahel:
http://www.elpais.com/articulo/espana/Detenidoshoguies/Barcelona/reclutar/terroristas/campo/eatrgant
o/Sahel/elpepuesp/20070626elpepunac_7(Jas. 2008).

L http://n-tv.de/909931.htn{lan. 2008).

*2 Cf. Reetz, Dietrich, 2007: Islamische Missionsbguwegen in Europa. In: Ruth Heidrich-Blaha/MichaelyL
Rudiger Lohlker (Eds.): Islam in Europa. Favori@pBrs 01/2007. Wien: Diplomatic Academy of Vienpg,
117-136.

Further information in: Masud, Muhammad Khalid (EdR2000: Travellers in faith: studies of the Tighi
Jama’at as a transnational Islamic movement ftr fanewal. Leiden: Brill.

3 Interview with two British-Pakistani Taigti preachers at the immigration security centre inAv airport
in June 2007, while | was kept from entering thartoy to join this conference.

* Friedrichsdorf [headquarters], Hannover [Pakistatum], Hamburg, Cologne, Erfurt, Bochum, and Mbni
*5 Gaborieau, Marc, 2006: What is left affm in Tabighi Jama’at? In: Archives de Sciences Sociales des
Religions 135, pp. 53-73.

“ Reetz, Dietrich, 2006:8i spirituality fires reformist zeal: The Taghi Jama’at in today’s India and Pakistan.
In: Archives de Sciences Sociales des Religions A3533-51.

“7 |lyas Qadri, Muhammad, 2006: Faizan-e SunfaR8v. Ed. Karachi: Maktaba tul-Madina 2006.

8 Gugler, Thomas K., 2008: Ibn Taimiyya als Bedistuitt pakistanischer Laienprediger:
http://www.zmo.de/Mitarbeiter/Gugler/Ibn%20Taimiypdf (Jan. 2008).

“9 International Crisis Group: Pakistan: Karachi sdvsas and violent Extremism. Brussels: Asia Relgbrt
130 — 29 March 2007.

*0 http://www.faizanemadina.com/jamal-ul-quran/inddspfdan. 2008) .

*L hitp://nafseislam.com/en/Zia-ul-Quran.pfdan. 2008) and to download http:/nafseislam.com/en/Zia-ul-

Quran.php(Jan. 2008).




2 For a study on the MQM in Karachi and their corimecto Da’wat-e Isimi see: Verkaaik, Oskar, 2004:
Migrants and Militants. Fun and Urban Violence akRtan. Princeton: Princeton University.

*3 International Crisis Group (Ed.), 2005: The StftSectarianism in Pakistan. Brussels: Asia ReNo1®5 —
18th April 2005.

** International Crisis Group (Ed.), 2007: DiscorcdPiakistan’s Northern Areas. Brussels: Asia Repdi3d —
2nd April 2007.

% http://www.dailytimes.com.pk/default.asp?page=2086%4%5C13%5Cstory _13-4-2006_pg3Jan. 2008).
%% http://www.dailytimes.com.pk/default.asp?page=2088\0\story 10-4-2006_pg1 (dan. 2008). In an
interview in November 2006 llyas Attar told me,tteame of his female adherents had seen male lwdinds
“dushman-e Islam” coming out from a burga, pustihidren to fall on the steps.

" Interviews with the care-takers of that unoffigishyer site during my fieldwork in Barcelona in\éonber
2007.

%8 Shakir Nuri, Muhammad: Barkaat-e Shariat, IIl. idumbai: Maktab-e Taiba 2006.

%9 Bourdieu, Pierre, 2000: Das religiose Feld. TexteOkonomie des Heilsgeschehens. Konstanz: UVK.

€0 cf.: Ramadan, Tarig, 2007: In the Footsteps ofRtfphet. Lessons from the Life of Muhammad. NewkYo
Oxford University Press.

®1 Roy, Olivier, 2005: Globalised Islam. The Seamha& New Ummah. New Delhi: Rupa.

%2 Abbas, Tahir (Ed.), 2007: Islamic Political Radisa. A European Perspective. Edingburgh: Edinburgh
University Press.

83 Cf. also: van Bruinessen, Martin/Howell, Julia(Bds.), 2007: Sufism and the ,Modern“ in Islam. Hon:

IB Tauris.

6 Al-Banna, Imam Hassan, 2004: What is Our Messaia® Delhi: Markazi Maktaba Islami Publishers, p. 5.
® http://www.theislamictimes.co.uk/pdfs/islamic_timesiqust_06.pdfJan. 2008), pp.9-10.

 Bauman, Zygmunt, 2007: Consuming Life. Cambrideity Press, p. 6.

87 Cf. Puschnerat, Tania, 2007: Islamismus und Vedagsschutz. Begriffsdefinitionen, Kategorisierunged
Diagnosen. In: Janbernd Oebbecke et. al. (Edgmisind Verfassungsschutz. Frankfurt a. M.: PeteiglLap.
57-72.

% Cf. Morabia, Alfred: Le Gihad dans L Islam medik\a “combat sacre” des origins au Xlle siecleri®a
Michel 1993, pp. 225-227 and 324-331.

%9 Eck, Diana L., 2007: Prospects for Pluralism: \éoand Vision in the Study of Religion. In: Jouroélthe
American Academy of Religion. December 2007, V&, Mo. 4, pp. 743-776.

And as most discussion of plurality neglects thgatiee side-effects of diversity, also: Putnam, &bb2007: E
Pluribus Unum: Diversity and Community in the Twefitst Century. In: Scandinavian Political Studiésl.
30, No. 2. June 2007, pp. 137-174.

0 Graf, Friedrich Wilhelm/GroRe Kracht, Klaus (E¢d£2007: Religion und Gesellschaft. Europa im 20.
Jahrhundert. KdIn: Béhlau.




