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Redaksjonelt

Argangen 2018 er en spesiell argang. Dette dret fyller professor Hikan
Rydving 65 ér, og flere av hans tidligere studenter, inkludert medlemmer
av DIN-redaksjonen, har i den anledning ensket a markere dette med
noen publikasjoner spesielt tilegnet ham. Siden Hékan er en forsker med
svaert mangfoldige interesser fant vi ut at det var behov for flere ulike
publikasjoner. I dette nummeret av DIN har vi forsekt & dekke tema-
tikken religion og politikk, med et spesielt fokus pé islam. Tekstene er
fra forskere med base i Norge og Sverige, hvor de fleste av Hakans tid-
ligere studenter og kolleger befinner seg. Fordi dette er et spesielt
nummer har vi tillatt noen publikasjoner pa engelsk, noe vi normalt ikke
gjor 1 DIN. Vi skal forst og fremst vaere en kanal for religions- og kultur-
forskning pa norsk/nordisk, dette vil ogsa gjelde i fremtiden. Ellers har
det skjedd enderinger i1 redaksjonen. Gina Dahl har gétt ut av redak-
sjonen og over i redaksjonsradet. Vi takker Gina for den innsatsen hun
har gjort for DIN, og er glade for at hun ensker & fortsatt veere en ressurs
for oss gjennom 4 std som medlem av redaksjonsradet. Nye medlemmer
i redaksjonen er Sissel Undheim og Marie Van der Lippe, begge er an-
satte ved Universitetet i Bergen. De har begge stillinger i religions-
didaktikk, men har ogsa forskningsinteresser som gér ut over dette, blant
annet har de kompetanse innenfor antikkens kristendom, religion og
populerkultur, religion og ungdom, og religion og politikk i Latin-Ame-
rika. Vi ensker Sissel og Marie velkommen i redaksjonen!

Mona Helen Farstad  Sissel Undheim  Marie Van der Lippe
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Innledning

Av ULRIKA MARTENSSON OG MONA HELEN FARSTAD

Hékan Rydving er en mann med mange forskningsinteresser og et
gladende engasjement for det meste. Han begynte sine studier og tok
sin doktorgrad ved Uppsala Universitet med avhandlingen The end of
drum-time: religious change among the Lule Saami, 1670s—1740s
(1993). Siden 1995 har Hikan vert ansatt som professor 1 religions-
vitenskap ved Universitetet i Bergen. I tillegg til & vaere en allsidig, aktiv
og anerkjent forsker er Hakan ogsa kjent som en usedvanlig inspirer-
ende foreleser med en helt unik evne til & formidle fagstoff pd en en-
gasjerende mate. Mange studenter har hatt gleden av & ha Hékan til
veileder, flere av disse er na professorer ved norske og svenske uni-
versiteter.

Et av Hékans faglige interessefelt, er grenselandet mellom «religion
og politikk», og metodologiske spersmal knyttet til kildeproblematikk,
enten knyttet til urfolks religion, eller islam. I dette nummeret, som er
et av flere festskrift i anledning Hékans 65-drs dag, har vi samlet tekster
som beveger seg innenfor feltet «religion og politikk», og som til dels
speiler ting som skjer i verden. Vi har fatt fine bidrag fra Hakans tid-
ligere kolleger, samarbeidspartnere og studenter. Mona Helen Farstad,
Torsten Hylén, Gerd Marie Adna, Ulrika Martensson og Susanne Ols-
son har vert PhD-studenter som helt eller delvis under Hakans veiled-
ning har forsket pa Koranen, tidlig islam og islam generelt. Goran
Larsson, David Westerlund og Jonas Svensson har ikke hatt gleden a
ha Hakan som veileder, men som kollega, lerer og venn. De er alle
sammen forskere innenfor islam-feltet.

I dette DIN-nummeret bidrar Mona og Ulrika som redakterer. Gerd
Marie skriver om en norsk, muslimsk kvinnes erfaringer og fortolk-
ninger av pilegrimsreisen til Mekka, med fokus pd temaet & «komme
hjem» 1 pilegrimens fortelling. Gorans bidrag handler om mennesker
som har mattet forlate sine hjem. Artikkelen er en betraktning over den



din 1/2018

syriske poeten i eksil Adonis, og hvordan hans tekster lar oss fole pa
odeleggelsen forarsaket av krigene 1 Midtesten. Davids artikkel be-
handler islamofobi og «islamkritikk» fremfert av nye politiske stemmer
og aktarer, flertallet pa den politiske hoyrefloyen, i et Tyskland dit
mange flyktninger fra Midtesten har flyktet. Ulrika bidrar med en tekst
om «islamsk samfunnskontrakt» i Koranen og tidlige kilder, og dets
mulige bidrag til en flerkulturell samfunnskontrakt i dagens kontekst.
Teksten er en respons pa nordiske lands deltakelse i krigen 1 Midtesten,
og konsekvensene dette har for borgerrett og menneskerett i
Skandinavia. Susannes artikkel tar for seg noe av samme problem som
Ulrika behandler, nemlig grensene for det politisk og religiost ak-
septable. Temaet er utviklingen av strategier for & hdndtere «syndere» i
den hanbalittiske lovskolen, med spesielt fokus pa «griinderen» Ibn
Hanbals tenkning.

De to siste artiklene behandler metode- og teorispersmal, et av
Hakans absolutte favorittemaer. Torsten gjor en begrepshistorisk ana-
lyse av beretninger om de forste sjiitiske skikkelsene, og argumenterer
for at «messianske» begreper som senere dominerer den tolver-sjiitiske
«storfortellingen» savnes i beretningene om de tidligste skikkelsene.
Og som kognisjonsteoriens stottespiller i denne samlingen argumenterer
Jonas 1 sin artikkel for at slike analytiske tilneerminger kan bringe ny
kunnskap om hva som motiverer «islamske ekstremister»: de fyres opp
av gruppetilhorighet, der «sak» snarest virker som samlingspunkt heller
en motivering. Vi mener at dette analytiske grepet er meget spennende,
men ber testes 1 henhold til gruppeinnsatser som denne publikasjonen:
energien var springer ut av gnsket om & komme sammen som religions-
historikere, men «saken» er definitivt den primere drivkraften, nemlig
a feire Hakan og hans innsats som forsker, larer, kollega, venn, og
veileder. Vi velger som gruppens motto Uppsalastudentenes evige sang,
O gamla klang- och jubeltid:
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0, gamla klang och jubeltid,

ditt minne skall forbliva,

och &n &t livets bistra strid

ett rosigt skimmer giva!

Snart tystnar allt var yra skamt,
var sang blir stum, véar glam forstimt;
O, jerum, jerum, jerum,

0O, quae mutatio rerum!

Var dro de som kunde allt,

blott ¢j sin dra svika,

som voro mén av dkta halt

och virldens herrar lika?

De drogo bort frén vin och séng
till vardagslivets trak och tvang;
O, jerum, jerum, jerum,

0O, quae mutatio rerum!

Den ene vetenskap och vett

in i scholares méanger,

den andre 1 sitt anlets svett

pa paragrafer vranger,

en plastrar sjalen som é&r skral,

en lappar hop dess trasiga fodral;
O, jerum, jerum, jerum,

0O, quae mutatio rerum!

Men hjértat i en sann student

kan ingen tid forfrysa.

Den gladjeeld som dér han tént,
hans hela liv skall lysa.

Det gamla skalet brustit har,

men KARNAN finnes frisk dock kvar,
och vad han 4n ma mista,

den skall dock aldrig brista!

Sa sluten, broder, fast var krets
till gladjens varn och ara!

Trots allt vi tryggt och vl tillreds
var véanskap trohet svira.

Lyft bagarn hogt och svinga, vin!
De gamla gudar leva én

bland skalar och pokaler,

bland skalar och pokaler!
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«Endelig var jeg hjemmey:

Transformative hajj-fortellinger fra
Rogaland og Mekka

AV GERD MARIE ADNA

Muslimer i hele verden vil gjerne dra pa pilegrimsreise — hajj —
til Mekka én gang i livet. Det onsket ogsd Mona som har veart
bosatt i Stavanger, Norge, i vel femten ar. Hun har gjennom hele
livet i sin afrikanske barndomsby hert morens og farmorens for-
tellinger fra de gangene de dro pé den store og den lille pilegrims-
reisen (umra). Nar Mona vel femti ar gammel setter ut pa sitt livs
reise, har hun en tydelig bevissthet om at dette ikke er en vanlig
turistreise, men en andelig. Denne studien tar for seg Monas
narrativ om hajj, og vektlegger den rollen hennes erfaringer for,
under og etter reisen spiller for hennes forstaelse av sin egen
religiose identitet. Hun opplever inntrykkene fra Mekka som en
sterk bekreftelse pd hvor hun herer til og fir fornyet sin
tilherighet til, det muslimske fellesskapet umma og til islams geo-
grafiske og religiose sentrum, Mekka.! Hun fér forsterket sin tro
pa Gud og hun vet at hun har gatt der hvor Profeten Muhammad
og profetene for ham har tradt. Perspektiver fra Tweed (2000),
McLoughlin (2009; 2010; 2015), Mols & Buitelaar (2015; 2018)
og Natvig & Flaskerud (2018) bidrar til & fortolke Monas narrativ
som sentrert rundt motivene «& utsta provelser», «krysse grenser»
og & «komme hjemy.

Denne artikkelen om Mekka vil jeg tilegne Hakan Rydving som var min veileder under
doktorarbeidet om Offer i tidlig islam i 2007. Uten hans vennlighet og klokskap hadde

nok avhandlingen neppe blitt fullfert.
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Nokkelord: Islam, pilegrimsreise, Mekka, tilherighet, fellesskap,
andelig hjem.

INTRODUKSJON

Mona er fodt inn i en muslimsk familie pa midten av 1960-tallet og
kommer fra et afrikansk land. Hun har bodd i Rogaland i vel femten ar,
har god utdannelse og grei ekonomi. Barn og familie er hennes hoved-
beskjeftigelse. Tidligere var hun aktiv i et muslimsk fellesskap i
Stavanger, men har fjernet seg fra dette. Noen kvinner derifra holder
hun kontakten med. Hun er forst og fremst aktiv pa nettsamlinger med
sitt barndoms-fellesskap i1 hjemlandet og pd andre muslimske nettsteder
som tilbyr dars, ‘islam-studium’ og radgivning.

12014, fra den attende til og med den trettende dagen i1 den islamske
maneden dhu-/-hijja, var hun for ferste gang pa hajj, ‘den store pile-
grimsreisen’, til Mekka og Medina. Gjennom sma notiser og fotografier
pa Facebook og WhatsApp delte hun sine opplevelser og bandt pa denne
maten sine rogalandske? venner sammen med familie og venner i hjem-
landet og i andre land.* Bade for avreise og etter hjemkomst samlet hun
venninnene sine til sendelses- og velkomsttreff der vi fikk here om
ritualene som endrer status bade for den som reiser og for dem som blir
igjen. Varen 2017 forte jeg et lengre intervju om Monas pilegrimsreise.
Dette utgjor hovedkilden for denne artikkelen.*

Rogaland fylke har gjennom sin lange kystlinje og rike naturressurser vaert et aktivum
for mennesker fra hele verden. Fra oljealderen startet pa 1970-tallet, har migranter,
hvorav mange har hatt hey utdannelse, bodd i fylket og bidratt til dets vekst. Stavanger
er den starste byen pa vel 130 000 innbyggere.

Disse reisenotatene var offentlig tilgjengelig for Monas venner og andre pa Facebook.
Mona har lest hele artikkelen, godkjent alle sitat fra intervjuet og fra Facebook, samt
oppklart et par misforstaelser i intervjuet fra varen 2017 (12.03.2018).

Intervjuet var preget av ro og tillit. Mona fortalte uten mange avbrudd. Fordi det mus-
limske miljeet i Stavanger er sapass lite, kanskje 11 000 med muslimsk-kulturell bak-
grunn i hele fylket Rogaland og vel 4500 med afrikansk bakgrunn, blir det gitt f4 spor
av Monas biografi i denne artikkelen. (https://www.ssb.no/befolkning/statistikker/
innvbef/aar; lest 18.01.2018).

12
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TEORETISKE PERSPEKTIVER PA MONAS HAJJ

T.A. Tweed (2006:182) understreker om sin forskning pa cubanske
katolikker i Miami, USA, at han har bade klarsyn og ‘blind spots’ nér
det gjelder a forsta og beskrive sine informanter. I denne studien vil jeg
fra min posisjon og med mine begrensninger beskrive og drofte den
rolle som en pilegrimsreise kan ha pé ett enkelt individ som ikke har
funnet seg riktig til rette i sitt nye hjemland, og som stadig lengter
«hjemy, béde til sitt fodeland og stadig mer til sitt spirituelle sentrum,
Mekka. Ved hjelp av perspektiver fra forskningslitteratur pa emnet, ser-
lig den som understreker betydningen av migrasjon, tilherighet og iden-
titet, vil jeg to—tre ar etter gjennomferingen av hennes /ajj analysere
Monas narrativ og den mening pilegrimsreisen synes & ha for henne og
hennes religiose identitet.

Hun drar alene, bare sammen med andre pilegrimer fra Oslo. Monas
narrativ ligner pa noen omrader pé andre pilegrimers historier fra andre
europeiske studier (McLoughlin 2009, 2010, 2015; Buitelaar 2015,
2018; Werbner 2015 og Flaskerud 2018), men hun framstar som en selv-
stendig pilegrim som ikke er sarlig avhengig av andre. Dette ser vi ogsa
ved at hun nesten ikke deltar i Stavangers muslimske fellesskap etter at
hun kom tilbake til byen.

Det er ikke gjennomfert mange undersokelser om enkeltmenneskers
pilegrimsfortellinger fra Norge og Europa. Artikkelsamlingene Hajj:
Global Interactions through Pilgrimage (2015), og Muslim Pilgrimage
in Europe (2018) drofter mange flere islamske pilegrimstyper og -mal
enn Mekka. McLoughlin (2009; 2011; 2015) noterer at forskning pa
vanlige britiske muslimers pilegrimsfortellinger viser at diaspora-iden-
titet og fellesskapsbyggende faktorer pa tvers av landegrenser er viktige
for dem. Werbner (2015) har beskrevet pakistansk-engelske muslimers
erfaringer som dreftes i lys av overgangsrituelle og transnasjonale per-
spektiver pa hajj.

Jeg vil se pa Monas hajjerfaringer i lys av Tweeds forstaelse av
religion som «confluences of organic-cultural flows that intensify joy
and confront suffering by drawing on human and suprahuman forces to
make homes and cross boundaries» (Tweed 2006:167), gjennom a

13



din 1/2018

vektlegge formedrenes rolle, strabaser og risikofaktorer forbundet med
hajj, og til slutt fellesskapet med Gud og med mennesker pa det stedet
som for henne og de fleste muslimer er ‘verdens navle’, nemlig Mekka
(Eliade 1954; Wheeler 2006). Mona er en kvinne som ‘skaper seg hjem
og krysser grenser’. Gjennom denne forhandlingen med andre
mennesker, med subjektive og normative narrativer og byene i hjem-
landet, i Norge og i Saudi-Arabia, skjer en dannelse av Monas identitet.
Mona forhandler altsd med tre hovedkilder, sine formedres historier,
communitas som for henne er det muslimske umma, og med Gud, som
ifolge Tweed kan kalles ‘suprahuman forces’. For dette prosjektet kan
Tweeds beskrivelse av ‘teori’ som en reise bestaende av tre deler, belyse
Mona som pilegrim, “theory, [...] is an itinerary in all three senses of
that term: a proposal for a journey, a representation of a journey, and
the journey itself» (Tweed 2006:164). For Mona har migrasjonsreisen
til Norge ikke vert preget av flukt, men absolutt av at hun har krysset
grenser og mett utfordringer som savn av storfamilie og religiost felles-
skap. Hennes forste, lange reise fra hjemlandet til Norge blir ikke
tematisert 1 denne studien.

Monas reiserute startet med hennes forforstaelse gjennom for-
medrenes fortellinger om hajj og de pilegrimsguidene hun hadde lest
off- and online. Gjennom fortellingene og direkte fra Gud fikk hun
kallet til & reise pa hajj. Det tredje leddet er selve reisen. I tillegg til
Tweeds tredelte reiserute vil jeg derfor legge til et fjerde ledd som kan
kalles ‘minnet om reisen’ der de tre foregdende elementene smelter
sammen til ett. Tweed skriver ogsa at ritualer inkluderer «retrospective
and prospective practices that imagine a distant past and a desired
future» (Tweed 2006:169), og understreker dermed mitt fjerde ledd om
det imaginare minnet som bade ser tilbake og framover i tid. Assmann
understreker at ‘det kollektive minnet” er minner om handlinger, om ob-
jekter og ting, om sprdk og kommunikasjon og, for det fjerde, minner
om ritual der de tre foregaende elementene blir inkludert og kombinert
pa nye mater og med nye tyngdepunkt (Assmann [1992] 2005:26).
Ritualet hajj kan kalles et kollektivt minne, som muslimer fra hele
verden opplever gjennom selve ritualet i Mekka eller ved & se pa fjern-
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syns- og nettsendinger. I denne studien viser jeg at Mona har sterke
personlige og folelsessterke minner koblet til dette kollektive minnet.

FAKTA OG MER FORSKNING OM HAJJ OG UMRA

Vel tre millioner pilgrimer drar pa hajj hvert &r. Fra Norge reiser 500
med norsk pass pa hajj og 1500 pa umra, ‘den lille pilegrimsreisen’.’
Umra er 1 motsetning til den obligatoriske Aajj frivillig og kan gjen-
nomferes hele dret unntatt i Aajjtiden. Under hajj blir ogsd umras
ritualer gjennomfert som et delritual av Aajjritualene. Fra Stavanger-
omrddet drar hajjgrupper som oftest ssmmen med grupper fra Oslo-om-
radet eller fra de land deres familier kommer fra. To av Oslo-moskéene
som arrangerer hajj og umra, er Rabita-moskéen® og Islamic Cultural
Center,” men ogsa andre reisebyra star for ajjorganisering. Av Norges
vel 200 000 personer med muslimsk religios og kulturell bakgrunn er
det altsa kun en kvart prosent som hvert ar drar til Mekka for & oppfylle
islams femte soyle.

I tillegg til de for nevnte studiene er Pearsons (1994) og Peters
(1994) viktige historiske arbeider ikke bare om Abu Bakrs og Profeten
Muhammads formative Aajj kort tid for han dede i 632 (jfr. Adna 2001;
2014a), men ogsa om pilegrimsreisens internasjonale og ekonomiske
faktorer. Eickelman og Piscatori (1990) star for et annet forsknings-
materiale med stor betydning for historiske, politiske og sosiale aspekter

Den saudi-arabiske ambassaden i Oslo nevner at ti prosent av disse to tallene er
personer med et annet statsborgerskap. Men det er uklart om disse kommer i tillegg til
eller er inkludert innenfor henholdsvis 500 og 1500 (opplysninger gitt i e-mail den
7.04.2017). Spersmalet om norske statsborgere har dedd i Mekka under Aajj eller umra,
ble ikke besvart. Noen norskboende muslimer med annet statsborgerskap drar til Mekka
sammen med reisegrupper fra sine land og registreres gjennom disse landenes stati-
stikker. Utenriksdepartementet opplyser at 325 nordmenn dro pa hajj 1 2015;
https://www.nrk.no/ urix/frykter-terrorangrep-i-muslimenes-helligste-by-under-pile-
grimsreisen-1.12565686 (lest 14.03.2018).

Nettstedet http://www.hajjonline.no/ er Rabitamoskéen i Oslo sitt nettsted for hajjinfor-
masjon.

http://www.islamic.no/event/umrahreise-i-paskeferien/ annonserte pilegrimsreiser i
pasken 2017 for henholdsvis 12500 og 15500 kroner pr. person, noe som er mindre
enn det Mona betalte.
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pa hajj og andre muslimske pilegrimsreiser (ziyarat). De understreker
at religigs, sosial og skonomisk motivasjon for & reise kan bety at pile-
grimene opplever reisene pa ulike méater og de oppnar ulik status innen-
for sine respektive grupper. Larsen (2018) har med et norsk-muslimsk
perspektiv skrevet om Mekka som byen som de troende lengter til. Hun
understreker Mekkas historiske og religiose roller og byens ansvar for
hajj, som ogsa betyr legitimering av makt i et historisk perspektiv.
Flaskerud (2018) beskriver hvordan norske sjia-muslimer med darlig
okonomi far muligheten til & dra pa umra etter at de har vunnet en pris
i moskéen. I Flaskeruds materiale er det ogsa mange som foretrekker a
dra pa rimeligere pilegrimsreiser, ziyarat, til helgengraver i byer i Midt-
osten fordi Mekka har blitt for dyrt. Buitelaar og Flaskerud diskuterer
i tillegg til pilegrimenes skonomiske betenkeligheter, Saudi-Arabias re-
striktive visumtildelinger som arsaker til at muslimer ikke reiser til
Mekka (Buitelaar 2018:30; Flaskerud 2018:44).2 Delavey (1999)
sammenligner belgisk-tyrkiske pilegrimers Aajj til Mekka med deres
reise til hjembyene i Tyrkia, og mener at det kan vare store likheter
mellom migrasjon og pilegrimsreiser. Delavey understreker at begge
blir sterke ‘nekkelsymbol’ (jfr. Ortner 1973) i de reisendes liv, men med
varierende grad av intensitet og ulik betydning for det storre fellesskapet
(1999:514). Tweeds, Buitelaars og McLoughlins fokus pa individet og
fellesskapet under pilegrimsreisen og dens ulike faser og foelelser styrer
min studie av Monas pilegrimsreise videre i en ny og detaljert beskriv-
else og drefting, dog ikke en ensidig kronologisk gjennomgang av hajj.’

FORM@DRENES OG MONAS NARRATIVER
Bak alle personlige narrativer er det flere del-historier som er farget av
tid, familie og den konteksten de erfares i. En av de viktigste for Mona

Buitelaar begrunner ogsa vanskene med & kunne reise pa hajj som en av de viktigste
grunnene til at gjjutstillingen i Leiden 1 2013-2014 fikk s& mange muslimske besok-
ende. A beseke utstillingen opplevdes nesten som & ha veert i Mekka.

°  Buitelaar (2018:30-34) og Werbner (2015) har detaljert gjennomgang av hajj sine ulike
delritualer med korte forklaringer til Profeten Muhammads og profetenes (bl.a. Adam
og Ibrahim) opprinnelige ritualer fra tidenes morgen.
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er hennes mors pilegrimsfortelling. Moren var nemlig fire maneder i
Mekka pa 1980-tallet da Mona var i tenidrene. Mens moren gjen-
nomferte bade umra og hajj, bodde hun delvis hos slektninger og delvis
hos en kvinne fra hjembyen, som har «Beit i Mekka», dvs. et hjem der.
Etter det «var mor pd hajj enda en gang og pa umra fire ganger. En tante
og onkel reiste nesten hvert ar,» forteller Mona. [ 2018 forteller hun at
moren pa nytt skal pa umra, men denne gangen ogsa til al-Agsa-mos-
kéen i Jerusalem.!'” Disse glimtene tyder pa at familien hadde grei oko-
nomi til & kunne dra, men samtidig at hajj og umra stod everst pa
enskelisten hvis andre goder matte nedprioriteres. Hele storfamiliens
fortellinger fra den hellige byen har gjort inntrykk pa Mona, og de er
formative for hennes egne forventninger. Hun fortsetter:

Jeg hadde en intensjon om a reise. Det skjedde noe med meg ett ar tidligere.
I dhu-1 hijja [‘pilegrimsmaneden’ 1 2013] satt jeg pa en stol og s& Koran-
TV. Den dagen nesten herte jeg en stemme. En folelse. Jeg gjorde niya,"
jeg vil dra pé hajj. Jeg fortalte det til mannen min. Jeg var bestemt, men
matte ta hensyn til hva familien min ensket. Jeg métte fa tillatelse siden
jeg skulle dra alene.

Etter denne sterke andelige opplevelsen, kallet fra Gud og ektemannens
godkjennelse kom et &r med mange forberedelser der det religiose
arbeidet var viktigst. «Det er Gud som inviterer deg. Det er det viktigste
du ma ha.» Mona understreker videre,

10" Kombinasjonen med pilegrimsreise til de tre byene Mekka, Medina og Jerusalem tilbys
av mange reisebyraer.

" Niya betyr ‘intensjon’ og er et viktig islamsk praktisk-teologisk begrep som gar forut
for alle rituelle handlinger som renselse, benn, 4ajj, osv. Det virker som en slags avtale
mellom den troende og Gud, og muslimer sier ofte at «niya er det ingen andre enn
Allah som har noe med» (tidligere informant; Adna 2014b). Nir man igjen gjer niya
om 4 faktisk gjennomfere hajj, rett for man kommer til Mekka, gar man inn i den hel-
lige ihram-posisjonen innenfor haram-omradet; man er en pilegrim, man er en
muhrim(a)’.
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Det spirituelle selv, hvordan forbereder du deg. Din hverdag forandrer seg.
Du begynner a lese. Jeg har tenkt pa hajj fra jeg var liten, det var slektninger
som fortalte. Na ble det mer seriost. Ikke pa grunn av andre og hva de for-
ventet, men for meg selv og for Gud.

Nerheten til Gud er sterk, men Mona ville gjerne dele med sine venn-
inner. Til snacks, te og frukt fortalte Mona om hva hun lengtet etter a
se og oppleve. Ville hun greie & g de lange avstandene i betydelig
hayere varme enn 1 Rogalands fuktige vaer? Gode parfymefrie fotkremer
og helsesandaler skulle vise seg & fungere svart godt. Farmorens
hajjfortelling forbundet med helsespersmal ble ogsa vesentlig for
Monas opplevelse av hajj, og hun knytter farmorens historie til sin egen:
«Bestemor hadde astma og diabetes, men var helt frisk i Mekka. Heller
ikke jeg hadde noen problemer med heten, neseblod etc.» Alle his-
toriene smelter sammen til én fortelling om kvinner som utsetter seg
for strabaser som de ikke dukker under for. Badde farmor, mor og Mona
var 1 stand til 4 tdle store kroppslige og mentale pakjenninger.

Foruten gode sko ma man ha riktige klaer pa Aajj. Mona vil ikke
vekke anstet eller skille seg ut i Mekka. Klaerne skal ogsa vare ‘rene’,
enkle og bekvemme. Sort og mest hvitt er de to eneste fargene hun be-
nytter.

Det hvite skautet jeg hadde pd meg, hadde jeg fitt av farmor fra hennes
hajj sammen med mor pa 1980-tallet. Det var firkantet. Et annet skaut fikk
jeg av mors guide. En pocket-Koran fikk jeg av en slektning som hadde
kjopt den i Mekka. Dette var viktig for meg & ta med meg.

Mona meter Mekka med klar hun har fatt i gave for bruk i Mekka.
Disse ihramklarne har hun hatt et bevisst forhold til i mange ar. De var
innviet kun til dette bruk og de gir henne en spesiell trygghet og stolthet.
Hun vet at de to skautene og Koranen har veart i byen for; de er
velsignet, og de vil veare til velsignelse, baraka (jfr. Knott, Kreck &
Meyer 2016).
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Mona har et sterk forhold til gaver og artefakter fra Mekka som hun
fikk da hun var barn. Mona understreker at hun selv hadde liten tid til
a handle mens hun var pa Aajj. «Kun en halv time for vi dro til Medina,
kjopte jeg noen smating.» Hennes forhold til artefakter som kan bringe
baraka til de hjemmevarende etter sajj, kan ligne pé andre europeiske
fortellinger (Porter 2015:103; Flaskerud 2018). En tro pa at gjen-
standene og suvenirene har en velsignende betydning for mottakeren,
synes a spille inn.

Zamzamvann er en yndet dndelig artefakt fra Mekka (Buitelaar
2018:32). Mona nevner blant annet at Zamzamvannet har en hel-
bredende virkning, og hun understreker at under de enkle forholdene i
Muzdalifa «luktet ingen vondt. Zamzamvannet som vi drakk, tok
lukten! Etter Zamzam ma man ikke tisse!» Flyselskapene tillater ti liter
hellig vann pr. passasjer (Mols og Buitelaar 2015:2), men Mona og
hennes gruppe fikk med seg fem liter hver som ogsa venninnene fikk
drikke av pa velkomstsamlingen. For henne er velsignelsene fra Gud
knyttet bade til artefaktene, Zamazamvannet og til forbennen, til dua,
som hun ber for sin familie og sine venner. Disse bennene blir forbind-
elsen mellom det transcendente, Gud, det muslimske fellesskapet og
stedet der bennene blir bedt.

Formedrenes mot og velsignelsene pilegrimene fikk gjennom reisen
og til dels gjennom artefaktene som de kjopte eller mottok som gaver,
er Monas arv og ressurs. Den naturlige selvfolelsen hun har fatt gjen-
nom formedrene, kombineres med en vilje til & folge Guds kall. Dette
kan tolkes som en del av et feministisk prosjekt som taler imot de mange
stemmer 1 det norske samfunnet som sier at ‘muslimske kvinner er
undertrykt” (Jacobsen 2011). Hennes prosjekt er preget av et kall som
hun opplever at Gud har gitt og som bekreftes av ektemannens tillatelse
til & reise, men reisen er allikevel for henne et autonomt og autentisk
valg. Hun disiplinerer sin nafs, ‘sjel’, og realiserer seg selv gjennom a
leve ut sin identitet som en sann muslima fra den dagen hun far kallet
fra Gud til & dra. Prosessen fortsetter ogséd etter hjemkomsten med
tydelig disiplin og vilje til & gjennomfere ‘den gode vei’ (Jacobsen
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2011:74). Det har blitt en religios plan og samtidig et familietil-
knytningsprosjekt slik hennes mor og farmor har gjennomfert for henne.

HA4JJ BETYR STRABASER OG RISIKO
Mona forteller om reisen til Mekka som en innvielse og en helt ny og
annerledes erfaring:

I Oslo mette vi de andre reisende. Vi dro med Turkish Airlines til Istanbul.
Der skiftet vi til hvite kleer (ihram). Da vi steg om bord i flyet til Jedda, sa
vi kun folk med hvite klaer. Man vet man er et skritt neermere. Jeg sa min
niya ombord i flyet. Man vet at alle gjor det. Man begynner & bli nerves.
Piloten gjorde dua to ganger, den forste etter Oslo om en trygg reise og
den andre for Saudi-Arabia.

Na var Mona i en hellig status som tillot henne & gjore hajj. Det er trygg-
hetsmessige grenser som tegyes nar millioner av mennesker skal an-
komme Jedda samtidig. Mona nevner ofte ordet sabr, som betyr
‘talmod’.!? Nar hun skal beskrive denne tilstanden som Gud krever av
henne og alle pilegrimer, forteller hun en vits og humrer: «Du méa ha en
stor koffert med sabr, og en liten koffert med personlige ting.» Selv om
forskeren som ikke-muslim aldri fér lov til 4 nzerme seg Mekka (Adna
2001), er Mona opptatt av & dele inntrykkene, ogsa de negative ved an-
komsten til Jedda.

Vi matte vente lenge der. Vi matte vise sabr! Tusenvis av folk er for deg.
Det var skittent pé toalettene. Vi matte ikke mase. Man var mentalt trott,
men alle matte vente. Du sitter og leser i Koranen eller i ritualene. Alle bo-
kene [om ritualene] er like.

Sabr blir ofte forbundet med profeten Ayoub (Job i bibelen), han som télte sykdom og
smerte, og muslimer sier «sabr Ayoub» nar de trenger & paminne seg selv om dette
(Adna 2014b).
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Pé flyplassen i Jedda trodde Mona og de andre at de ikke ville fa lov til
a komme inn 1 Mekka fordi gruppen ikke var komplett. Men i siste liten
ble de to sovende funnet. Bussen var tre timer forsinket, og noen klaget.
Mona ytrer et «insh Allah, bussen kommer snart!» Pilegrimenes sabr
ble testet.

Et annet usikkerhetsmoment er skonomi. Monas familie tjener godt,
men hun har spart til & dra pa hajj. «Du ma ha penger, halal penger,
som ikke er fra lotteri eller ldnt i banken. Det ma veare dine egne
penger!» Denne tanken om gkonomisk renhet er tydeligvis viktig, og
understreker den troendes forberedelser til 4ajj (Roff 1985:81). Mona
forteller at «hajj koster 35—40 000 kroner inkludert visum og reise fra
Stavanger, turen til Medina og hotell med fullpensjon — tre maltider — i
begge byer.» Hennes gruppe bodde litt utenfor Kabaens naromrade.
«Man betaler ekstra ndr man bor rett ved Kabaen. Vi tok buss inn til
Mekka, eller taxi.»

Andre risikofaktorer for pilegrimen er synd og ded. Pa sendelses-
treffet med venninnene ba Mona en benn om tilgivelse for eventuelle
gale handlinger. Oppgjor og redelighet skal prege en pilegrim. Slike
benner om oppgjer og bot finner man ofte pa Facebook fer pilegrimene
skal dra. Det forventes intet konkret svar fra leserne, kun et gnske om
‘en velsignet hajj’! Men den troende er dermed apen om sine svakheter
og uttrykker sin benn om ghufr, ‘tilgivelse’. Bennen er til Gud som
kalles ‘den tilgivende som skjuler ens synder’ (al-ghaffar), som er et
av Guds 99 skjenne navn.

«Du ma ogsa skrive et testamente fordi du ikke vet hva som kan
skje,» forteller Mona. Dette er noe som ogsa andre pilegrimer nevner
med et stort alvor. Et testamente vitner realistisk om en mulig ded, og
muslimer tror at det er en dod med en god utgang hvis den skjer i
Mekka. Mona beskriver risikoen for & de i Mekka pa felgende mate:
«Nér man der der, gr man rett til jinna [‘paradis’]. Men du skal ikke
onske & do i Mekka. I islam er det Gud som bestemmer nar vi skal de.
Ingen er perfekt. Alle prover & vere det beste. Da gar jeg rett til
himmelen.» Pa sendelsestreffet sa venninnene det som alle pilegrimer
far heore ved avreise: «Du ma komme sunn tilbake!» Ingen trodde at
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hun ikke kom hjem igjen, men alle visste at hennes Aajj innebar en
risiko. At noen pilegrimer forulykker i Mekka er kjent, men de saudi-
arabiske myndighetene bestreber seg i 4 forbedre infrastrukturen og for-
hindre dedelige ulykker.

Jeg forventet at Mona ville fortelle mer om enda en risikofaktor og
grense som matte krysses, nemlig qurban eller duhiya, ‘dyreofferet’,
som er foreskrevet pa den tiende dagen under /ajj. Mona brukte passiv
form av verbet og sa: «Det gjores qurban for deg! Sa du gjer niya og
sier til hvem gurban er tenkt for. Du ma gjere det!» Da jeg spurte om
hun hadde sett slakting av sau eller kamel, svarte hun nei. «Ingen fra
gruppa ensket & se det, og na er det ikke lov.» Néar jeg spurte om hun
har sett slakteriene og fryseriene som ligger i utkanten av Mekka, nolte
hun. «Jeg har sett slakting mange ganger under id i hjemlandet. Jeg sa
min mor slakte. Naboen gjorde det ogsa.» Hun vet at kjott blir sendt til
‘de fattige’ slik det foreskrives i sunna, men Ibrahim er hos henne forst
og fremst knyttet til magam der han sto slik at fotavtrykkene hans synes
1 steinen. Sure 37 om nesten-ofringen av Ibrahims senn markeres i dag
ved at pilegrimen kjoper seg en qurban, et dyr, for seg selv eller andre
(Adna 2014a; Buitelaar 2018). «NAar qurban er registrert pa ens navn,
kan man gé ut av ihram, og ta pa vanlige kler», understreket Mona.

Risikoene oppheves eller utjevnes av blant annet pengegaver og av
bennen. Dua er et sterkt band mellom pilegrimen og dem som er
hjemme. Mona understreker at «denne personen skal st foran Kaba,
og vaere akseptert, da er hans eller hennes benner mustadjab | ‘akseptert
av Gud’].» Denne forbennen innebarer bade onsket om a bli bedt for
av pilegrimen som oppholder seg pé det hellige stedet for & bli velsignet
av Gud, og det er selve forbennen som den troende pilegrimen gjor for
sine kjere. P4 denne méten loses risikofaktorer opp og de troende
knyttes sammen — uansett om man er i Mekka eller ei; det er et religiast,
globalt band, en communitas (Turner 1969).

22



din 1/2018

TRANSFORMERENDE FELLESSKAP MED GUD OG MENNESKER

Nar Mona skal beskrive sitt mgte med Mekka, er hun tydelig beveget
og forteller at hun utbret: «Takk, Gud, na er jeg her. Tarene kom. Her
har profetene gatt. Du glemmer alt, barn, mann, familie. Bare din folelse
er viktig.» Metet med Kabaen er for mange pilegrimer hoydepunktet
under Aqjj. Kuben som er kledd i kiswa, en svart tekstil med gull-broderte
ord fra Koranen, er ogsa den delen av Mekka som oftest blir fotografert,
og den har blitt selve symbolet pd Mekka. Mona er ikke lenger blant
dem som ser de hellige stedene med sitt indre blikk, men i virkeligheten.
For Mona utlgser synet av Kabaen en fortrolighet med Gud som gjer at
hun kan snakke med Gud pa sitt morsmal, som er verken det normative
islamske spréket arabisk, norsk eller andre sprak hun kan:

Folk er over alt. Stadig nermere Kabaen! Snart er jeg der! Endelig ser du
den! Mange grater. Ikke jeg da. Men allikevel sa jeg, ‘Takk, Gud. Né er
jeg her!” Alle ting du har lert pa arabisk, er glemt. Du snakker bare ditt
eget sprak. Bare du snakker med Gud. Endelig er jeg her!

Nér Mona er i gang med del-ritualene pa /ajj, er det med en visshet om
at hun felger en ‘reiserute’, noen retningslinjer som er storre enn henne
selv. Profetene for Muhammad startet. Han gikk opp den endelige ruten.
De senere troende har fulgt i hans fotspor. Mona forventer dessuten at
noe skal skje med henne selv. Hun vet fra formedrene og andre pile-
grimer at det vil skje en forandring. Som Werbner skriver,

pilgrims expect to undergo not only a spiritual renewal, but a renewal of
personhood through contact with the sacred and a renewal of community
through the bearing of that which has been in contact with the sacred home,
into the structured mundane world. These transformations of personhood
and home often require a highly structured and elaborate series of symbolic
acts. Some of these acts may be in the form of transactions with ritually
designated persons; others consist of circumambulating, running, throwing
stones, touching, sleeping in the open air, and so forth (Werbner 2015:28).
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Mona gjennomfoerer de sju rundene rundt Kabaen, tawaf, som gis mot
urviseren: Dette er et av de mest markante delritualene av hele hajj.
Hun kan de arabiske bennene som stér i kitab (‘ritualboka’) og skal bes
i enhver situasjon. Hun hjalp ogsa andre som ikke var stoe i spraket. Pa
norsk refererer hun bennen som blir bedt for hver ny runde slik: «Herre,
gi oss godhet i denne verden og i det hinsidige! Redd oss fra ildens
straff, og la oss ga til Paradis sammen med de rettferdige, Du Mektige,
Du Tilgivende, Herre over hele verden!» (Mathews 1993:83-96).

Fellesskapet med Gud oppleves sa sterkt at hun utbryter: «Jeg hadde
hort sa mange ganger folk si: ‘Endelig var jeg hjemme.” All slags last
var vekk. Alle fremmede ansikter er din familie!» Dette er et fellesskap
hun har veart en del av hele sitt liv ved & vokse opp 1 en muslimsk
familie. Hun har tatt troen med seg fra hjemlandet til Norge, og na fra
Norge til Mekka. Og tilbake til Norge igjen. Hun er en del av umma,
det islamske fellesskapet. Effekten av & se mot magam Ibrahim, der
Abraham skal ha statt, og & drikke flere ganger fra Zamzambrennen er
alltid avhengig av den rette niya, ‘intensjon’. «Da far man velsignelse,
baraka,» sier Mona. Videre beskriver hun hvordan lepingen, say, mel-
lom Safa og Marwa foregér og hva menn og kvinner gjor,

Du tenker, her har Hagar [Ibrahim’s kone] gatt. Nar du kommer til Safa,
ma du snu deg mot Kaba. Det er et gront lys i taket: Menn skal springe,
men ikke kvinner! Noen menn sprinter, men det er ikke nedvendig. Mannen
jogger med kona pa slep. Kvinner gar i vanlig tempo.

N& kan menn barbere seg, noen litt, andre helt. Kvinner klipper bare litt
hér av. Sa skifter man til vanlige kleer. Du kan ogsa gjere umra for syke.
For familien. S& mange ganger du vil. Men den forste er alltid for deg selv.
Man gjor ogsd umra til slutt etter Mina.

Mona understreker ofte det egalitere, at menn og kvinner reiser
sammen, og at menn og kvinner ber i samme rom. Katz (2015) har i sin
forskning om kvinners deltagelse i moskéene vist at dette har blitt
praktisert pa ulike mater gjennom arhundrene bade i Mekka og i mos-
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kéer 1 andre byer. Mona legger vekt pa at i Mekka gar menn og kvinner
etter hverandre og star ved siden av hverandre. Ingen kvinner barer an-
siktsslor som nigab eller burga. Men Mona har ogsa opplevd begrens-
ningene med at hun som kvinne ikke kunne dra fra hotellet alene eller
snakke med menn nér de kom til teltleiren i Mina. I Profetens moské i
Medina skulle det vise seg at menn og kvinner matte be adskilt. Mona
la ogsa merke til de store forskjellene pa pilegrimene til tross for nesten
like klaer, noen var rike og andre svert fattige. Hun nevner at enkelte
ble béret pa en bare eller kjort i rullestoler.

Mona la vekt pa at Mina skulle vare preget av enkelhet og ikke
luksus. Det var mélet til Monas Aajjgruppe, og hun understreker flere
ganger at «vi sov pé en liten madrass. Vi skulle kjenne de samme vans-
kene som Profeten gjorde. Gjore som han gjorde.» En muslims identitet
og troskap blir testet og utfordret under Aajj.

Den neste stasjonen pa Arafat skulle vise seg & skje pa det best
mulige tidspunkt, nemlig en fredag, yaum al-jum’a, ‘forsamlingsdagen’.
«Dette betyr baraka. Slik det skjedde for Profeten,» gjentok Mona og
understreker dermed at pa fredager mangedobles velsignelsene slik bade
hadith og pilegrimer uttrykker det. Igjen blir betydningen av enkelhet
og forbenn understreket.

Det var ingen luksus, ingen mulighet til a dusje, og klaerne var de samme
som i Mina. Pa Arafat kan vi be Gud om tilgivelse. Der er man nermest
Gud. Man blir en ny person. Man gjer dua for alle som har spurt deg om
dette. Ved navn! For hele umma. For hele menneskeheten!

‘Staingen’, wuquf, ved Arafat, eller neermere bestemt, ved ‘nadefjellet’
(jabal al-rahma), blir av mange karakterisert som et emosjonelt
hoydepunkt. F& facebookmeldinger gjengir bilder av dette. Det kan
synes som om wuquf er forbundet med s& mange folelser av mer privat
og inderlig karakter at man velger a ikke fotografere og ta selfies der.
Wuquf gir allikevel en sterk folelse av at det etiske og religigse ansvaret
man har, er for alle muslimer som har bedt om forbenn. Mona opplever
a bli transformert og sier at «man blir en ny person». Selv om hun ikke
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benytter fodselsmetaforer, er det naerliggende & tenke at transformasjon
og ny fadsel er beslektet og kan beskrive hennes nyvunne identitet og
status som hajja.

Ogsa til Muzdalifa dro gruppa med buss, mens andre gikk til fots.

Du vékner klokka fem. Jeg gledet meg. Vi spiste fra en matpakke. Klokka
seks var det allerede mye folk fra Nigeria og Kamerun! Vi ba maghrib og
isha [de to tidligste bennene] i Muzdalifa.!® Det var ingenting der. Bare en
apen slette i erkenen.

Mona formidler at kontrasten til luksusvognene som en av deltagerne
hadde opplevd tidligere, var stor. «Toalettene kunne ikke brukes. Det
var som pa en safari! Vi la pa en sammenleggbar madrass som vi hadde
pa ryggen. Tadlmodigheten din blir testet!» Til tross for at dette er hennes
forste hajj, er hun til hjelp for andre pilegrimer. «Jeg viste kvinnene
hvordan man tok wudu med en litt vann fra ei drikkeflaske. Slik som
Profeten gjorde det! Na forbereder du deg til neste dag. Til & gd med to
millioner andre folk fra Muzdalifa til Jumra.» Mona er forundret over
at hun orket det anstrengende programmet.

Maélet med denne dagen var a kaste steiner pa de tre steinsgylene,
Jumarat 1 Mina. «Steinene fant vi i Muzdalifa. Alle gar og bayer seg
for & finne noen. Du har tre poser som vi fikk av reiseselskapet.» Det
skinner stadig igjennom at reiseorganisator og guider i Monas gruppe
fra Norge var velorganiserte, og hun folte seg trygg.

Reiseleder var veldig klar. En foran og en bak. Han gikk der det var plass.
Han sa GA! Vi kunne kaste. Det er mye bedre organisert n4 enn tidligere.
Det er flere etasjer. Vi var dessuten en liten gruppe. Vi kastet stein [rami]
pa djevelen. Vi gjor det for vére synder, og slik blir vi kvitt synd og negative
folelser. Det var flere dramatiske fortellinger etterpa. Emosjonelle! Du ber
treffe soylene. Jeg passet pa en eldre dame.

13 Mathews (1993) beskriver Agjjritualene i detalj.
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Pé dette stedet har flere alvorlige og livstruende ulykker skjedd de siste
tidrene fordi folk kaster pd hverandre 1 stedet for pa seylene (Buitelaar
2018:33).1412014 vet ikke Mona om noen slike skader fordi hele stedet
er ombygd og derfor sikrere, mente hun. Aret etterpi meldtes det at mer
enn 700 ble trampet ihjel.' For hajj og umra er avsluttet og gyldig, ma
pilegrimene gé til Mina og kaste stein tre ganger. Mellom omgangene
og helt til slutt gjores det fawaf rundt Kabaen. Hun understreker igjen:

Ha stor respekt for hverandre. Det er lett & falle. Ei gruppe foran oss i
trappa, en dame falt. De skrek. Bare stopp! Hun ble hjulpet og fikk sin sko.
Politi star vakt over alt. Det er varmt. Men tredje dagen i Mekka begynte
det a regne. Det var som stremmer av velsignelse! Deilig! Du sa ei vifte
og du gikk neermere for a fa luft.

I Monas fortelling er det kun nyanseforskjeller mellom det hellige og
det verdslige. Hun beskriver hvordan ritualer med nesten 1500 ars tra-
disjon blir levende gjennom steiner plukket fra bakken opp i poser
fremskaffet av reisebyraet. Hun viser hvordan hajjritualene er kropps-
liggjort; vannet kjentes friskt pa kroppen hennes og hele gruppa gikk
til fots tilbake til Mekka. En eldre kvinne som ikke var sa sprek, sa,
«ikke rullestol for meg,» og ville fole gleden over & mestre denne
kroppslige pakjenningen. Pilegrimen far med andre ord nye krefter i en
slik fase preget av store utfordringer. Mona oppsummerer: «Det var en
fin opplevelse! Ingen har vasket seg. Snart er vi ferdige. Vi foler ikke
at det er id al-adha [‘offerfesten’]. En er sa opptatt med egne tanker.
Humeret var veldig bra. Vi sprutet Zamzam péd hverandre.» Losslup-
penhet var ogsé en del av omgangsformen, ikke alt var serigst og al-
vorlig. Men Mona hadde problemer med dem som ikke gjorde ritualene
under /ajj med hjertet eller som avbret henne nér hun satt stille med
sine egne benner, dua. Dette ma tolkes som de prevelsene som jeg

Om hajj 11.09.2016: http://www.aftenbladet.no/utenriks/1_8-millioner-muslimer-
samlet-seg-pa-Arafat-fiellet-488779b.html (lest 09.04.2017).

Om mer enn 700 dede under Arafat-delen av Aajj i 2015: https://www.nrk.no/urix/dod-
stallet-stiger-717-personer-er-trampet-i-hjel-i-mekka-1.12570008 (lest 09.04.2017).

27



din 1/2018

skriver om ovenfor, risikofaktorene og testene, hvor talmodigheten
settes pa prove, ja, til og med der Shaytan er virksom.

SNART HJEM TIL NORGE, MEN MEDINA FORST

Hajj og umra er gjennomfort. Pilegrimene har sovet og spist veldig lite
i fem dager, bare «ris, gronsaker og kjeks». Na skjer oppbruddet for
reisen til Medina, to dager for avreise fra Saudi-Arabia og hjem til Norge.
Det er ikke alle pilegrimer som legger inn et besek (ziyara), til Medinat
an-Nabi, ‘Profetens by’, 400 kilometer nord for Mekka fordi saudi-ara-
biske myndigheter ikke ensker noen tilbedelse av Profetens og hans
families hus og gravsteder.'® Men for Monas gruppe var dette besaket
selvsagt. Den 13-timers bussreisa tok hele dagen, noen var litt syke (noe
som betyr at ikke alle pilegrimene erfarte samme styrke som Mona og
hennes formedre), men de ankom stedet der «vare forfedre gikk til fots».
I 22-tida gikk de til Profetens moské og fikk mulighet til & be der.

Man gleder seg til Medina, Profetens moské, hans grav. Ghuzl [‘den store
vaskingen’] gjeres for moskéen som ikke ligger langt unna hotellet. Jeg
traft alle utenfor og vi gikk sammen. Menn til mannsavdelingen og kvinner
til kvinneavdelingen. I en del av moskéen der profeten sto og ba, ligger det
et gront teppe (rawda). Da vi kom inn, fikk vi mulighet til & gé dit. Vi fikk
en engelsk guide som forklarte oss. «Norway, come!» Gravplassen er i
samme hus som moskéen. Et messinggjerde er satt opp rundt graven hans.
Men du fér ikke be til Profeten!

Mona beskriver Medina som mye roligere enn Mekka. Medina er des-
suten kjennssegregert, noe Mona ikke dveler ved. Her er det rent og
pent rundt husene. Hun kunne se for seg mange historiske episoder og
steder som Badr og Uhud. Den forste moskéen til Profeten i Medina

16 Flaskerud (2018:45—46) referer til sjia-muslimer som nesten ikke far lov til & komme
inn pa al-Baqi-gravplassen i Medina der flere prominente medlemmer i Profeten
Muhammads familie ligger begravet. Mausoleer er til dels edelagt eller graver
anonymisert av styresmaktene.
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hadde gibla, ‘benneretningen’, mot Jerusalem (al-Quds pé arabisk).
«Jeg tenkte at nd gar jeg péd den jorda hvor alle profetene har gatt. La
all arroganse fare! Man foler seg hjemme!»

Mona hadde fatt oppleve Arafat-dagen pa en fredag, pa ‘forsamlings-
dagen’. Nayaktig ei uke etterpa var gruppa i Medina, og de folte takk-
nemlighet for denne flerfoldige velsignelsen. «Jeg og en annen kvinne
gikk til fajr as-salat [‘bennen ved soloppgang’] tidlig om morgenen.
Alle gikk til jum ’a [ ‘bennen ved middagstid’]. S& ventet vi til vi skulle
med bussen til flyplassen. Der fikk vi passene vére tilbake.» Mona synes
hun fikk for kort tid i Medina, men besgket ble allikevel en utmerket
avslutning pa hajj.

ET NYTT MENNESKE? ET NYTT HJEM?

For Mona er formedrenes historier smeltet sammen med hennes egen
og med ensket om a komme tilbake til Mekka en gang i en ‘etterlengtet
framtid’. Som Tweed nevnte i forbindelse med sin religionsdefinisjon,
spiller bade glede og folelser inn pa slike reiser. Nar Mona forteller sin
historie, ma hun krysse spraklige og religiose hindringer fordi vére
felles sprak kommer til kort nar hun vil beskrive begeistringen hun opp-
levde, og det faktum at forskeren ikke er muslim. Allikevel kan Monas
fortellinger samles i hennes egen kjernesetning nar hun skulle beskrive
motet med Mekka: «Endelig var jeg hjemme!» Som Tweed uttrykker
med sin boktittel, Crossing and Dwelling, har Mona krysset grenser og
hindringer og funnet seg sitt bosted, sitt hjem. Hun har krysset geo-
grafiske grenser, fra et afrikansk by til Stavanger og videre til Mekka
og Medina. Hun har krysset spraklige grenser, fra et afrikansk spréak via
engelsk til norsk og hele tida med arabisk som det hellige spraket som
hun kan lese, men ikke snakke. Hun har krysset religigse og i noen
milje, konvensjonelle grenser, nar hun som gift kvinne reiser pa hajj
alene. McLoughlin foreslar:

Muslim religioning must be charted across cartographies of belief, practice,
and identity that are local, multi-local, and supra-local (Tweed 1997; 2006)
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[...] That is, they map an embodied and performed consciousness of, and
attachment to, places, people and beings at scales that are both horizontal
and territorial and vertical and transcendent (McLoughlin 2015:42—43).

Her understreker McLoughlin det som ogsa er denne studiens an-
liggende, at Mona kan beskrives med en identitet som har tre ulike
horisontale ankerfester, i Stavanger, i hennes afrikanske hjemby og i
det hellige sentrum for muslimer, Mekka. Disse tre stedene re-
presenterer fire ulike relasjoner, til den naere familie i Stavanger, til for-
medrene i Afrika og til det muslimske fellesskapet umma, og den
vertikale relasjonen til det transcendente, til Gud som Mona meter pé
en spesiell méte i Mekka og Medina, men som allikevel ikke er bundet
til sted og rom.

Allerede underveis i Mekka er Mona klar over at hun sier at hun
«lengter etter & komme tilbake, ting jeg skulle ha gjort. Man glemte a
gjore ting. Man vil gjore det riktig!» Forst etter at hun ble gift og mor
til flere barn, fikk hun samme Aajjastatus som sin egen mor og farmor.
Hun understreker at «de hvite klaerne blir man begravet i hvis man der
i Mekka. Man gar med ydmykhet. Arroganse forsvinner. Kanskje du
gér den samme veien som sahaba [ ‘Profetens venner’] og profetene har
gétt.» For noen av Buitelaars informanter (2018), som besekte hajjut-
stillingen i Leiden, synes det tilstrekkelig & ha opplevd 4ajj kun gjen-
nom artefakter, bilder og gjenstander fira Mekka og de hellige omradene.
For Flaskeruds informanter synes det a vare tilstrekkelig med en ziyara
til andre pilegrimsmal i Midtesten (Flaskerud 2018:44). For Mona ville
ingen av disse mulighetene vaere nok, bare nest-best. Hun vil vere mus-
limsk hajja som sine formedre.

Hjemkomsten er for mange pilegrimer et nytt hoydepunkt (Flaskerud
2018), men for Mona innebar ikke dette en re-integrering eller oppfrisk-
ing av fellesskapet med andre muslimer. Hun ble ikke mer aktiv i mos-
kéen, hun gikk ikke inn i oppgaver hun hadde hatt ti ar tidligere.
Velkomsttreffet med venninnene var preget av smaprat og deling av for-
tellinger og Zamzamvann. Mona bemerket to ar etterpa at «det tar lang
tid & komme tilbake til det vanlige livet. Det tok én méned for jeg pakket
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ut tingene mine, kleerne som jeg hadde i Mina.» Hun understreker flere
ganger at dette er «minner som jeg vil beholde sé lenge som mulig!
Mange sier: ‘Jeg vil tilbake, jeg vil hjem!’» Som et ‘kollektive minne’
har Monas opplevelser ogsa blitt et personlig erfart retrospektivt minne
som pa flere méter oker den imaginere fortiden og kombinerer den med
lengselen etter en endret framtid (Tweed 2006). Mekka er ikke et vanlig
turistmal (Stausberg 2011). Det er et sted for transformasjon.

Monas besgk til de hellige stedene i Saudi-Arabia kan forstas som
et symbol, et kjennemerke pd at hun har funnet sitt egentlige hjem
(Ortner 1973; Delavey 1990 og Tweed 2006). Hun har skiftet status fra
‘vanlig’ muslima, som hun noen ganger kaller seg selv nér hun bruker
den arabiske femininformen av mus/im, til & bli en hajja, som er femin-
informen av tittelen hajji, ‘pilegrim’. Nar vi titulerte henne som ‘hajja
Mona’, smilte hun litt og trakk fram ansvaret og forpliktelsen ved & ha
blitt velsignet med sterkere og varige band til sine lengslers by (Larsen
2018). Forpliktelsen ligger i den andelige innsikten og dedikasjonen om
a fortsette & leve som muslima, og holde sin sti ren nér det gjelder de
daglige bennene, halal mat og annen islamsk praksis. Mona har opplevd
en personlig transformasjon, som medferte en intensivering av det store
fellesskapet, umma, men ikke av det lille og lokale. Stavangerfelles-
skapet har ikke blitt seerlig beriket gjennom Monas pilegrimsreise, men
hennes familie og noen enkeltmennesker vet at hun ba dua for dem og
at det var hennes gave til dem. Hennes familie i hjemlandet er stolte
over at deres datter og sester har foretatt denne andelige og fysiske
reisen. Mona har vist at hun har talmodighet, hun har gétt i Profetenes
fotspor, og hun har funnet sitt hjem pé jorden.
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ABSTRACT
Muslims all over the world want to join the Islamic pilgrimage to
Mecca, hajj, once in their lifetime. This was also Mona’s wish. She has
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been living in Stavanger, Norway, for more than fifteen years. Through
all her life in an African city, she has listened to her mother and grand-
mother’s narratives from their /ajj and umra. At fifty, Mona sets out for
her life journey, alone and without her husband or any close relatives,
travelling with people from Oslo she does not know. She is convinced
that this is not any touristic journey but a spiritual one. She experiences
Mecca with all its pilgrims, rituals and artefacts as a confirmation to
where she belongs. She has renewed her belonging to the Muslim com-
munity (umma), and to the Islamic geographical and religious centre,
but it hardly affects her bonds to the local community in Norway. She
has strengthened her belief in God, knowing that she has walked in the
footsteps of Prophet Muhammad and the former prophets. Approaches
from Tweed (2006), McLoughlin (2009; 2010; 2015), Mols & Buitelaar
(2015; 2018) and Flaskerud & Natvig (2018) contribute in understand-
ing Mona’s narrative as ‘passing the test’, ‘crossing borders’ and of
‘coming home’.

KEYWORDS: Islam, pilgrimage, Mecca, belonging, fellowship and com-
munity, spiritual home coming.
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Adonis on Conflicts, Wars and
Crises in the Middle East:

Poetical Answers and Political
Readings of the Past

Av GORAN LARSSON

I sin bok Vald och islam (svensk oversittning 2016) har den sy-
riske poeten Adonis gett sin bild av varfor situationen ser ut som
den gor i Mellandstern. Enligt Adonis utgor den islamiska tradi-
tionen och ett allt for starkt fasthéllande vid traditionen ett pro-
blem som férhindrar fornyelse och nytinkande. Aven om Adonis
ger sin bild av situationen dr det uppenbart att hans analys saknar
viktiga nyanser. Istéllet for att peka pa interna variationer och
motséttningar kring hur exempelvis béde religionen islam har tol-
kats och forstatt och hur muslimer har debatterat vad som kan
avses med tradition sa malar Adonis, speciellt i Vald och islam,
en negativ bild dir variation, motsittningar och konflikter nedto-
nas. Dessa ldsningar av historien dr dock inget nya for Adonis
och han har vid flera tillfdllen framhallit dessa teman i sin poesi
och esséer.

NYCKELORD: Adonis, poesi, tradition, demokrati
A time between ashes and roses is coming

everything shall perish in it
everything shall begin in it (Adonis 1992:35).
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I
It is easy to forget that the so-called Arab Spring uprisings in 2011 were
initially seen as beacons of light indicating that the Middle East had
started on a road that would potentially give the whole region democracy
and respect for human rights. However, few, if any, of these positive
signs remain today. Instead of peace and prosperity, the countries of the
Middle East and North Africa are today tormented by civil unrest, ter-
rorism, war, famine, migration, a lack of democracy and insufficient re-
spect for humanity overall. As always, the poets are among those who
have given voice to the sufferings of the common people. Poets and writ-
ers like, for example, Mahmoud Darwish (1941-2008), Nizar Qabbani
(1923-1998) and Adonis (b. 1930) have all documented the pain, sorrow
and despair that torments the inhabitants of the Levant.

For example, in The Book of Siege, the Syrian poet Adonis writes
the following about the war in Lebanon:

The cities dissolve, and the earth is a card loaded with dust.
Only poetry knows how to pair itself to this space (Adonis 2010:197).

For the poet who knows how to approach atrocities, pain and suffering,
the outcomes of the war are indescribable.! Adonis continues:

They found people in bags:

a person without a head
a person without hands, or tongue
a person choked to death

and the rest had no shapes and no names.
— Are you mad? Please
don’t write about these things (Adonis 2010:198).

' As Nouri Gana (2010) has pointed out, several poets who write in Arabic have also
been trapped by the problem that the German philosopher Theodor Adorno (1903-
1969) faced after the horrors of the Second World War, who asked if it was fair and
even possible to describe the horrors of wars and military conflicts in words? This
dilemma is clearly present in the writings of the Syrian poet Adonis (b. 1930).
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While Adonis (2016) is very explicit in his book Violence and Islam in
blaming most of the problems in the Middle East on Islam, backward
traditions, political dictatorship and a lack of human dignity, the aim of
this article is to show that these explanations are nothing new for this
poet. With the help of a few examples from Adonis’ texts and poems
that pre-date the publication of Violence and Islam, 1 will argue that
Islam, ‘tradition’ and secularism are best described as recurring topoi
in his writings.? However, while he has been applauded as an outstand-
ing poet by many intellectuals, not the least in the Europe and North
America, it is unclear how his more explicit writings on Islam, in the
book Violence and Islam, have had an effect on his popularity. This is
a topic that should be considered for future studies.

Even if Adonis stresses complexity and diversity when he describes
the past and present situation of the Arab world, his portrayal of Islam
and of so-called tradition has still a tendency to neglect internal varia-
tions and alternative explanations that do not fit his understandings of
religion and of how society should be organized. By means of this pro-
cedure, Adonis often equates ‘true’ Islam with rigidity and a backward
‘tradition’ that holds back progress; this tendency is noticeable not least
in the essay book Violence and Islam. Indeed, this work can even be
read as disciplining Muslims, who, in his view, lack agency in so far as
they follow ‘tradition’. While Adonis is an admired poet in many parts
of the world, not the least by many intellectuals in the West who has
presented him as a possible Noble price winner, the book, Violence and
Islam, could also provide other readings. With this publication, he runs
the risk of being used for other purposes, like, for example, stimulating
anti-Muslim sentiments in the West.? Although the reception and use of
his texts form an important and relevant topic for future research, this
article will primarily provide some examples from Adonis’ earlier books
and poems predating Violence and Islam that can be related to Islam,
tradition and the problems of the Middle East.

2 Cf, for example, Mersal 2016 on Adonis and the Qur'an.

3 On this topic, see, for example Lagervall 2016. A strong critique of Lagervall’s readings

can be found in Hesham 2016.
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I

A suitable starting point in analysing Adonis’ oeuvre is the distinction
he makes between tradition on the one hand and the creativity and free-
dom of the poet on the other. For Adonis tradition is closely linked to
claims associated with the revelation of Islam. Since this religion is held
to constitute the ultimate and perfect revelation, it is forbidden to over-
turn or reject its tradition. As a result, tradition has mostly become a
shackle holding down and hindering creativity and change according
to Adonis. His understanding of religion and so-called tradition is also
that they have a negative impact on the language. For Adonis both Islam
and Arabic poetry are stuck in a mode of repetition in constant imitation
of the past, or faqlid in Arabic. To be creative and innovative is gener-
ally seen as something negative because it is an attempt to add to cre-
ation, so that the past is not something the poet should strive to
overcome. On the contrary, the past is the future, and it is by returning
to the past that society can become glorious again.*

Resonating with the great French historian Fernand Braudel (1902—
1985) and his theory about the rule and function of the Mediteranean
culture and the longue duree,> Adonis contrasts the supposed traditions
of the Mediterranean with the Islamic cultural tradition. While the first
is progressive and evolves over time — that is, from the ancient traditions
of Babylon to the Greek and Roman civilizations and continuing with
French and American surrealism and romanticism — the Islamic tradition
only seeks to repeat itself such that the “human only moves forward if
she moves backwards” (Adonis 1994:118). Although Adonis is well
aware of the fact that his distinction is an ideal type and that the so-
called Islamic tradition has encompassed progressive and innovative
thinkers who have refined and developed Greek, Persian and Indian phi-
losophy, science and cultures, he believes that the eagerness to return
to a glorious past has put a halt to development. Consequently, the poet

4 See, for example, Adonis 1994 and Adonis 2016.

5 On the methodology, research and importance of Braudel for the study of
Mediterranean history, see, for example, Dursteler 2010:62-76.
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is not free to express his or her thoughts, and there is very little room
for creativity. Adonis writes:

He [i.e. the poet] is forbidden to have doubts, to rebel, to question the val-
ues he has inherited, he is forbidden to explore uncharted territories. He
has to remain within the boundaries of the tradition, move within the aes-
thetic frames of the tradition, which he is forbidden to cross or break. He
is a poet with a gag and shackles, trapped in a tunnel. Under these condi-
tions, freedom appears to be impossible. Without freedom the world has
no meaning, and humans stop being humans (Adonis 1994:119, my trans-
lation from the Swedish translation of the French original).

Thus, to formulate innovative thoughts, whether within the framework
of theology, politics, poetry or culture, is generally seen as something
negative or as an act inspired by the devil. For example, in the Qur’an
both Shaytan and the poet are portrayed as deceivers who trick weak
humans into leaving the straight path.® The past therefore dictates the
future according to Adonis. Even with this fatalistic interpretation, it
should be stressed that many poets and intellectuals have not been re-
stricted by the fetters of the past and many have held high positions in
Arab regimes during the 20™ century.

Nonetheless, in the classical Arabic literature it is still possible for
Adonis to find examples of poets like Imru’l-Qays, Abu Mihjan al-
Thaqafi, Abu Nuwas and Abu 1-‘Ala’ al-Ma‘arri who have also ques-
tioned tradition. Like Adonis these poets praise peace, justice, wine and
women and carnal ecstasy, not legal and literal interpretations of what
counts as tradition (c. Adonis 1994:151). But why these voices are not
included in the so-called tradition or legacy of Islam is left unexplained,
meaning for Adonis that they are simply reduced to unorthodox or in-
authentic interpretations of pre-Islamic Arabia and Islam. In reconstruct-

On Shaytan as a deceiver in the Qur’an, see, for example, Goran Larsson, “The Sound
of Satan: Different Aspects of Whispering in Islamic theology,” Temenos, 48:1 (2012),
49-64. The poet is seen as a cheat in the Quran (e.g. Q 26:224), because of which the
Islamic tradition strongly emphasises that the Prophet Muhammad was not a poet or a
soothsayer, but a prophet (e.g. Q 36:69).
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ing the past in this way, one could argue that Adonis is not paying suf-
ficient attention to the question of power and the fact that the interpre-
tation of all political systems and religions (not only Islam) is a matter
of power and of the question of who has the authority to stipulate what
should be counted as orthodoxy or heresy. Adonis does not address the
fact that the poets named above (except for Imru’l-Qays, who belongs
to the pre-Islamic era) most likely self-identified as Muslims and that
several other contemporary and later individuals count them as part of
the tradition and maybe also of the Islamic legacy, because it does not
fit his reading of the past and present.

11

Besides his harsh critique of tradition and the rule and function of reli-
gion, Adonis is very critical of Arab nationalism and politics in the con-
temporary Middle East.” Although he was a supporter of social
nationalism in his youth and then a devoted Arab nationalist, he has
lately stressed the importance of pluralism and questioned the domina-
tion of so-called Arab identity. Today Adonis is a strong promoter of a
so-called “Levantism” that commemorates pluralism and the rich his-
tory of the regions of the Middle East and North Africa.® Instead of up-
holding one religion and one ethnicity, Adonis celebrates “cosmopolitan
humanism and multiple identities” and wants “to cast aside the narrow,
resentful chauvinism espoused by Arab nationalists” (Salameh
2012:38). These destructive forces prevent us from seeing that the Mid-
dle East is the cradle of all civilizations (Salameh 2012:40ff.) and that
all “true” poets and artists are “beyond geography, beyond languages
and nationalism, and they belong to the creative world of humanity”,
so that “in this sense there is neither East nor West.” (Adonis, quoted
in Guyer 2006). Hence, for Adonis it was a big mistake to call the rev-
olutions that took place in 2011 the Arab Spring. To be Middle Eastern

7

On Adonis’ critique, see, for example Boullata 1988:109-112.
8 On this concept, see Salameh 2012:46.
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is not automatically equivalent to invoking an Arab identity, and by em-
phasising one ethnic identity or religious belonging over others, one is
bound to neglect and downplay other participants in the revolution
(Salameh 2012:56).

For example, in 2011 Adonis wrote an open letter to the Syrian pres-
ident, Bashar al-Assad, stressing the danger of emphasising one identity,
one religion and one interpretation at a time when it was necessary to
embrace the richness and plurality that has always existed in Syria. In
his letter, Adonis wrote: “A nation consumed by a need for ‘oneness’ in
thought, opinions, language and belief is a culture of tyranny” (Quoted
in Salameh 2012:57). From this point of view, Adonis holds that all in-
terpretations of religions and politics that stress uniqueness and demand
conformity and loyalty will only reduce the Other to something evil or
satanic, thus setting up a dichotomy that makes it easier to persecute or
even kill the Other because he is viewed as an enemy, a heretic, a dis-
believer or an apostate.” Although many intellectuals have embraced
Adonis’ conclusions about the current situation, the open letter to Assad
and his statements in the Arab and Western media have stimulated crit-
icism, and he has acquired many enemies. Simply by labelling Assad
as the president of Syria, some critics have even accused him of not tak-
ing a clear stance against the Assad regime.!°

It is also interesting to notice that Adonis does not pay much atten-
tion to the fact that his understanding and outline of Islam does not in-
clude any room for alternative interpretations or internal conflicts and
by this procedure he is actually promoting a fundamentalist reading of
the past that demand conformity and loyalty. Consequently, his is re-
ducing Islam to something evil or satanic that is not open for interpre-
tations or conflictual readings.

Following his belief in democracy, secularism and peaceful revolu-
tions, Adonis explains:

9

See, for example Larsson 2017:45-54.
1 On this issue, see Saleh 2011, cf. for example, Salameh 2012:60-61.
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I’'m against the regimes of Ben Ali and Assad, and against the Islamist op-
position, because I don’t want to fight one despotism for the sake of another
... If we don’t separate religion from the state and free women from Sharia
law, we’ll just have more despots. Military dictatorship controls your mind.
But religious dictatorship controls your mind and body (Adonis quoted in
Jaggi 2012).

Instead of peace, justice and democracy, Adonis holds that Syria was
only rewarded with fundamentalism and dictators with new names and
novel insignias. According to Adonis the revolution in Syria has become
a living hell for its population, a disastrous outcome that is partly to do
with political claims dressed up in a religious and sectarian vocabulary
(Adonis 2016). Instead of having the best of the population in mind, the
new leaders have only their own interests in mind. This is one of the
main reasons why Adonis is striving for a democratic development
based on a secular separation between religion and the state. In an in-
terview with Jonathan Guyer for The New York Review of Books, he ex-
plains:

Nothing will change unless there is a separation between religion and the
state. If we do not distinguish between what is religious and what is polit-
ical, cultural, and social, nothing will change and the decline of the Arabs
will worsen. Religion is not the answer to problems anymore. Religion is
the cause of problems. That is why it needs to be separated. Every free
human believes in what he wants, and we should respect that (Adonis
quoted in Guuyer 2006).

However, this insight is not only addressed to poets and intellectuals.
On the contrary, it is the inhabitants of the Middle East and North Africa
who must come to this conclusion. To reach this insight, they must stop
relying on foreign military powers and former colonial rulers and break
with the nostalgia of the past. Even though the poet cannot introduce
such a change, Adonis believes that the poet has the potential to alter
the “relationship between things and words, so a new image of the
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world can be born” (Quoted in Jaggi 2012). But for Adonis — and this
is very important — it is not only the Arab world that must be trans-
formed and reborn. The notion that the difficulties of the Middle East
are global problems is clearly expressed in the following poem written
after the terror attack on New York'' and the United States in 9/11/2001:

44

The lower layers of creation Qaf  Lam'? (Say)
Ghain Guantanamo
A prison administered by capitalism on a communist island
A space flooded with alphabets like the clay
Of which Adam was made—(‘“‘the earth is a whore,” you said. But
Is she not the mother of all the angels?)
Shin dal Human, animal shapes of all sorts are slaughtered and spread
raw on the
tables of time.
Blood spilled as if it is seeping from the gardens of God.

Mim The enslaver/the enslaved an adulteration or mollification of the
dualism of master/slave.
Stn Shin  Sanctifying death. Virtue that is

evil Evil that is virtue.
And through that is merely wash water.

In the beginning was crime

(“what do they want

those who do not want peace or justice,
and do not want terrorism?”)
Saint-Just, for example.

Ha’ (Is there anything human in a human being?)
Tha’ No revenge without justice: thus spoke Aeschylus.

The city of New York is a site that Adonis has written poetry about before, see for
example Adonis 1990.

The original English translation contains Arabic fonts, but because of print technical
reasons I have transcribed the Arabic letters.
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Revenge first, this is how New York speaks.

You have done well, Jim Morrison, speaking of an American night.
Imruulqais, al-Mutannabi, Al-Ma‘ari—

Say: who can now speak well of his planet ... this Arab night?

Ah, how tired the earth must be!

Truly,

From the struggle between  niin ya’ and kaf (fuck)
the world’s tragedy began (Adonis 2010:306-307).

In all its complexity, the poem quoted above is a strong lamentation for
the sorrow and misery that is caused by war, terrorism and injustice.

CONCLUSIONS

This article has provided some examples from Adonis’ earlier books
and poems that can be related to Islam, tradition and the current prob-
lems in the Middle East. While his book Violence and Islam is very ex-
plicit in its criticism of Islam, I have argued that Adonis has cultivated
a rather stereotypical and essentialist understanding of Islam and its tra-
dition(s) for a long time. Irrespective of Adonis’ emphasis on the Middle
East’s complex and multidimensional past, his own reading of Islam
and Muslims is often one-dimensional, with a tendency to neglect or
downplay internal variations over time and place. So, instead of paying
attention to the sources that paint a complex and conflictual history over
how to interpret Islam, Adonis’ ambition is to provide one unified ex-
planation for all the problems in the Middle East, that is, Islam as a re-
ligious and political system.
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ABSTRACT

It is easy to forget that the so-called Arab Spring uprisings in 2011 were
initially seen as beacons of light indicating that the Middle East had
started on a road that would potentially give the whole region democ-
racy and respect for human rights. However, few, if any, of these posi-
tive signs remain today. Instead of peace and prosperity, the countries
of the Middle East and North Africa are today tormented by civil unrest,
terrorism, war, famine, migration, a lack of democracy and insufficient
respect for humanity overall. As always, the poets are among those who
have given voice to the sufferings of the common people. Poets and
writers like, for example, Mahmoud Darwish (1941-2008), Nizar Qab-
bani (1923-1998) and Adonis (b. 1930) have all documented the pain,
sorrow and despair that torments the inhabitants of the Levant. While
Adonis is very explicit in his book Violence and Islam in blaming most
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of the problems in the Middle East on Islam, backward traditions, po-
litical dictatorship and a lack of human dignity, the aim of this article is
to show that these explanations are nothing new for this poet. With the
help of a few examples from Adonis’ texts and poems that pre-date the
publication of Islam and Violence, 1 will argue that Islam, ‘tradition’
and secularism are best described as recurring topoi in his writings.

KEYWORDS: Adonis, Islam, Poetry, tradition, democracy
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Samtida nationalistisk islamkritik
1 Tyskland

Av DAVID WESTERLUND

I denna artikel behandlas viktiga tyska exempel pa nationalistiskt
inspirerad stark islamkritik inom savél demonstrationsrorelsen
Pegida och i vissa “alternativa” media som bland nagra vélkidnda
och inflytelserika skribenter som Udo Ulfkotte och Sabatina
James. Studien innehéller ocksa en presentation av forhallnings-
satt till islam och muslimer i1 ledande kretsar inom det nya poli-
tiska partiet Alternative fiir Deutschland. Artikeln avslutas med
ett avsnitt dér olika perspektiv och infallsvinklar i1 forskningen
om islamkritiska eller islamofobiska attityder diskuteras.

NyckeLorD: Tyskland, religion, politik, Alternativ for Tyskland, is-
lamkritik

”ISLAM GEHORT NICHT ZU DEUTSCHLAND”

Ovanstaende utlatande — att islam inte tillhor Tyskland — &r hamtat ur
programmet for det tyska, islamkritiska nationalistpartiet Die Alterna-
tive flir Deutschland (AfD), som i valet till det tyska parlamentet (for-
bundsdagen) i september 2017 fick 12,6 procent av rosterna och ddrmed
blev landets tredje storsta parti. Bakgrunden till formuleringen ovan,
att islam inte tillhor Tyskland, &r ett motsatt uttalande (fran 2010) —
“Islam gehort zu Deutschland” — av den tyske presidenten Christian
Wulff, som ocksé citerats och stotts av andra ledande tyska politiker,
déribland forbundskansler Angela Merkel. Wulffs uttalande har mott
starka reaktioner fran nationalister som vill vdrna “tysk’ kultur — med
kristendomen inkluderad — och motarbeta ”fraimmande” inslag som
islam.
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Avsikten med denna samtidshistoriskt inriktade studie &r att ge en
ganska bred Einfiihrung 1 kritiken mot islam och muslimer, framfor allt
i mer eller mindre starkt nationalistiskt eller nativistiskt influerade sam-
manhang i Tyskland. Amnet anknyter till festskriftens tema, religion
och politik, och belyser en aktuell och viktig fraga i dagens tyska kon-
text. Tyngdpunkten i artikeln laggs pa mer langtgdende negativa, eller
islamfientliga (islamofobiska), attityder. Pa senare tid har en tilltagande
och radikaliserad islamkritik kunnat iakttas i skilda sfarer av det tyska
samhdllet, sdsom inom media och politik, liksom bland ”vanliga grés-
rotter”. Framstéillningen och urvalet hér koncentreras efter (a) ett kortare
introducerande av framst den nationalistiska och starkt islamkritiska
demonstrationsrorelsen Pegida samt nagra alternativa” media sérskilt
pa (b) nagra utpréglat islamkritiska skribenter med olika accenter men
alla med starkt genomslag i offentlig debatt och delar av den mer etable-
rade mediesféren (c) samt, med framfor allt egna urkunder som parti-
och valprogram som kédllmaterial, pa forhallningsséttet till islam och
muslimer inom just partiet AfD. Huvudsyftet dr att ganska brett presen-
tera ett empiriskt falt som fa religionsvetare i Norden dgnat sig at, for
att i nagra senare studier gora mer specialiserade djupdykningar inom
vissa av de omrdden som hér mer oversiktligt introduceras. I det avslu-
tande avsnittet skisseras en del angeldgna forskningsfalt och analytiska
perspektiv eller infallsvinklar for fortsatt forskning. Att islamkritiken
pa senare tid Okat patagligt 1 Tyskland accentuerar vikten av att studera
dess betydelse dir. Utrymmet medger inte nagra omfattande jamforelser
med situationen i andra ldnder, men nagra korta utblickar finns ocksa
med.

Sérskilt betydelsefull for den numera vitt spridda anvindningen av
termen islamofobi blev den ar 1997 av tankesmedjan Runnymede Trust
utgivna rapporten Islamophobia: a challenge to us all. 1 Tyskland tycks
ordet islamfientlighet (Islamfeindlichkeif) vara vanligare &n islamofobi,
dven om bada forekommer i debatter om attityder till islam och musli-
mer (se vidare t.ex. Sayyid 2014:12; Westerlund 2015:30). Debattkli-
matet 1 frigor rérande islam och muslimer &r ofta hétskt och oforsonligt.
Det ér svart eller omojligt att hitta vardeneutrala termer for olika for-
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hallningssatt. Jag amnar inte har dgna stort utrymme at terminologiska
problem, som dven inom forskningen om islam ofta dr kidnslomassigt
“infekterade” och mer eller mindre politiserade, men nagra klargdran-
den dr angeldgna.

Islamofobi, eller islamfientlighet, definieras ofta vitt, till exempel 1
den ovan ndmnda studien fran Runnymede Trust, och far da avse bade
(1) starkt generaliserande och utpréglat negativa attityder eller fordomar
och (2) destruktiva handlingar eller hatbrott (t.ex. moskébranningar och
vald mot muslimer). I den hér studien fokuseras fraimst det forstndmnda
(jfr t.ex. Bayrakli & Hafez 2016; Borell 2015; Larsson 2016:209-214;
Larsson & Sander 2015), varfor islamfientlighet ses som ett uttryck for
en starkt negativ stereotypisering av, radsla infor och avstandstagande
fran islam och muslimer. Rubrikens ord islamkritik fangar ett vidare
spektrum av forhallningssatt (jfr Botticher 2009:210). Medan viss is-
lamkritik, som kan betecknas islamfientlig eller islamofobisk, dr grovt
generaliserande, och essentialistiskt siktar in sig pa islam i sig”, 4r den
1 andra sammanhang mindre langtgédende och utgar fran en grundlag-
gande skillnad mellan ”onda” (’radikala”) och ”goda” ("moderata”)
muslimer. Aven langt utanfor starkt nationalistiskt influerade kretsar,
till exempel inom etablerade partier, finns ménga som kritiserar och tar
avstand fran muslimer som uppfattar islam som ideologi och sharia-ba-
serat politiskt system, till skillnad fran ”moderna” muslimer som for-
vintas ha en mer apolitisk hallning och foljaktligen se islam som en
“privatsak”. I takt med att nationalistiska och islamkritiska idéstrom-
ningar pa senare ar vuxit patagligt i styrka dven i Tyskland, har ocksa
attityderna inom dessa blivit mer mangfasetterade, vilket kommer att
belysas och exemplifieras i denna studie.

INTRODUKTION

Opinionsundersokningar har visat att negativa islamattityder och langt-
gdende islamkritik numera dr ungefdr lika vanliga i Tyskland som i dess
grannlénder. Ar 2015 framkom i en rapport frin Bertelsmann-stiftelsen
att 61 procent av de svarande tyskarna ansag att islam inte passar in i
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vastvarlden, och néstan lika manga uppfattade muslimer som hotfulla.
En klar majoritet av tyskar tycks forknippa islam och muslimer primaért
med saddant som véld, fanatism och konsdiskriminering (se vidare t.ex.
Younes 2016:187; Westerlund 2015:31). Av stor betydelse for den pa
senare ar tilltagande islamfientligheten fick den vélkdnde socialdemo-
kratiske och euro-kritiske ekonomen Thilo Sarrazins béstséljare Deut-
schland schafft sich ab (2010), vars innehall har vissa likheter med
Bernhard Lewis och Samuel Huntingtons vélkdnda idéer om civilisa-
tionernas kamp”. I ett ndtskal handlar Sarrazins bok om att Tyskland
riskerar att “avskafta sig sjdlvt” genom att tolerera alltfor manga “fram-
mande”, sdrskilt islamiska, influenser 1 samhéllet. Ledande tyska poli-
tiker som Merkel reagerade med kritik och irritation, men Sarrazin fick
ocksa stod 1 ganska breda kretsar. I nagra kritiska studier av hans islam-
syn har religionsvetaren Florian Illerhaus betonat att Sarrazin bidragit
till att “religiosera” migrationsdebatten 1 Tyskland (se t.ex. Illerhaus
2011), vilket gett ndring at en 0kande islamfokusering.

En sdrskilt valkénd “grasrotsrorelse” med starka islamkritiska inslag
ar Pegida (Patriotische Européder gegen die Islamisierung des Abend-
landes). Denna rorelse startade 2014 i Dresden veckovis aterkommande
demonstrationer med syftet att — som framgér av namnet — motarbeta
“islamiseringen” av véstvérlden eller Europa. Med slagorden Wir sind
das Volk™ (vi dr folket), som ocksa forekom i Osttyska demonstrationer
mot det socialistiska styret 1 det forna DDR (Deutsche Demokratische
Republik) fore Berlinmurens fall, ville man markera sin folkliga for-
ankring. Liknande rorelser och demonstrationer inleddes, med viaxlande
tillstromning, dven 1 andra tyska stéder, till exempel Legida 1 Leipzig,
liksom pa ndgra stillen utomlands. Deltagare i Pegida-demonstrationer
ser sig som “vanliga medborgare”. Undersokningar har dock bland
annat pavisat en viss dominans for mdn med medelhdg alder och ut-
bildning, medan kvinnor och unga utgjort minoriteter i demonstratio-
nerna (Geiges, Marg & Walter 2015:63—70).

Pegida-anhéingare &r starkt kritiska till etablerade medier, som kallas
Liigenpresse (16gnpress) och jamfors med “kopta” medier under DDR-
tiden, medan alternativa media som sajten Politically Incorrect, vecko-
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tidningen Junge Freiheit och vissa fristaende skribenter som den Pe-
gida-orienterade Udo Ulfkotte framhalls som goda exempel. Med
Schweiz som forebild dnskas mer av direkt demokrati — (tautologiskt
kallat) ”Volksdemokratie” (som motsats till ”politikervdlde”) — genom
beslutande folkomrostningar. Etablerade partier, sirskilt miljopartiet
Die Griinen, och ledare som Merkel angrips i harda ordalag, liksom glo-
balisering och framvéxten av vad som ses som islamiska parallellkul-
turer i Tyskland och 6vriga Europa. Muslimer betecknas som kulturellt
bakatstrdvande, intoleranta, valdsbenigna, kvinnofortryckande, politiskt
farliga och oférmogna att sérskilja religion och politik. Tyska virde-
ringar med rotter 1 det judisk-kristna arvet och Heimat-kénslor for den
egna regionen och egna landet ska stérkas, liksom tyska spraket — som
hotas av ”Denglisch”, och nationalistiskt inspirerade lander som Ryss-
land och Israel framhalls som foredomliga (se vidare Geiges, Marg &
Walter 2015; Keskinkilic 2016; Ruhstorfer 2017; jfr Hennig 2015).

I etablerade medier, liksom bland etablerade politiker, ar kritiken
som regel mycket hard mot islamfientliga idéer som forféktas av Pegida
och liknande grupper eller individer. Pegida-sympatisorer betecknas
med ord som (hoger)populistiska, frimlingsfientliga och rasistiska. I al-
ternativa medier, som de ovanndmnda exemplen, ges dock utrymme at
dem som ser islam och muslimer som en drkefiende. Web-sajten Poli-
tically Incorrect ger ut PI-News, som brukar ha nédra 100 000 traffar per
dag. Dar foresprakas — med grovt sprakbruk — en ideologi som liknar
Pegidas. Hemsidans material finns i bade tysk och engelsk version. Saj-
ten Politically Incorrect har dven en tevesektion (PI-TV) och en stor vi-
deosamling online. Syftet ar att, till skillnad fran etablerade medier,
“rapportera sanningen” om Tysklands samhallsproblem med det for-
menta hotet fran islam och muslimer som mobiliserande argument.
“Islamiseringen av Europa” dr en del av “civilisationernas kamp”, som
pagar i savil Israel och Tyskland som i ménga andra ldnder, med “mus-
limen” som det ultimata hotet (Bax 2015:200; Younes 2015:188—189).
Kampen mot “islamiseringen av Europa” dr ett huvudtema dven i vec-
kotidningen Junge Freiheit, som utgor ett viktigt och upplagestarkt ex-
empel pa alternativa media med utpréglat islamkritisk profil. Tidningen
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har framst studenter och skolelever som malgrupp men dven gott om
lasare bland vilutbildade vuxna. Méinga av skribenterna dr evangelikala
kristna och ser sig som forkdmpar for kristen-vasterldndsk kultur och
mot islam, men dven konservativa katoliker och en del personer utan
egen religios identitet bidrar med artiklar. I en temafrekvensanalys av
220 artiklar i Junge Freiheit har Christian Uhrig (2012) bland annat
konstaterat att kritik mot Wulffs och andras idé om islam som en del av
Tyskland ar ofta aterkommande, liksom stod for till exempel Sarrazins
skarpa islamkritik. Ett tdinkande i termer av vi” (tyskar) och "dom”
(muslimer) ar ett typiskt inslag. Sarskilt genom valds- och terrorbena-
genhet anses muslimer utgora ett allvarligt hot mot det tyska samhillet
och dess kulturella ssmmanhallning. Flera skribenter har framstéllt den
lutherske prasten Roland Weissenberg som martyr. Efter att ha varnat
for islams expansion och uppmanat lutherska kyrkan att ta den hotande
“islamiseringen av Europa” pa allvar, brinde sig denne pa reformations-
dagen 2006 till dods i staden Erfurt — ddr Martin Luther fem sekler ti-
digare var verksam (se t.ex. Pohlmann 2006; Uhrig 2012:55). Skribenter
1Junge Freiheit har ocksa, liksom Weissenberg, hanvisat till just Luther,
som i sin religionspolemik anvidnde synnerligen harda ord mot bade
judar och muslimer. Antisemitism dr dock inte ett utmérkande inslag i
tidningen. Snarare uttrycks dir stod for staten Israel och dess judiska
nationalism.

NAGRA LEDANDE ISLAMKRITISKA SKRIBENTER

En vilkénd representant for sddana idéstromningar som kénnetecknar
Pegida, PI-News och Junge Freiheit ér Udo Ulfkotte, som i det foljande
presenteras som ett framtrddande exempel pa nationalistiskt och islam-
fientligt orienterade forfattare. Fore sin hastiga bortgang i borjan av
2017 var Dr Ulfkotte en mycket produktiv journalist och forskare, som
innan sin radikalisering var redaktionsmedlem pé den ansedda tidningen
Frankfurter Allgemeine. Han konverterade forst fran ateism till islam,
och bodde i manga ar i muslimskt dominerade ldnder, innan han pé nytt
viaxlade spar och blev ”panyttfodd”, praktiserande kristen. D4 inledde
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han ocksé en intensiv kamp for ”Europas judisk-kristna civilisation”
och mot islam. Utover en mangd artiklar i tidningar och tidskrifter, bdde
inom den alternativa och den mer etablerade sfdren, har Ulfkotte gett
ut ett flertal bocker om det formenta hotet fran islam, till exempel He-
iliger Krieg in Europa: wie die radikale Muslimbruderschaft unsere
Gesellschaft bedroht (2007) och SOS Abendland.: die schleichende Isla-
misierung Europas (2008). I den senare beskrivs islamisk ideologi bland
annat som ett “elakartat virus” och sdndebudet Muhammed som en
”massmordare” (Ulfkotte 2008:365, 368).

I boken Mekka Deutschland: die stille Islamisierung (2015) fokuse-
rar Ulfkotte den smygande eller nedtystade islamiseringen av Tysk-
land”. Hér vill han aterigen belysa “’tabuteman”, det vill sdga ’fakta som
fortigs” (Ulfkotte 2015:11, 27). I Mekka Deutschland havdar Ulfkotte
att det nu finns (koranstyrda) stater i staten dir sharia-regler 1 viss ut-
strackning praktiseras. Islamiseringen mojliggdrs genom att Tyskland,
liksom 6vriga Europa, mer och mer fjarmar sig fran sitt viardefunda-
ment, kristendomen, som enligt Ulfkotte ska utgéra grundbulten i na-
tionens (forestéllda) gemenskap. Merkels ”Willkommenskultur” har,
enligt honom, lett till en médngd allvarliga eftergifter, sisom minareter
och boneutrop, omvandling av kyrkor till moskéer, muslimska predi-
kanter i sjukhus, fangelser och forsvaret, halal-certifiering av mat och
olika simningstider for kvinnor och mén. Ulfkotte ser inte nagon grund-
laggande skillnad mellan & ena sidan islamister eller salafister och a
andra sidan muslimer i allménhet. Islam och alla muslimer representerar
nagot synnerligen negativt som inte hor hemma i Tyskland och Gvriga
vistvirlden. Med definitionen ovan kan hans forhéllningssétt betraktas
som islamfientligt (islamofobiskt).

I Tyskland finns numera ett véixande antal publicister och forfattare
med olika bakgrund vilkas attityd till islam och muslimer i viss omfatt-
ning liknar Ulfkottes. En av de mer vélkénda och ledande foretrddarna
for stark islamkritik dr Sabatina James, ursprungligen fran Pakistan,
som liksom Ulfkotte konverterat fran islam till kristendom. Hon é&r tyd-
ligt férgad av sin muslimska uppvéxt, som hon i grunden tagit avstand
ifrdn, och har sérskilt blivit kand for sitt arbete for kvinnors réttigheter,
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till exempel mot “hedersmord” och arrangerade dktenskap, bland annat
inom organisationen Terre des Femmes. I till exempel boken Scharia
in Deutschland: wenn die Gesetze des Islam das Recht brechen (2014)
hiavdar James att vad hon ser som den politiskt korrekta islamsynen i
Tyskland kénnetecknas av ett extremt och farligt lattsinne. Demokra-
tiska grundsatser hotas ndr muslimska parallellsamhéllen mer och mer
utvecklas till motsamhillen. Hennes egen bild av islam och muslimer i
Tyskland, som anses utgora ett farligt hot, ar kolsvart. Ensidigheten ar
ndgot mindre langtgaende 4n hos Ulfkotte, men det negativt stereotypa
och alarmistiska budskapet torde spé pa radslor som finns i delar av den
tyska befolkningen (se dven t.ex. Stoldt 2015).

En annan vilkénd islamkritiker med muslimsk bakgrund som l&dmnat
islam (som religion), i hans fall for en (icke-religios) form av kulturell
islam, ar statsvetaren Dr Hamed Abdel-Samad, som foddes och vixte
upp 1 Egypten. Han har, med sina egna ord, dvergatt ’fran tro till kun-
skap” (Interview 2010). I bland annat bastsdljaren Der islamische Fa-
schismus (2014) — som ocksa getts ut i engelsk dversittning — finns en
rad generaliseringar, d&ven om fokus dr pd islamism och salafism, med
exempel som Muslimska brodraskapet, som Abdel-Samad en gang sjéalv
tillhorde, islamiska republiken i Iran och wahhabismen, som alla be-
tecknas “’fascistiska”. En sammankoppling av (vissa former av) islam
med fascism &r en typ av avstandstagande som kanns igen fran flera po-
litiska sammanhang, till exempel den tidigare amerikanske presidenten
George W. Bushs tal om “Islamofascism” infor inforandet av stringa
anti-terrorlagar. I jamforelse med James och Ulfkotte dr dock Abdel-
Samed mindre svepande i sin islamkritik och siktar mest in sig pa ”onda
muslimer” (sdrskilt islamister och salafister). Av utomstaende betraktas
han ibland som ateistisk, men som “’kulturell muslim” kénner han sprak-
lig och kulturell samhdrighet med sitt arabiska ursprung; och han pla-
derar for en “Islam light” kdnnetecknad av upplysningsmentalitet och
utan sharia, jihad (i form av véld), konssegregering och proselytism (In-
terview 2010).

Abdel-Samed tillhor de islamkritiker som, till viss skillnad fran
Ulfkotte och andra mer extrema polemiker, ofta far tillgang till etable-
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rade media och deltar i bland annat radio- och teve-program. Till den
kategorin hor dven den feministiskt inspirerade Necla Kelek, en annan
samhillsvetare med doktorsexamen. Hon har publicerat flera bocker
och blivit sérskilt uppmérksammad for béstsdljaren Die fremde Braut
(2005), dér hon havdar att islamisk religiositet och turkiska traditioner
kan utgora hinder for muslimers integrering 1 Tyskland (se dven t.ex.
Kelek 2012a). I likhet med James kritiserar hon bland annat arrangerade
dktenskap och hedersmord. Kelek fokuserar, liksom Abdel-Samed,
framst islam som politiskt system eller samhéllsfaktor och har dven hon
gjort jamforelser med fascism och tar avstand fran de sharia-orienterade
parallellsamhéllen som hon menar finns i vissa tyska stader. Till skillnad
frén denne &r hon en (religiost) troende muslim men efterlyser en upp-
lysningsinspirerad sjélvkritik hos fler muslimer (se t.ex. Kelek 2012b;
jfr Kurbjuweit 2010). I sin starka kritik av politisk islam och behand-
lingen av kvinnor i vissa muslimska sammanhang har Kelek fétt stod
av bland andra feministen Alice Schwarzer, en i Tyskland vilkénd jour-
nalist och publicist, som varnar for en smygande islamisering av delar
av Europa, till exempel 1 antologin Der Schock — die Silvesternacht von
Koln (2016), dar Kelek tillhor de medverkande. I den boken framstills
sexovergreppen i Koln pd nyarsaftonen 2015 som islamistiskt inspire-
rade, och Schwarzers slutsats &r att islamismen maste stoppas.

De islamkritiker som kort presenterats ovan &r, som framgatt, vilut-
bildade personer som i huvudsak varit verksamma utanfor universitet
och hogskolor men haft starkt genomslag i den mediala sfiren. Aven
inom ldrosdtena finns nagra akademiker som blivit kénda (ocksa) for
sin islamkritik, till exempel islamvetaren Christine Schirrmacher. Hon
undervisar som professor vid Institut fiir Orient- und Asienwissenschaf-
ten, Abteilung fiir [slamwissenschaft und Nahostensprachen, vid Bonns
universitet och vid den protestantiska teologiska fakulteten vid univer-
sitetet 1 Leuven, Belgien. Schirrmacher har dven en inflytelserik position
som forestandare for Institute of Islamic Studies vid World Evangelical
Alliance, liksom for den regionala, tysksprakiga motsvarigheten, Institut
fiir Islamfragen, hos den evangelikala alliansorganisationen i Tyskland,
Osterrike och Schweiz. Institut fiir Islamfragen samlar ett nitverk av
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evangelikalt orienterade islamvetare och arrangerar bland annat fore-
lasningar och seminarier, ger ut bocker och andra skrifter, bearbetar ve-
tenskapliga studier for att passa en bredare avnidmarkrets, kungor
pressmeddelanden och ger ut den tvasprakiga tidskriften Islam und
Christlicher Glaube | Islam and Christianity (Institut 2015). Bland boc-
ker utgivna av detta institut mirks exempelvis Schirrmachers Heraus-
forderung Islam: der Islam zwischen Krieg und Frieden (2002) och
Frauen und die Scharia: zwischen Kopftuchstreit und Ehrenmord
(2005), forfattad av Schirrmacher tillsammans med en annan mycket
produktiv islamvetare, professor emerita Ursula Spuler-Stegemann.

Utover en lang rad artiklar har Schirrmacher publicerat cirka 15 boc-
ker, varav flera ocksa oversatts till andra sprak, daribland spanska, swa-
hili och koreanska. Hon efterlyser en reformation inom islam, ett
l6sgorande fran Muhammed som forebild, och framhaéller att sharia inte
ar forenlig med minskliga réttigheter som dessa forstds i véstvérlden.
Hon ser sig som en forkdmpe for religionsfrihet samt for kvinnors och
minoriteters réttigheter. I till exempel boken Islam und Demokratie —
ein Gegensatz? (2013a) svarar hon i grunden ja pa titelns fraga och
menar alltsé att det finns en motsats mellan islam och demokrati. Hon
for dock en nyanserad diskussion och ger exempel pd manga skiftande
positioner bland muslimska teologer och rittsldrda. For att islam fullt
ut ska kunna bli forenlig med demokrati (i vasterldndsk mening), maste
likvél klassisk sharia overges. Schirrmachers kritik &r fokuserad pa is-
lams politiska, sociala och rittsliga dimensioner. Hennes 6nskan &r att
se en fordandring av islam till att bli en kélla till fromhet och etisk inspi-
ration for privatlivet. Med en sddan gradvis fordndring underlittas ocksa
muslimers integrering i bland annat Tyskland, och dialogorienterade
moten mellan muslimer och kristna kommer att fraimjas (se dven t.ex.
Scharia-Gerichte 2012; Schirrmacher 2013b).

DIE ALTERNATIVE FUR DEUTSCHLAND
Det starkt nationalistiskt och (virde)konservativt orienterade politiska
partiet Alternative fiir Deutschland (AfD) bildades 2013 med Bernd
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Lucke, Frauke Petry och Konrad Adam som talespersoner (se t.ex.
Friedrich 2017). Av politiska motstdndare och inom etablerade media
betecknas partiet ofta ’populistiskt”. I ett (demokratiskt) system dér
rostmaximering ar vagen till (6kad) makt, torde ett visst méatt av popu-
lism finnas i alla partier, men det inslaget blir sarskilt tydligt inom ett
hart kritiserat och i makthdanseende marginaliserat oppositionsparti som
AfD, diar man angriper eliten eller eliterna (politiska, mediala, intellek-
tuella, juridiska), hdnvisar till folkviljan och har en sjélvbild som partiet
for ”die kleinen Leute” (de sma ménniskorna) som soker stod sérskilt
fran ”lagre” samhallsklasser (den tysta majoriteten’). Vid sidan av kra-
vet pa kraftigt minskad invandring &r ocksa kravet pa mer av direkt de-
mokrati eller folkstyre genom beslutande folkomrdstningar, med
Schweiz som foredome, ett sirskilt framtradande inslag i AfD:s pro-
gram. Partiet &r anti-euro och motstindare till europeisk centralism men
pladerar, till skillnad fran flera europeiska systerpartier, inte for uttrdde
ur Europeiska Unionen. Politiska motstandare, journalister och andra
beddmare utifrdn betecknar ofta det national- och virdekonservativa
AfD som hogerextremt. Dess egna foretrddare brukar avvisa etiketter
som hoger och vinster, liksom populism och dven nationalism — med
anledning av den nationalsocialistiska eran dr ordet nationalism (&én)
mer laddat i Tyskland dn i exempelvis Sverige. Enligt partiets sjélvbe-
skrivning &r det alltsa varken hoger eller vanster, och vikten av virde-
konservatism betonas.

Pé en hoger-vénster-axel, med fokus pa socio-ekonomiska fragor
eller klassaspekter, torde AfD hamna nira mitten. I den nyare gal/tan-
skalan, med dess tyngdpunkt péd socio-kulturella frdgor (dér gan star for
”green, alternative, libertarian”, medan tan betecknar “’traditional, aut-
horitarian, nationalistist’), dr partiet mer léttplacerat och hamnar dér i
tan-delen. Som partipolitisk huvudmotstandare framstér saledes miljo-
partiet (Die Griinen) snarare dn socialdemokraterna eller véinsterpartiet
(Die Linken). I undersokningar av véljarunderlaget i delstatsval har
framkommit att partiets véljare varken domineras tydligt av arbetarklass
(underklass) och prekariat eller av medelklass utan snarare dr ganska
spritt. Aven viljarnas utbildningsniva ir mycket blandad. Diremot &r
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det en mycket klar overvikt for manliga véljare framfor kvinnliga
(Friedrich 2017: 83—87), dven om forekomsten av viljare inom tradi-
tionell (manligt dominerad) arbetarklass tycks vara ndgot mindre pa-
taglig dn hos flera systerpartier i andra europeiska lander (jfr t.ex.
Rydgren 2013:1-9). Politologen Jan-Werner Miiller framhaller anti-plu-
ralism som ett sérskilt utméarkande drag for populistiska vérderingar och
partier (Miiller 2016). Enligt AfD:s synsitt star ett ”vi”, bestdende av
tyska “folket” och “folkviljan”, for en homogen och harmonisk nationell
identitet, mot ett ’dom” med nyare etniska, kulturella och religiosa, sér-
skilt islamiska, influenser som hotar den nationella sammanhéallningen
och dess vardegrund.

Redan forsta aret, det vill sdga 2013, var AfD néra att komma in i
forbundsdagen, det federala parlamentet, men det saknades da 0,3 pro-
cent for att spirren pa fem procent skulle uppnas. Aret dirpa (2014)
fick partiet dock sju av Tysklands 96 representanter i valet till europe-
iska parlamentet. AfD har ocksa haft stora framgéngar i val till tyska
delstatsparlament, sérskilt i omraden som tidigare tillhdrde Osttyskland
(DDR), bland annat Sachsen och Thiiringen. I valet 2016 till en annan
tidigare Osttysk delstat, Merkels hemstat Mecklenburg-Vorpommern,
fick partiet med Lars-Erik Holm som ledande representant 6ver 20 pro-
cent av rosterna och blev dér storre &dn forbundskansler Merkels parti,
Christliche Demokratische Union (CDU). Efter parlamentsvalet under
hosten 2017 skedde sd genombrottet pa den nationella nivan, da partiet
kom in i férbundsdagen. Ledningen inom AfD har dominerats av myc-
ket vilutbildade, framst manliga, akademiker och dérfor ibland kallats
for professorspartiet. Under de tva forsta aren, da Dr Bernd Lucke var
dess framste foretrddare, hade AfD en ndgot mer moderat framtoning,
bland annat i sin islamkritik, 4n vad som blev fallet da Dr Frauke Petry
ar 2015 tog 6ver det mest framtriddande ledarskapet och blev partiord-
forande tillsammans med professor Jorg Meuthen. Radikaliseringen
skéarptes sedan nagot ytterligare nar Dr Alice Weidel och Dr Alexander
Gauland 2017 utsags till toppkandidater infor nationella valet till for-
bundsdagen det aret. Juristen Gauland kom ocksa att eftertrdda Petry
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som partiordforande tillsammans med nationalekonomen Jorg Meut-
hen.

ISLAMKRITIK INOM ALTERNATIVE FUR DEUTSCHLAND
Polemik mot islam och muslimer har alltid varit en central fraga inom
AfD, men under Bernd Luckes tid som ledande sprakror var den mindre
langtgdende dn den blev senare. Hela tiden har dock spannvidden mel-
lan olika islamuppfattningar varit betydande inom detta snabbt vixande
parti. I sina 10 teser om islam” betonade den aktivt kristne Lucke vik-
ten av tolerans och religionsfrihet. Exempelvis ska en islamiskt inspi-
rerad klddedrékt accepteras under forutsittning att den inte dr patvingad.
Sharialagstiftning ska dock inte vara tillampbar i Tyskland, och teokrati
ses som oforenlig med demokrati. Lucke hidvdade att Tyskland &r ett se-
kulért land men djupt préaglat av kristendom (Lucke 2014). Utan att
helhjartat stodja Pegida-rorelsen uttryckte Luckes medgrundare, journa-
listen och forfattaren Dr Konrad Adam 2015, i en Frankfurter Allge-
meine Zeitung-intervju, viss forstaelse for dess radsla for “islamiseringen
av vastvarlden”, kritiserade islamisk sammanblandning av religion och
politik, 1 strid med modern europeisk “mentalitet”, och efterlyste en
upplysning bland muslimer. Religionsfrihet ser han som en europeisk
uppfinning med bibliska rotter, men han framhaller dven vikten av att
skilja mellan islamism och andra former av islam. De muslimer som
vill och kan integreras i tysk kultur &r vilkomna i landet (Adam 2014).
Kemisten Dr Frauke Petry — AfD:s mest framtrddande ledare under
perioden 2015-2017 — &r, liksom Lucke, protestantiskt kristen. Under
hennes tid som partiordférande fortsatte AfD att véixa snabbt i opinio-
nen. Med Petry i ledningen skérptes kritiken mot Merkels invandrings-
politik, och polemiken mot islam och muslimer blev mer profilerad och
langtgéende. I centrum for hennes islamkritik stod grupper som tolkar
islam politiskt och influeras av sharia. Koranen och sharia ansags ofor-
enliga med tyska lagar. Endast vil integrerade muslimer som ser islam
som en privatsak kunde hora hemma i Tyskland. Minareter, boneutrop
och (heltickande) slojor sdg hon som hirskarsymboler som borde for-
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bjudas. Petry gjorde visserligen en skillnad mellan accepterade och
icke-accepterade muslimer, men hon menade, bland annat i en Welt am
Sonntag-intervju (Petry 2016), att det dr svart att skilja mellan & ena
sidan “fromma” (accepterade) muslimer och a andra sidan islamister
eller ’radikala” (icke-accepterade) muslimer. Under valkampanjen 2017
gjorde toppkandidaterna till forbundsdagen, det vill sdga Weidel och
Gauland, vid manga tillfillen dnnu skarpare islamkritiska uttalanden.
Ekonomen Dr Weidel — som ér lesbisk och har en nagot mindre kon-
servativ familjepolitisk grundsyn @n majoriteten inom AfD — angrep
inte minst “’islams reaktiondra kvinnosyn” och slog fast att huvudduken
ar en ’sexistisk symbol”, ett uttryck for “apartheid” mellan konen, som
“inte tillhor Tyskland” (Fiedler & Miiller-Neuhof 2017); och Gauland
hiavdade till exempel att islam, till skillnad fran kristendomen, och med
anledning av den starka politiska kopplingen, “’inte (&r) en normal reli-
gion” utan en ideologisk konstruktion” och hérskarreligion” (Diek-
mann & Rock 2017).

Ett sérskilt ambitiost AfD-dokument om partiets islamsyn har publi-
cerats av dess stora avdelning i Thiiringen, som uppdrog at docent Mi-
chael Henkel att i bokform sammanstilla ”fakta och argument” om
islam (Henkel 2016) med syftet att starta en upplysningskampanj och
tvinga fram en debatt. Statsvetaren Henkels bok har delats ut gratis 1
stora upplagor och finns dven tillgénglig for fri nerladdning pa internet.
Arbetet visar pd betydande kunskaper om islam i historia och nutid men
ar baserat pd sekundarlitteratur, medan kéllor pé originalsprak saknas.
Vid sidan av anvdndandet av resultat fran serios islamforskning, hénvi-
sar Henkel ocksd gérna till islamkritiska forfattare. Han har dartill en
tendens att dverbetona forekomsten av extrema muslimska islamtolk-
ningar, medan mer liberala uppfattningar, liksom sufism och folkreli-
gion, behandlas mycket styvmoderligt. Henkel, som dr inspirerad av
bland andra Bernhard Lewis, menar att det nu pagar en islamisk tredje
angreppsvag” i Visteuropa — efter den iberiska och den osmanska.
Denna tredje expansion baseras pd invandring och terror. Henkel forut-
spér att de nuvarande demografiska fordndringarna i Europa inom en
forutsebar framtid kommer att leda till att flera europeiska stéder, och
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kanske till och med ldnder, kommer att f4 en muslimsk befolkningsma-
joritet (Henkel 2016:47—-50). Muslimer doljer, enligt Henkel, sina ex-
pansiva avsikter, och tagiyya-principen (d6ljandet av den egna religiosa
identiteten inom shiitisk islam) framstélls som en plikt att ljuga” — for
bade shiiter och sunniter (Henkel 2016:101-102). Med Neukolln i Ber-
lin som paradexempel skriver han om “parallellsamhillen” dominerade
av muslimer och kidnnetecknade av hog kriminalitet och kringgaende
av tyska lagar till forman for sharia-influenser (Henkel 2016:74-77).
Krav maste stéllas pd att muslimer ldmnar sina ”formoderna” och “an-
timoderna” instéllningar och fullt ut accepterar den sekuldra sfiaren
(Henkel 2016:89-90). Den “islamisering” av Tyskland och andra delar
av Europa som bestér i att islamiska forestdllningar och handlingar far
tilltrade till det offentliga rummet, till exempel genom sérskilda sim-
ningstider for kvinnor, sdrkost i skolor och anvéndning av sjalar, maste
stoppas; och omvént maste vad som kallas det traditionella tyska livs-
monstret, grundat pa kristna vérden och upplysningen, virnas som Le-
itkultur, ’ledkultur” (Henkel 2016:110-111, 116-117).

I Hamburg har AfD-avdelningen startat en ambitiés informations-
portal, kallad Islamspiegel, som pa ett likartat satt som Henkels bok ska
bidra till att 6ka den tyska debatten om islam och muslimer. En annan
gren inom partiet som sarskilt patagligt kinnetecknats av islamkritik ar
(den federala) Bundesvereinigung Christen in der AfD (ChrAfD), en
transkonfessionell organisation som sedan 2014 samlar konservativa
kristna, med knapp 6vervikt for katoliker men med protestanten och do-
centen Anette Schultner som den forsta talespersonen. De engagerade
dir, liksom 1 liknande konservativt kristna miljoer som stoder AfD (se
t.ex. Strube 2017), menar att etablissemangets syn pa islam kidnneteck-
nas av en blandning av dnsketédnkande och naivitet. Organisationens re-
ligionsteologi dr exklusivistisk. Séledes anses kristendomens
karnbudskap, sirskilt om Jesu gudom och uppstandelse, vara oforenligt
med islam (Grundsatzerkldarung u.a.). Bland huvudpunkterna i grund-
satserna finns motstand mot sharia-influerad islam men &@ven mot sddant
som abort, dodshjilp och homoéktenskap — i stillet ska den traditionella
kdarnfamiljen (mamma, pappa, barn) stodjas. Organisationens forhal-

63



din 1/2018

lande till mer liberala ledare inom kyrkorna &r spént (Ehl 2017). Den
politiskt mest framtrddande av profilerat kristna inom AfD, som har
starkt stod av ChrAfD, dr europaparlamentarikern Beatrix von Storch,
som tillhor de mest (varde)konservativa inom partiet. Hon ar ocksa en
av de mest drivande och ldngtgaende ndr det géller kritiken mot islam
och muslimer. Politisk islam ser hon som det allra storsta hotet mot de-
mokrati och frihet (se t.ex. Storch 2016; Ankerbrand 2014).

Nér ledande AfD-representanter pa varen 2016 samlades for parti-
dagar i Stuttgart fastlades ett fullstdndigt partiprogram (Grundsatzpro-
gramm) — en fardplan for ett nytt Tyskland” — i vilket motstandet mot
islam dr ett mycket framtrddande inslag. Dér finns satser som, den i
upptakten citerade, “Islam gehort nicht zu Deutschland” och ”Deutsche
Leitkultur statt Multikulturismus” (tysk ledkultur i stéllet for mangkul-
tur). Den tyska kulturen och virdegrunden uppges ha ett judiskt-kristet
och humanistiskt ursprung. Den islam som avvisas och ses som ofor-
enlig med tysk kultur och réttsordning kallas hir ”ortodox”. De musli-
mer som dr “integrerade”, och foljer tysk réttsordning, ska dock
accepteras som medlemmar av tyska samhéllet. Islamkritik maste vara
tillaten och far inte avvisas som islamofobi” eller “rasism”. Bland for-
slagen till konkreta atgédrder aterfinns forbud mot finansiering av mos-
kébyggen och drift av moskéer fran islamiska stater eller andra
utldndska finansidrer. Imamer ska utbildas pa tyska vid tyska universitet.
Minareter och boneutrop ses som islamiska hirskarsymboler som inte
ska anvindas i1 Tyskland. Islamiska organisationer ska inte ges status
som juridiska personer. Heltdckande klddsel (burka eller nigab) ska inte
tillitas 1 det offentliga rummet. Efter fransk modell ska dven sjalar for-
bjudas pa utbildningsstéllen — forbudet ska gélla bade larare och elever
eller studenter. Sjalen tolkas som en religids-politisk symbol for kvin-
nors underordning (Grundsatzprogramm 2016:34-36). Bland séddant
som AfD i stéllet ar for mirks exempelvis kristen kultur, invandrare
med hog integrationsberedskap, sérskilt forfoljda kristna minoriteter
frdn Mellandstern, stringa grianskontroller och straffmyndighet fran 12
ars alder. Till det som indirekt kan motverka islamiskt inflytande hor
ocksé forslag om kraftigt minskad invandring samt atgérder for att, i
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etno-nationalistisk anda, frimja 6kad nativitet bland “etniska tyskar”,
bland annat genom ett minskat antal aborter — en ”Willkommenskultur”
for bade ofodda och nyfodda (se vidare t.ex. Grundsitze 2016). I det
nagot kortare valprogrammet fran 2017 aterkom i huvudsak partipro-
grammets forslag (Programm fiir Deutschland 2017).

AfD hade, som manga andra nya partier, fran borjan viss karaktir
av “enfrageparti” — motstandet mot “massinvandring”, sérskilt fran
muslimskt dominerade omrdden — men har efterhand breddat sin reper-
toar (se t.ex. Grundsitze 2016; Programm fiir Deutschland 2017). Par-
tiet foreslar bland annat att Turkiet inte ska tillatas bli ny EU-medlem.
Tyskland ska tillhora FN:s stindiga medlemmar, inga frimmande trup-
per ska vara stationerade pa tyskt territorium, och vérnplikt ska aterin-
foras. Sanktioner mot Ryssland ska avskaffas, och det landet ska bli en
ny partnernation, sdsom Forenta staterna redan ér. AfD &r vidare ett glo-
baliseringskritiskt parti. Utvecklingshjélp ska vara hjélp till sjalvhjélp’,
och flyktorsaker ska bekdmpas i berdrda lander. P4 familjepolitikens
omrade foreslés att familjer med flera barn ska ges extra stdd. Det ska
finnas valfrihet mellan familjendra barnomsorg och daghem, och antalet
aborter maste minskas. Utbildning och forskning ska vara ideologiskt
fristdende och Humboldt-idealet forsvaras. Genusvetenskap betraktas
som oserids, och nuvarande professurer i det @mnet ska inte dterbesattas.
I skolorna maste disciplinen stirkas. Karnkraftverk ska ater tillatas,
medan vidare utbyggnad av vindkraftverk i stéllet ska forbjudas. Pro-
blemen med koldioxidutsldpp uppfattas som propagandistiskt over-
drivna. AfD foreslar vidare att den federala arbetsformedlingen
avskaftas till formén for kommunala ’job centers’. Skattesystemet ska
forenklas och 14g- och medelinkomsttagare ges lagre skatter. Valfards-
staten varnas, men alltfor langtgdende hogskattepolitik ska motverkas
och didrmed dven statens makt 6ver medborgarna (Grundsatzprogramm
2016; Programm fiir Deutschland 2017).
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SLUTSATSER, UTBLICKAR OCH FORSKNINGSPROPAER

Jamfort med andra europeiska lander, exempelvis grannldnder som
Frankrike, Belgien, Nederldnderna och Danmark, tog det véisentligt
langre tid innan starkt islamkritiska attityder kom att manifesteras i
storre rorelser, organisationer och partier i Tyskland. Detta kan delvis
ses 1 ljuset av landets moderna historia och effekterna av de alldeles ex-
trema héndelserna under den nationalsocialistiska eran pa 1900-talet.
Att rddslan for och motstandet mot det ’frammande”, sarskilt islamiska,
nu Okar torde delvis sammanhinga med Tysklands ovanligt generdsa
asylpolitik, dess Willkommenskultur. En stor majoritet av flyktingar och
andra invandrare har kommit frdn muslimskt dominerade lander. Ett
Okande antal tyskar delar inte Merkels instillning “wir schaffen das”
(vi klarar av det). Att de storsta partierna rort sig mot den politiska mit-
ten och haft ett betydande inbordes samarbete har dartill 6kat utrymmet
for mer extrema partier och rorelser. Fran centralt hall hors krav pé att
de Ostra delarna av landet ska ta ett 6kat ansvar for mottagningen av
nyanldnda. Men dir finns en mycket storre ovana att umgas med mus-
limer, och radslan for och den starka kritiken mot det ’frimmande”
tycks ocksa vara storre dn i véstra Tyskland, ndgot som exemplifieras
av Pegida-rorelsen (se t.ex. Bax 2015:218, 243-244). Tyskar 1 6st har
aven farska minnen av toppstyret under den socialistiska Osttyska dik-
taturtiden, och det finns en véxande kritik mot att politiker pa forbunds-
planet och inom EU inte lyssnar tillrdckligt pd “grisrotterna”, das Volk.
Aven om forindringarna efter den tyska aterforeningen varit snabba,
finns det dartill storre arbetsloshet och andra socio-ekonomiska problem
1 Ostra dn 1 véstra Tyskland, vilket bidragit till AfD:s grogrund och till-
vaxt (Westerlund 2015:34).

I denna artikel har jag koncentrerat mig primart pa islamkritik inom
de mediala och politiska sfarerna. Dér pagér en kamp bade mot och om
islam. Den aterfinns dven inom andra sférer. Till exempel fragan om is-
lambilder som produceras inom akademin, bland islamvetare och andra
forskare, numera fran en lang rad olika discipliner, har bara i undan-
tagsfall tagits upp hér (med Schirrmacher som exempel). Den inom-
islamiska kampen om hur (abstraktionen) islam bor uppfattas eller
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tolkas i dagens Tyskland dr ocksa intensiv, men har inte behandlats i
denna artikel. Dessa filt dr exempel pd nérliggande angelidgna forsk-
ningsuppgifter. I de fall som stétt i centrum for denna artikel finns en
betydande spiannvidd, fran den langtgdende och grovt generaliserande
eller islamfientliga syn som aterfinns hos exempelvis Ulfkotte, inom
Pegida-rorelsen och pd sajten Politically Incorrect till tydligt diversifie-
rade och nyanserade forhallningssétt som kdnnetecknar bland andra
Schirrmacher och Lucke. Pa en skala fran mindre till mer skarp is-
lamkritik har AfD efter ledningsskiftet fran Lucke till Petry och Meut-
hen, och direfter ytterligare genom utseendet av Weidel och Gauland
till toppkandidater infor valet pa hosten 2017, gradvis rort sig fran det
forra mot det senare. Men 1 takt med att partiet vuxit snabbt, har spann-
vidden mellan olika falanger och individer inom AfD — av utomstédende
ibland kallade ”Realos” och “Fundis” (uttrycken forekom tidigare for
att beteckna olika falanger inom miljopartiet Die Griinen) — ocksa ten-
derat att 6ka (jfr Friedrich 2017: 80—81). I denna artikel har fokus framst
varit pa officiella yttringar som &terfinns i bland annat partiprogram och
bland ledande foretrddare for partiet.

Den form av islam som AfD-ledningen skarpt kritiserar och tar av-
stdnd ifrdn kallas vanligen “islamism”. Andra termer for en, utifran
AfD-synpunkt, icke-accepterad islam &r ortodox eller politisk islam.
Den accepterade islam forvéntas vara en privat angeldgenhet fri fran
sharia-influenser. Den icke-accepterade islam kontrasteras mot den
tyska Leitkultur som ségs vila pa ett kristet eller judiskt-kristet — men
inte islamiskt — arv. Kravet pa integrering i ”det tyska”, och fragan om
hur detta ska uppfattas eller tolkas, aterfinns ocksa inom skilda sfarer.
Pa ett liknande — men omvént — sétt som betréffande fragan om islam
fors en kamp f6r och om ’tysk kultur”, som i 6kande grad ror dven de-
battorer 1 klart etablerade sammanhang. De islamkritiker som presen-
terats hdr dr motstdndare till pluralism, det vill sdga idén om
mangkulturalism eller kulturell mangfald. Fragan om vilka varderingar
som ska betraktas som “tyska”, och hur eller i vilken omfattning ”frim-
mande” influenser ska tillatas paverka kultur och samhéllsliv i1 Tyskland,
ar en viktig forskningsuppgift.
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Framstillningen ovan har begrinsats till ett ganska smalt samtids-
perspektiv. Fragan om islamkritik dr dock inte ny, &ven om dess inten-
sitet har 6kat pa senare ar. Mycket av dagens Islam-bashing har rotter i
tidigare epoker. I den tyska kontexten, eller omraden som sent (1871)
kom att utgdra den enade nationen Tyskland, dr exempelvis Martin Lut-
hers skarpa kritik mot islam och, sérskilt turkiska, muslimer intressant.
For Luther var Muhammed en satanisk motstandare till Gud (se vidare
t.ex. Francisco 2006). Mycket av islamkritiken i tysksprakiga omraden
har varit sammanvévd med sadan kritik i andra delar av Europa. Som
bland annat Mattias Gardell diskuterat, i ett bokkapitel om “’islamofo-
bins idéhistoria” (Gardell 2010:45—73), har den europeiska islamkriti-
ken varit sdrskilt intensiv i samband med de medeltida korstagen (i
Heliga landet och pa iberiska halvon), turkskridcken under osmanska ri-
kets storhetstid och under den moderna kolonialperioden, da europeiska
stormakter lade under sig ndstan hela den muslimska vérlden (se dven
t.ex. Nirenberg 2008; Bax 2015:47-57). Aven idag 4r den viixande is-
lampolemiken i1 Tyskland transnationellt ssmmanlidnkad med en lik-
nande fordndring i andra delar av Europa (och Nordamerika). AfD har
ndra kontakter med en rad andra nationalistiskt influerade partier som
exempelvis Front National, lett av Marine le Pen, i Frankrike och det
hollédndska Partij voor de Vryheid med Geert Wilders 1 spetsen, vilket
manifesterades i bland annat Koblenz-motet i borjan av 2017, dér re-
presentanter fran ndrvarande nationalistpartier som de nyss ndmnda ap-
pladerade Donald Trumps valseger i Forenta staterna. Och tyska
skribenter som Ulfkotte uppvisar stora likheter med forfattare inom Eu-
rabia-genren, till exempel Gisele Littman, mest kdnd under pseudony-
men Bat Ye’or, Oriana Fallaci och Michel Houllebecq, som ocksa
alarmistiskt skriver om att Europa héller pa att islamiseras och tas over
av muslimer (se vidare t.ex. Carr 2006; Malm 2009:17-66; Bax
2015:75-81). Om den nya islamiska anstormningen inte stoppas, drab-
bas kristna och judar (dven) i Europa av en underordnad stillning eller
dhimmitude — ett uttryck, myntat av den libanesiske maronitledaren Ba-
chir Gemayel, som sirskilt populariserats som polemisk term av Bat
Ye’or (se t.ex. Ye’or 2001).
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En 0kad kontextualisering genom vidgning av de historiska och re-
gionala perspektiven skulle saledes vara andra angeldgna forskningsupp-
gifter. D4 kan bland annat frdgor om globalisering eller glokalisering
aktualiseras. Nagra vill kanske lata sig inspireras av postkoloniala per-
spektiv (fran Saids Orientalism och framét) och analysera islamfientlighet
som ett Herrschaftsinstrument. Och inom ramen for teoridiskussionen
om postsekularitet kan fragan stéllas om den viaxande islamkritiken i
savil Tyskland som annorstédes ér en del av en samhéllelig rorelse fran
det sekuldra mot det postsekuldra. Hér finns en paradox sa till vida att
islamkritiker, bland annat inom AfD, sdger sig vilja védrna det ”sekuldra”
(vasterlindska) samhéllsbygget mot det religiosa” (islamiska) men
samtidigt vill privilegiera ett annat religiost ("inhemskt”) arv, namligen
det kristna eller judiskt-kristna, som véardegrund och kulturellt funda-
ment. [ vilken mening blir da samhillet sekulért eller postsekuldrt? Var
ndgonstans mellan — de teoretiskt renodlade — motpolerna sekulért och
religiost skulle Tyskland hamna om AfD-ledningens intentioner skulle
kunna omsittas 1 handling? Mycket tyder pa att det skulle bli ndgon
form av modifierat konfessionellt system med kristendomen som pri-
viligierad status quo-religion. Sammanbindandet av det kristna eller ju-
diskt-kristna med upplysningen ter sig ocksd ndgot paradoxal. Det
hyllade arvet fran upplysningen — vars innebord sdllan eller aldrig pre-
ciseras — kan, liksom det likaledes hyllade inhemska religiosa arvet,
(negativt) anvindas i mobiliseringen mot det ”frammande” (islamiska).
Men i vilken mening eller pé vilket sétt ska dessa “egna” arv (positivt)
utgora grund for kultur och samhalle?

Det ovan presenterade materialet har &tminstone antytt en betydande
bredd i islamkritiken, och studien kan delvis ses som ett bidrag till ny-
anseringen av diskussionen om islamfientlighet eller islamofobi. Ror
man sig utanfor de starkt nationalistiskt inspirerade kretsarna, 6kar bred-
den ytterligare. Att tala om islamofobi vs icke-islamofobi blir dé alltfor
fyrkantigt — pa motsvarande sétt som talet om sekulért vs religiost kan
fordunkla en stor komplexitet. Att islamofobi — en av alltfler termer som
overforts fran den medicinska sfaren, dir fobi utgdr en sjukdomsdia-
gnos — alltmer dragits ner i den politiska sfaren, och i hog grad fatt ka-
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raktdr av invektiv for att uttrycka avstandstagande fran politiska eller
ideologiska motstdndare, har ocksa bidragit till att gora det svarare att
anvénda i forskningssammanhang. Hir finns en viss likhet med den ti-
digare populariseringen av — den i det fallet fran en speciell kristen kon-
text overforda, och inflationsdrabbade — termen fundamentalism, efter
den islamiska revolutionen i Iran 1979, som ocksa snabbt fick karaktar
av skéllsord. For att diskutera bredden i islamkritiken — ett (paraply)ord
som bittre dn islamofobi eller islamfientlighet markerar den stora
spannvidden — pa en skala fran mycket stark till mycket mild, behovs
en mer nyanserad terminologi. I diskussionen av en sadan kanske en
del inspiration kan fés frdn den forskning som ldnge bedrivits inom re-
ligionsteologin, dér det finns en genomarbetad terminologi for att be-
teckna olika forhallningssatt till andra religioner. Beteckningar som,
exempelvis, exklusivism och universalism kan fungera vil i akademiska
sammanhang men &r — pa gott och ont — svarare att anvanda i den poli-
tiska sfiaren med dess nagot annorlunda typ av, mer ideologiserad och
propagandistisk, kommunikation. En islamkritisk position kan vara en
avgransad del av en mer allmént religionskritisk héllning, till exempel
hos ateister, men i denna studies exempel &r islamkritiken som regel
inte uttryck for religionskritik i vidare mening utan fokuserar en religion
och 1 synnerhet dess politiska dimension.

I artikeln presenteras nagra forfattare med stark medial nirvaro som,
1 storre eller mindre utstrackning, ldmnat sin uppvéaxtmiljos islam och
sedan gjort karridr pa sin islamkritik. Det finns gott om sddana personer
dven i andra europeiska lander. Ett sarskilt valként exempel utgor (ate-
isten) Ayaan Hirsi Ali, ursprungligen frdn Somalia men senare verksam
framst i Holland och Forenta staterna, som dven varit politiskt aktiv pa
hog niva. Hennes aktivism och skrifter, varav nagra utgivits av Bonnier
1 Sverige, har ocksa fatt betydande internationellt genomslag. Daniel
Bax (2015:205) menar att hon och liknande aktivister kinnetecknas av
“Uber-assimilation”. Personer inom denna inflytelserika kategori, som
Lawrence Foster kallat ”career apostates” (Foster 1984), utgdr intres-
santa och viktiga studieobjekt. Inspiration for sddana studier, till exem-
pel av Sabatina James i Tyskland — vars personhistoria med flykt undan
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patvingat dktenskap uppvisar vissa likheter med Hirsi Alis, kan fés fran
exempelvis Goran Larssons foredomliga studie av den svenska (kristna)
konvertiten Mona Walter (Larsson 2016), som liksom Ali har somaliskt
ursprung. I en innehéllsanalys av hennes omfattande produktion online
och 1 mer traditionella media diskuterar Larsson huruvida, eller i vilken
mening, hon kan betecknas som islamofobisk. Vid sidan av den enklare
iakttagbara grupp avhoppare som Walter tillhor, och som offentligt pro-
pagerar for sin islamkritik, finns en storre och for forskning mer svar-
atkomlig grupp av de-islamiserade personer, som ocksa behover
uppmérksammas mer i forskningen.

I islamfientligheten finns ett inslag av syndabockstinkande. Bland
annat mot den bakgrunden har en del forskare i Tyskland, liksom i1 andra
lander (se t.ex. Bunzl 2007), gjort jaimforelser mellan antisemitism och
islamfientlighet — dock utan att likstélla dessa entiteter. Den mest kdnde
tyske forskaren inom det temaomrédet torde vara historikern Wolfgang
Benz (se t.ex. Benz 2011), som menar att den nyare forskningen om
detta fenomen kan dra viss nytta av den sedan linge véletablerade forsk-
ningen om antisemitism. I nationalistiska kretsar 1 Tyskland, till exem-
pel inom AfD, liksom i andra europeiska léander, finns ofta ett starkt stod
for staten Israel och judisk nationalism ddr. Antisemitism ar sdllan ett
sarskilt utmérkande drag inom samtida europeisk nationalism. Snarare
finns en tendens att inkludera det judiska i den “europeiska vardegrun-
den”, vilket markeras i uttryck som “det judisk-kristna arvet” eller “den
judisk-kristna civilisationen”. Idag &r det muslimen som &r ’den andre”
par excellence. I nagra studier finns historiska perspektiv pa “andrafie-
ringen” av judar och muslimer (t.ex. Anidjar 2003; Kalmar & Penslar
2004; Benton & Gidley 2017), med analys av bade likheter och olikhe-
ter. Diskussionen r, i synnerhet i Tyskland, politiskt synnerligen laddad,
och det dr knappast forvanande att vissa tenderar att betona likheter, till
exempel den konspirationsteoretiska anklagelsen om strdvan efter
varldsherravélde, medan andra ligger tyngdpunkten pa skillnader, sér-
skilt det unika med forintelsen under andra virldskriget (jfr Soyer
2013:408-410). For den som, med Tyskland i primért fokus, vill {or-
djupa sig i diskussionen om antisemitism och islamfientlighet, kan Farid
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Hafez’ artikel ”Comparing Anti-Semitism and Islamphobia: the state of
the field” (Hafez 2016), dér tyska bidrag spelar en stor roll, utgora en
bra utgdngspunkt (se dven t.ex. Botticher 2009).

LITTERATUR

Abdel-Samad, Hamed 2014. Der islamische Faschismus: eine Analyse.
Droemer Knaur, Miinchen.

Adam, Konrad 2014. ”AfD-Griinder Adam: ’Ich kann die Furcht vor
der Islamisierung verstehen’”. 1. Frankfurter Allgemeine Zeitung,
17 december. [Online] http://www.faz.net/aktuell/politik/inland/afd-
gruender-adam-im-interview-ueb (hamtad 5 oktober 2015).

Anidjar, Gil 2003. The Jew, the Arab: a history of the enemy. Stanford
University Press, Stanford.

Ankenbrand, Hendrik 2014. ”Gegen Rechte von Schwulen und Musli-
men: Christliche Alternative fiir Deutschland”. I: Frankfurter Allge-
meine Zeitung, 10 mars 2014. [Online] http://www.faz.net/aktuell/
afd-kritisiert-rechte-von-schwulen-und-muslime-12837646.html
(hdamtad 26 oktober 2014).

Bax, Daniel 2015. Angst ums Abendland.: warum wir uns nicht vor Mus-
limen sondern vor den Islamfeinden fiirchten sollen. Westend Verlag,
Frankfurt am Main.

Bayrakli, Enes & Farid Hafez 2016. ’Introduction”. I: Enes Bayrakli &
Farid Hafez (eds), European Islamophobia Report 2015, s. 5-8.
SETA, Istanbul, Washington D.C. & Cairo.

Benz, Wolfgang 2011. Antisemitismus und Islamkritik”: Bilanz und
Perspektive. Metropol, Berlin.

Borell, Klas 2015. ”When is the time to hate? A research review on the
impact of dramatic events on Islamophobia and Islamophobic hate
crimes in Europe”. I: Islam and Christian-Muslim Relations, vol. 26,
nr4,s. 409-421.

Bunzl, Matti 2007. Anti-Semitism and Islamophobia: hatreds old and
new. Prickly Paradigm Press, Chicago.

72



din 1/2018

Botticher, Astrid 2009. “Islamophobia? The German discussion about
Islamophobia”. I: Central European Political Studies Review, vol.
XI, nr 2-3 (spring-summer), s. 210-228.

Carr, Matthew 2006. ”You are now entering Eurabia”. I: Race and
Class, vol. 48 nr 1,s. 1-22.

Dickmann, Patrick & Stefan Rook 2017. ”AfD-Vize im Interview:
’Islam ist keine normale Religion’”. I: 7-Online, 27 juni. [Online]
www.t-online.de/nachrichten/deutschland/bundestagswahl/
id_81516812/afd-vize-gauland-im-interview-islam-ist-keine-nor-
male-religion.html (hdmtad 15 oktober 2017).

Ehl, David 2017. ”Ist die AfD fiir Christen wahlbar?”. 1. Perspective
Daily, 11 januari 2017. [Online] https://perspective-daily.de/article
163/01Y2xdfy (hdmtad 24 februari 2017).

Fiedler, Maria & Jost Miiller-Neuhof 2017. ”AfD-Spitzenkandidatin
Alice Weidel: *das Kopftuch gehort nicht zu Deutschland’”. 1. Der
Tagesspiegel, 27 maj. [Online] www.tagesspiegel.se/politik/afd-spit-
zenkandidatin-alice-weidel-das-kopftuch-gehoert-nicht-zu-deut-
schland/19859992.html (hdmtad 15 oktober 2017).

Foster, Lawrence 1984. ”Career apostates: reflections on the works of
Jerald and Sandra Tanner”. I: Dialogue: a Journal of Mormon
Thought, vol. 17, nr 2, s. 35-60.

Francisco, Adam S. 2006. Martin Luther and Islam: a study in sixteenth
century polemics and apologetics. Brill, Leiden & Boston.

Friedrich, Sebastian 2017. Die AfD. Analysen — Hintergriinde — Kont-
roversen. Bertz & Fischer, Berlin.

Gardell, Mattias 2010. Islamofobi. Leopard, Stockholm.

Geiges, Lars, Stine Marg & Franz Walter 2015. Pegida: die schmutzige
Seite der Zivilgesellschaft. Transcript, Bielefeld.

Gidley, Ben & James Renton 2017. Antisemitism and Islamophobia in
Europe: a shared story? Palgrave Macmillan, London.

Grundsatzerklarung v.a. Grundsatzerkldrung, Christen in der AfD. [On-
line] https://christeninderafd.wordpress.com/grundsatzerklaerung
(hamtad 23 maj 2016).

73



din 1/2018

Grundsatzprogramm 2016. Grundsatzprogramm der Alternative fiir
Deutschland. Leitantrag der Bundesprogrammkommission und des
Bundesvorstandes. Alternative fiir Deutschland, Bundesgeschifts-
stelle, Berlin.

Grundsitze 2016. Grundsdtze fiir Deutschland: Programm der Alter-
native fiir Deutschland; Kurzfassung. Alternative fiir Deutschland,
Bundesgeschiftsstelle, Berlin.

Hafez, Farid 2016. ”Comparing Anti-Semitism and Islamophobia: the
state of the field”. I: Islamophobia Studies Journal, vol. 3, nr. 2, s.
16-34.

Hennig, Sebastian 2015. Pegida: Spaziergdnge iiber den Horisont; eine
Chronik mit einem Vorwort von Michael Beleites und Karikaturen
von Peter Willweber. Arnshaugk, Neustadt.

Henkel, Michael 2016. Der Islam — Fakten und Argumente. 2:a bear-
betade och utvidgade upplagan. Fraktion der Alternative fiir Deut-
schland im Thiiringer Landtag, Erfurt.

[llerhaus, Florian 2011. “Islamkritik” bei Thilo Sarrazin: eine religions-
wissenschaftliche Untersuchung. Bookra, Leipzig.

Institut 2015. Institut fiir Islamfragen, hemsida. [Online] www.islamins-
titut.de (besokt 26 februari 2015).

Interview 2010. ’Political scientist Hamed Abdel-Samad: ’Islam is like
a drug’”. I: Spiegel Online International, 17 september 2010. [On-
line] http://www.spiegel.de/international/germany/political-scientist-
hamed-abdel-samad-islam-is-like-a-drug-a-717589.html (hdmtad 12
maj 2016).

Islamophobia. a challenge for us all 1997. Runnymede Trust, London.

James, Sabatina 2014. Scharia in Deutschland: wenn die Gesetze des
Islam das Recht brechen. Droemer Knaur, Miinchen.

Kalmar, Ivan & Derek Penslar (red.) 2004. Orientalism and the Jews.
Brandeis University Press, Lebanon, New Hampshire.

Kelek, Necla 2005. Die fremde Braut: ein Bericht aus dem Inneren des
tiirkischen Lebens in Deutschland. Kiepenheuer & Witsch, Koln.
Kelek, Necla 2012a. Chaos der Kulturen: die Debatte um Islam und In-

tegration. Kiepenheuer & Witsch, Koln.

74



din 1/2018

Kelek, Necla 2012b. Akt der Unterwerfung”. I: Der Spiegel, nr 51, 17
december. [Online] http:/www.spiegel.de/spiegel/print/d-
90157564.html (hamtad 23 maj 2016).

Keskinkilic, Ozan 2016. Patriotic Europeans against the Islamization
of the Occident: a postcolonial critique”. I: Islamophobia Studies Ye-
arbook | Jahrbuch fiir Islamophobieforschung, vol. 7, s.129—-141.
New Academic Press, Wien.

Kurbjuweit, Dirk 2010. ”Euphorie der Freiheit”. I: Der Spiegel, nr 13.
[Online]  http://www.spiegel.de/Spiegel/print/d-69744060.html
(hdamtad 23 maj 2016).

Larsson, Goran 2016. ”’Most Muslims are like you and I, but ’real’
Muslims...: ex-Muslim and anti-Muslim sentiments”. I: Journal of
Muslims in Europe, vol. 5, nr 2, s. 205-223.

Larsson, Géran & Ake Sander 2015. ”An urgent need to consider how
to define Islamophobia”. I: Bulletin for the Study of Religion, vol.
44 nr. 1,s. 13-17.

Lucke, Bernd 2014. ”10 Thesen zum Islam”. [Online] http://genius.
com/Bernd-lucke-10-thesen-zum-islam (hdmtad 7 november 2014).

Malm, Andreas 2009. Hatet mot muslimer. Atlas, Stockholm.

Miiller, Jan-Werner 2016. Was ist Populismus? Ein Essay. Edition
Suhrkamp, Berlin.

Nirenberg, David 2008. ”Islam and the West: two dialectical fantasies”.
I: Journal of Religion in Europe, vol. 1, nr. 1, s. 3-33.

Petry, Frauke 2016. ”Frauke Petry: *Grundgesetzwidrigkeit des Islam
ist eine Tatsache’”. I: Welt am Sonntag N24, 6 juni 2016. [Online]
https://welt.se/politik/deutschland/article 155959965/Grundge-
setzwidrigkeit-des-islam-ist-eine-tatsache (hdmtad 26 januari 2017).

Pohlmann, Sonja 2006. ”’Selbstverbrennung eines Pfarrers: das Fanal,
das keiner versteht”, Der Spiegel, 3 november 2006. [Online]
www.spiegel.de/panorama/selbstverbrennung-eines-pfarrers-das
fatal-das keiner-versteht-a-446261.html (hdmtad 15 mars 2018).

Programm fiir Deutschland 2017. Programm fiir Deutschland: Wahl-
programm der Alternative fiir Deutschland fiir die Wahl zum Deut-
schen Bundestag am 24. September 2017; beschlossen auf dem

75



din 1/2018

Bundesparteitag in Koln am 22./23. April 2017. [Online]
www.afd/wahlprogramm (hdmtad 21 januari 2018).

Rubhstorfer, Karlheinz 2017. ”Die Alternative zur Alternative: Warum
Pegida, AfD und Co. Das Abendland nicht lieben”. I: Stefan Orth &
Volker Resing (Hg.), AfD, Pegida und Co.: Angriff auf die Religion?
s. 92—-115. Herder, Freiburg, Basel & Wien.

Rydgren, Jens 2013. Introduction: class politics and the radical right”.
I: Jens Rydgren (ed.), Class politics and the radical right, s.1-9.
Routledge, London & New York.

Sarrazin, Thilo 1910. Deutschland schafft sich ab: wie Wir unser Land
aufs Spiel setzen. Deutsche Verlags-Anstalt, Miinchen.

Sayyid, Salman 2014. A measure of Islamophobia”. I: Islamophobia
Studies Journal, vol. 2, nr. 1, s. 10-25.

Scharia-Gerichte 2012. ”Scharia-Gerichte in Deutschland? Antrittsvor-
lesung von Christine Schirrmacher an der Universitét Bonn”. I: Bon-
ner Querschnitte, Presseinformationen 234, nr. 40.

Schirrmacher, Christine 2002. Herausforderung Islam: der Islam zwi-
schen Krieg und Frieden. Hanssler Taschenbuch, Holzgerlingen.
Schirrmacher, Christine 2013a. Islam und Demokratie — ein Gegensatz?

SCM Hénssler, Holzgerlingen.

Schirrmacher, Christine 2013b. ”Christen und Muslime: ’Begegnung
ist moglich’”. I: Christliches Magazin Pro, 21 februari. [Online]
https://www.pro-medienmagazin.de/gesellschaft/2013/02/21/chris-
ten-und-muslime-begegnung-ist-moeglich (hamtad 12 mars 2015).

Schirrmacher, Christine & Ursula Spuler-Stegemann 2005. Frauen und
die Scharia: zwischen Kopftuchstreit und Ehrenmord. Dieterichs,
Miinchen.

Schwarzer, Alice (red.) 2016. Der Schock: die Silvesternacht von Koln.
Kiepenheuer & Witsch, Kdln.

Soyer, Francois 2013. “’Faith, culture and fear: comparing Islamophobia
in early modern Spain and twenty-first-century Europe”. I: Ethnic
and Racial Studies, vol. 36, nr. 3, s. 399-416.

Stoldt, Till-Reimer 2015. ”Diese Frau greift den deutschen Islam frontal
an”. I Die Welt, 30 oktober. [Online] http://www.welt.de/politik/

76



din 1/2018

deutschland/article48239246/Diese-Frau-greift-den-deutschen-
Islam-frontal-an.html (himtad 12 maj 2016).

Storch, Beatrix von 2016. ”Von Storch legt nach”. I: Zeit Online, 19
april 2016. [Online] http://www.zeit.de/politik/deutschland/2016-
04/beatrix-von-storch-islam-kritik (hdmtad 23 maj 2016).

Strube, Sonja Angelika 2017. ”Christliche Unterstiitzer der AfD: Mi-
lieus, Schnittmengen, Allianzen”. I: Stefan Orth & Volker Resing
(Hg.), AfD, Pegida und Co.: Angriff auf die Religion?, s. 58—71. Her-
der, Freiburg, Basel & Wien.

Uhrig, Christian 2012. ”Die Darstellung von Christentum und Islam in
der Wochenzeitung Junge Freiheit”. Opublicerad master-avhandling
i religionsvetenskap, Universitdt Bayreuth.

Ulfkotte, Udo 2007. Heiliger Krieg in Europa: wie die radikale Mus-
limbruderschaft unsere Gesellschaft bedroht. Eichborn, Frankfurt
am Main.

Ulfkotte, Udo 2008. SOS Abendland: die schleichende Islamisierung
Europas. Kopp, Rottenburg.

Ulfkotte, Udo 2015. Mekka Deutschland: die stille Islamisierung. Kopp,
Rottenburg.

Westerlund, David 2015. “’Islamofobi i Tyskland”. I: Signum, mars, s.
30-34.

Ye’or, Bat 2001. Islam and dhimmitude: where civilizations collide. Fa-
irleigh Dickinson University Press, Madison, New Jersey.

Younes, Anna-Esther 2015. ”Islamophobia in Germany: National Re-
port 2015”. I: Enes Bayrakli & Farid Hafez (eds), European Isla-
mophobia Report 2015, s. 179-198. SETA, Istanbul, Washington
D.C. & Cairo.
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In Quests for Stronger Human
Rights Protection: What Can We
Learn from Islamic Social
Contract Theory?

Av ULRIKA MARTENSSON

Artikeln utvecklar argumentet, att svensk politik om kulturell
mangfald och medborgarskap kan dra nytta av islamsk teori om
samhaéllskontrakt. Syftet ar att belysa betydelsen av universalism
for manskliga och medborgerliga réttigheter, och sambandet mel-
lan betoning av ’nationella véarderingar’ och ojimlikhet mellan
majoritet och minoriteter. Tre typer av samband analyseras. Forst,
sambandet mellan jamlikhet i ett mangkulturellt samhélle och
kulturella minoriteters mojlighet att generera kulturellt, socialt
och ekonomiskt ’kapital’, 1 Pierre Bourdieus bemirkelse. For det
andra, sambandet mellan jimlikhet i ett mangkulturellt samhélle
och ett universalistiskt samhéllskontrakt. For det tredje, samban-
det mellan islamsk samhéllskontraktsteori och europeiska mo-
derna samhéllskontrakt, som kan forklaras av att europeiska
kontrakts- och toleransteoretiker, har John Locke, studerade ara-
biska och islam. Islamsk teori kan alltsa ha bidragit till moderna
rattighets- och toleransbaserade samhéllskontrakt.

Nyckelord: Koranen, Ibn Ishaq, Tabari, Islam, samhéllskontrakt,
manskliga rattigheter, multikulturalism, universalism, ahl al-kitab
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INTRODUCTION: ‘SECTARIANISING’ PEOPLES, ‘RELIGIOSIFYING  CONFLICTS
I would like to contribute to the topic of the festschrift for Hikan Ry-
dving — Religion and Politics — with the otherworldly argument that
Swedish policy on cultural diversity and citizenship could benefit from
Islamic social contract theory. The starting point was a seminar in May
2015 about ‘the philosophy of law and society’, arranged by Swedish
and Iraqi colleagues. My assigned topic was ‘multiculturalism and chal-
lenges to society’, which I approached through an argument involving
three analytical relationships. Firstly, between equal opportunities and
outcomes in a multicultural society, and the ability of individuals and
groups to generate cultural, social and economic ‘capital’, in Pierre
Bourdieu’s sense of the term. Secondly, between equal opportunities
and outcomes in a multicultural society, and a universalistic social con-
tract. Thirdly, between Islamic social contract theory, and modern
rights- and tolerance-based social contracts. As we shall see, early mod-
ern European political thinkers, including John Locke, studied Arabic
and Islam, and Islamic theory may have contributed towards European
political theory. Here I will highlight the significance of universalism
for recognition of human and civil rights, and argue that the ascendance
of ‘national values’ over ‘“universal rights’ increases inequality. I draw
inspiration from Roxanne Euben’s approach in Enemy in the Mirror
(1999), but where she explores ‘foundationalism’ in modern western
and Islamic political theory, I focus on universalism and social contract.

I set out by addressing the multipronged question posed to me in the
seminar in 2015: should not ‘the majority” determine what constitutes
‘Islamic cultural capital’, in terms of what interpretations of the Qur’an
benefit co-existence in a multicultural society? And should we not agree
that exclusive and intolerant interpretations are less valuable than in-
clusive and tolerant ones? Following E.D. Hirsch, Jr (1967), there are
two ways to interpret a text: to define its meaning, or its current signifi-
cance. Applied to the Qur’an: its meaning is defined by its historical
and linguistic context of origins, while its significance is defined by its
interpreters’ socio-political, ethical and doctrinal considerations. In both
cases, human, civil and academic rights to freedom of religion, con-

80



din 1/2018

science, expression, and research, commit us to free enquiry into the
Qur’an’s meaning and significance. I therefore ask: given that tolerance
implies allowing intolerant interpretations, how can society benefit from
interpretations deemed intolerant?

A pertinent Islamic case is takfir, ‘to declare someone apostate’, i.e.
excommunicate someone from the faith. Excommunication can be
purely doctrinal. However, it can also be a legal matter. Since the faith
constitutes the bond between the law and the person as bearer of legal
rights, including the right to protection of life, declaring a Muslim to
have left the faith means, according to most pre-modern legal rulings,
withdrawing the person’s right to protection by the law. 7akfir in this
legal sense is used both by states and against states (Griffel 2007). In
the conflicts in Iraq and Syria, ISIS referred to takfir to justify war
against, among others, Shiite Muslims. According to the Saudi Arabian
writer Al-Ibrahim (2015), without being a product of the Hanbali school
of law, ISIS nevertheless echoes legacies associated with the Hanbali
scholar and preacher Muhammad b. ‘Abd al-Wahhab (d. 1206/1792).
Together with the amir of the Al Sa‘ud tribe, Ibn ‘Abd al-Wahhab es-
tablished the emirate of Dir‘iyya in the Najd, from which they chal-
lenged and temporarily ended Ottoman rule over the Hijaz, taking
control over the Prophet’s cities Mecca and Medina. Indeed, the Wah-
habi movement even claimed legitimacy by identifying with the
Prophet’s own mission. Thus, Ibn ‘Abd al-Wahhab’s da ‘wa was a call
for return to true tawhid, i.e. the creed of divine Oneness, and excom-
municating and fighting those considered to have lapsed into idol wor-
ship. Tawhid here equalled loyalty with the Wahhabi da ‘wa, i.e. ‘One
God’ signalling a quest for ‘one cause’, and the political aim to fight an
‘external” enemy — Ottoman authorities — actualising excommunication
(Al-Ibrahim 2015: 413; cf. Lapidus 1988: 673—674). Another example
from the period but in Moghul India is the tariga muhammadiyya,
within the Indian branch of the Nagshbandiyya brotherhood. As a Sufi
method, tariga muhammadiyya meant that the seeker should connect
with the Prophet through mystical union, in a new way that downplayed
the role of the Sufi shaykh as the path. Politically, tariga muhammadiyya
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involved the vision of uniting Indian Muslims around the Prophet’s spir-
itual guidance, and rallying them around the Ottoman Caliphate in order
to withstand British encroachments upon the Mughal Empire (Schim-
mel 1985: 216-225; 1975: 227, 373-383). Hence, even though the Ot-
toman Caliphate played different roles in the Wahhabi movement and
tariga muhammadiyya — foe or friend — both used visions of the Prophet
as symbols of unity based on ‘the true creed’, to fight off an external
enemy.

In our time, according to Al-Ibrahim, ISIS conformed to a Wahhabi-
like pattern of da ‘wa for ‘political tawhid’ under its self-declared
Caliphate, but in opposition to contemporary Saudi Wahhabism, which
legitimises the monarchy and has no territorial claims beyond Saudi
borders (Al-Ibrahim 2015: 411-12). It appears that doctrinal purity was
not the driving force behind the call for unity. In Iraq in 2014-2017,
ISIS rallied both local forces and international brigades of fighters, in-
cluding from Scandinavia. Among the local forces were those who, con-
sistently with international law, refused to accept the US-led invasion
of Iraq in 2003, or, more problematically, the ensuing Iraqi constitution
(2005) and internationally recognised government (2006). Some leading
commanders of ISIS were officers and high-ranking members of the
Baath party that ruled before 2003, and some of them formed a military
command network through the Iraqi branch of the Sufi Nagshbandiyya
brotherhood. Thus, it was ‘foreign enemies and their local allies’ who
provided the target for ISIS’ fakfir, including the old enemy Iran of the
Iran-Iraq War 1980-1988 which after 2003 became a powerbroker on
Iraqi territory, supporting a Shi‘ite party and militias (Natali 2015;
MERIP 2015; Rohde 2010). Some analysts therefore conclude that ISIS
would not have emerged without the invasion of Iraq in 2003 (MERIP
2015).! Its takfir should make us reflect on why international law is
founded on territorial sovereignty.

ISIS is comparable with the rise of the Taliban after decades of invasions and civil war
in Afghanistan, and the Islamic Courts and al-Shabaab in Somalia in similar circum-
stances; see Hansen (2013) on al-Shabaab, its connection with Afghan veterans from
the ‘defensive jihad’, and its strategy to unify tribes and fight off ‘foreign intrusions’
from Ethiopia and Kenya.
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Through the international jihad brigades, and Swedish and Norwe-
gian support of Iraq’s government and national reconstruction, the fates
of Iraq and Scandinavia intersect. Due to global migration, Scandina-
vian countries have a greater diversity of Islamic schools, brotherhoods,
and movements than Iraq, representing over thirty different national
backgrounds. The fact that the warring Iraqi parties are religiously and
ethnically identified, as Sunni, Shia, Arab and Kurd, and are Scandina-
vian citizens at the same time as Scandinavian countries engage in the
conflicts in Iraq and Syria, constitutes a challenge for the human and
civil rights upon which multiculturalism depends.

Following the International Covenant on Civil and Political Rights
(ICCPR, 1966/1976), which is an adaptation of the Universal Declara-
tion of Human Rights (1948), paragraphs 18 and 19 — freedom of reli-
gion, conscience, opinion and expression — are both individual and
collective rights. One has the individual and collective right to publicly
practice and teach one’s religion, and parents have the right to educate
their children in accordance with their religious and moral convictions.
Restrictions concern others’ rights, e.g. parents’ rights must not violate
the rights of the child, according to the Convention on the Rights of the
Child (CRC, 1989/1990. Freedom to manifest one’s religion or beliefs

may be subject only to such limitations as are prescribed by law and are
necessary to protect public safety, order, health, or morals or the funda-
mental rights and freedoms of others. (ICCPR, 18:3)

Freedom of expression is, in its turn,
subject to certain restrictions, but these shall only be such as are provided
by law and are necessary: (a) For respect of the rights or reputations of oth-
ers; (b) For the protection of national security or of public order (ordre pub-

lic), or of public health or morals. (ICCPR, 19:3)

Freedom of religion and expression thus allows public teaching and ex-
pression of interpretations that do not threaten national security, public
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order, health and morals, or the rights of others. Doctrinal excommuni-
cation, i.e. to posit a boundary of the faith and define who falls outside
of it, does not in itself infringe the law and public order; it depends on
the circumstances. Doctrinal excommunication is part of Christianity;
e.g. the Catholic Church still excommunicates on grounds of divorce
and abortion (Wilde 2001).

Legal excommunication, however, is problematic. Moreover, it is
not limited to religion. European governments have started revoking
citizenship from citizens of ‘foreign’ origins, in violation of human
rights and putting individuals’ lives at risk (Lenard 2018). Scandinavian
governments are part of this development. Their support of the Iraqi
government has come with a public discourse that ‘religiosifies’ the po-
litical conflict, i.e. it explains ISIS primarily in terms of Sunni Islamic
extremism, not the 2003 illegal invasion and ensuing national and re-
gional meltdown. In 2014 the Norwegian government launched a new
national plan to combat radicalisation and extremism, in response to
ISIS and general ‘jihad-support’, requiring public servants and citizens
to report suspect views, including in schools (Handlingsplan 2014:27—
30). Sweden adopted a similar strategy in 2016. A study comparing the
Nordic anti-radicalisation strategies concludes that they have serious
negative implications for democracy and social trust, by transferring
intelligence service responsibilities to the public, and giving ‘Islamists’
and Muslim immigrants disproportionate and stigmatizing attention
(Sivenbring 2016). In Norway, Sunni communities who were not sup-
portive of ISIS have been singled out in the media as prone to ‘radical-
isation’, and confronted with demands to denounce ISIS (Aftenposten
2014; Rabas 2014). At the same time, Norwegians with Kurdish back-
ground travel to Iraq and Syria to fight, but that is unproblematic since
they fight on the same side as the Norwegian government (Rabas
2014b). Nor is much political concern devoted to Iran’s mobilisation of
Shiite ‘foreign fighters’ from Afghanistan for the wars in Syria and Iraq
(Safi 2016; The Economist 2016). Simultaneously, in autumn 2014
western bombings of Iraq and Syria resumed on a massive scale in the
campaign against ISIS. By summer 2017, Amnesty International con-

84



din 1/2018

cluded that both ISIS and the internationally backed Iraqi government
forces have committed war crimes and deliberately targeted citizens.?
Swedish politicians’ consent to destroying ISIS at any cost is legitimised
by language that de-humanises these people; e.g., Swedish foreign min-
ister Margot Wallstrom in a speech intended for the Arab League in
March 2015 referred to ISIS as a ‘scourge’:

Together we face growing extremism and radicalisation. ISIL or Da’esh is
an example in the extreme. We need to work together to fight this scourge,
to identify and deal with its root causes and to do this while paying full re-
spect to human rights and international law (Wallstrém 2015).

A ‘scourge’ is a torture instrument, or an animal infestation. Although
most people agree that ISIS deserves such labels (or worse), politicians
pledging allegiance to human rights and international law cannot refer
to anyone as an animal infestation. The premise of the Universal Dec-
laration of Human Rights is that each human being has inherent dignity
and freedom, including war criminals and mass-murderers. ‘Dealing
with root causes’ in a human rights-based way requires respecting all
warring parties as dignified human beings with equal rights. Wallstrom’s
choice of words gives a lie to this, including her framing of the issue as

2 The Norwegian news agency NTB reported that around 9000-11000 civilians died in
the liberation of Mosul between October 2016 and July 2017 (Klassekampen, 21
December 2017, p. 16). Kurdish reports to the Independent journalist Patrick Cockburn
estimate around 40.000 civilians dead in Mosul, and around 90% of the ancient city’s
infrastructure and buildings destroyed (/ndependent, 19 July 2017,
http://www.independent.co.uk/news/world/middle-east/mosul-massacre-battle-isis-
irag-city-civilian-casualties-killed-deaths-fighting-forces-islamic-state-a784878 1 .html).
The deaths were due to ISIS killing civilians fleeing the city and holding civilians hos-
tage, and the western US-led and Iraqi government coalition aerial and ground
bombardment. According to Amnesty International “a pattern of attacks in which US-
led coalition and Iraqi forces appear not to have struck their intended military targets,
instead killing and injuring civilians and destroying or damaging civilian objects. In
some cases, civilian deaths and injuries appear to have resulted from a choice of
weapons that was inappropriate for the circumstances or failure to take necessary
precautions to verify the target was a military objective”. (Lynn Maalouf, 11 July 2017,
https://www.amnesty.org/en/latest/news/2017/07/irag-battle-between-us-led-coalition-
iraqi-forces-and-islamic-state-creates-civilian-catastrophe-in-west-mosul/).
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one of ‘growing extremism and radicalisation’, which echoes the na-
tional security plans but glosses over the political issues.

The importance of policy is highlighted in the volume Religion and
Nationalism in Iraq: A Comparative Perspective (Little and Swearer
2007). Case studies of the multi-ethnic and multi-religious countries
Iraq, Bosnia, Sudan and Sri Lanka show that equal opportunities and
the inclusion of all groups into public institutions is essential for social
cohesion, and that success or failure depend on political management.
Iraq’s 2005 constitution, crafted under US tutelage, is matched by a
sect- and ethnicity-based coalition government, similar to Lebanon’s
French-backed constitution and sect-based government. Ironically,
while both the Lebanese and the Iraqi constitutions may appear ‘au-
thentically Middle Eastern’ because of their sect-ethnicity-based struc-
ture for power sharing, they are products of French and US domination.?
In the post-2003 Iraqi political order, the Kurds and the Shiite Arabs
hold the most powerful positions of presidency and premiership. The
order may appear reasonable, given the numerical proportions of
‘Kurds’, ‘Arab Shiites’ and ‘Arab Sunnis’. However, it reflects problems
with power sharing. Former Prime Minister Nouri al-Maliki (2006—
2014) routinely dismissed as Sunni extremist and sectarian hostility po-
litical protests from citizens in the Sunni-dominated Anbar province
against his redistributive policies, and against his detention orders and
death sentences against Sunni government ministers on charges of ter-
rorism (BBC 2012; Wicken 2012). The Anbar province suffers from se-
vere draught and weapons-caused pollution of its dwindling water
reserves, which has made life increasingly difficult for its inhabitants
over many years (Chaudhry 2010). The water crises is caused by
decades of war and infrastructural decline (Rohde 2010), but is also
used as a war tool. When ISIS took control of the Anbar province in
June 2015, in revenge it cut off water supplies for areas under the Bagh-
dad government’s control, drying out the southern Iraqi marshlands
(Paraszczuk 2015; Yacoub 2015).

3 On the role of modern Ottoman and European colonial politics in shaping the Lebanese

‘sectarian system’, see Makdisi (2000).
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Part of the explanation for ISIS cruelty and vengefulness might be
the policy adopted upon the invasion of Iraq in 2003. The conquering
US force dispersed the Iraqi army and ruling Baath party, hunting down
leading Baath officials through the notorious Deck of Cards. Capture
meant execution (BBC 2010; Sissons and Al-Saeidi 2013). This left a
large part of the Iraqi establishment with no choice but to fight. Still, it
is predictable that the USA would disregard human rights. Executions
within a culture of discrimination is part of the American legal system:
the USA executes disproportionately many of its black citizens, and
sometimes on false charges (Peffley and Hurwitz 2007). One can com-
pare with US interventions in former Yugoslavia. The Serb leaders and
other war criminals were brought to justice in the Hague Tribunal, and
were never threatened with execution. Concerning Middle Eastern peo-
ple, the USA have no qualms over facilitating executions. Neither do
Swedish politicians, apparently. In April 2017, the then Minister of In-
terior Anders Y geman (Labour) announced that Swedish citizens fight-
ing for ISIS would be tried in Iraq, to stop them returning to Sweden.
They would be executed.* Since the re-conquest of Mosul from ISIS
began in autumn 2016, the Iraqi government has been mass-executing
ISIS captives, partly to silence popular demands for political reforms,
while European governments deliberate what to do with their citizens
captured in Iraq.’ Swedish politicians apparently agree to Swedish cit-
izens being executed in Iraq, even though Sweden does not have capital
punishment.® Consequently, Swedish citizens associated with the group
that the Foreign Minister Wallstrom called ‘scourges’, i.e. animals, may
lose their right to protection by their own government, which all but ig-

Per Kudo, Sveriges Radio, 6 April 2017 (http://sverigesradio.se/sida/artikel.aspx?pro-
gramid=83 &artikel=6664511); *Kritik mot Ygemans uttalande att svenska IS-krigare
ska domas i Irak’, Aftonbladet 15 June 2017. (https://www.aftonbladet.se/nyheter/a/
aVP4A/kritik-mot-ygemans-uttalande-att-svenska-is-krigare-ska-domas-i-irak).

Josie Ensor, The Telegraph, 13 September 2017 (http://www.telegraph.co.uk/news/
2017/09/13/iraq-sentences-russian-isil-fighter-death-hanging-first-ruling/).

¢  De-humanising language signals extraordinary treatment; Gardell (2008) warned of
how the US administration after 9/11 justified torture, by framing ‘The Jihadist’ as a
representation of non-human Evil.
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nores war crimes the US-led coalition against ISIS have committed (see
note 2, above). Mirroring ISIS’ takfir of Muslims fighting on the ‘wrong
side’, the Swedish government denies legal protection of those citizens
fighting on the wrong side. It is a ‘sectarianising’ strategy, since the gov-
ernment defines the warring parties and security risks in religious terms.

CONCEPTS

After this long introduction, I will develop my argument that Islamic
theory can serve as source of inspiration in developing a new Swedish
social contract, through the concepts multiculturalism, equal opportu-
nities, universalism, social contract, and capital.

Multiculturalism refers to ‘a distinctive model for the management
of cultural diversity’, involving a political demand for recognition and
equality for cultural groups. As a policy, multiculturalism thus recog-
nises that the people consist of several ethnic and cultural groups,
wherefore conformity to a ‘majority culture’ is not a requirement for
equal opportunities (Bousetta and Jacobs 2006: 26 passim). Susan
Moller Okin’s essay ‘Is Multiculturalism Bad for Women?’ (1999) is
the reference for the critique, that supporters of multiculturalism accept
that some cultures limit especially women’s rights. Consequently, mul-
ticulturalism furthers inequalities, both within communities and be-
tween ‘liberal majorities’ and minorities, since restricting women'’s life
choices reduces a group’s competitiveness. Referring to Canadian and
American contexts, Okin argues that since @/l cultural minorities dis-
criminate more against women than the ‘liberal majority’, no one who
supports gender equality and the liberal principle of individual rights
should grant minority groups the right to resources for preserving their
religion and other cultural practices. Okin’s main interlocutor is Will
Kymlicka, liberal Canadian defender of multiculturalism. In a response
to Okin (Kymlicka 1999), he argues that minorities do not have the col-
lective right to break a non-discriminatory law, e.g. deny women their
rights. However, minority cultures should receive public support be-
cause group cultures provide identity and the capacity to live a life of
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one’s choice, and deliberations about women’s rights are carried out
within groups, with reference to their own norms and terms. Hence,
Kymlicka argues, culture provides freedoms and benefits that outweigh
the downsides, for both individuals and groups.

Consequently, multiculturalism has implications for equality of op-
portunity and outcome. Equality of opportunity means ‘the assignment
of individuals to places in the social hierarchy (...) by some form of
competitive process, and [the eligibility of] all members of society (...
) to compete on equal terms’ (Arneson 2015); and equality of outcome
refers to individuals’ actual achievements in education, labour market,
politics, living standards, wages, health, etc. (Phillips 2004). Belonging
to a minority culture may limit equality of opportunity and outcome,
due to both internal norms and ‘external’ discrimination. Nevertheless,
I follow Kymlicka. I define equality of opportunity and outcome for all
members of society as the objective, but with support for cultural mi-
norities to preserve their cultures and religions. The human right to free-
dom of conscience and religion, and parents’ right to raise their children
according to their religion and culture, makes such public support an
obligation.

The third concept, universalism, refers to things that apply univer-
sally. There is tension between universalism and multiculturalism as
recognition of cultural difference. France constitutes an interesting case.
Generally, French left wing republicans define the French social con-
tract as founded upon the universal values of the Enlightenment, which
any citizen, regardless of cultural background, is expected to share.
However, these universal values are granted only one public cultural
expression, namely the majority’s public culture, which is ‘secular’ in
a way that excludes religious symbols that are not mainstream Catholic.
The logic of this social contract and public culture is that “[t]he bond
of citizenship would be eroded if society were fragmented into a col-
lection of identity groups seeking recognition of their difference instead
of working toward the public interest” (Laborde 2001:720). Conse-
quently, France legislated in 2004 to ban the wearing of Aijab and other
‘ostensible’ religious symbols, like the Jewish yarmulke, in public
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schools (Benhabib 2010). In response to cases complaining this law,
the European Court of Human Rights has ruled in favour of the law, re-
ferring to the ICCPR and the European Convention on Human Rights,
which allows the French legislature to decide what public manifesta-
tions of religion challenge ‘public order, health or morals’.

The example brings out the tension between the universal rights that
underpin human rights in the UDHR charter, and the identification of a
specific national public culture as the authority that defines what those
universal rights mean in practice, as in the international conventions
(cf. Benhabib 2010; 2006). In the French case, minority cultures are not
considered representative of the public, even though they may have
deep historical roots in France. For Seyla Benhabib (2006), the univer-
sality of human rights, applied in a society with several cultural and re-
ligious groups, means that minorities have the civil right to
democratically restate or ‘iterate’ definitions of national public culture.
If citizens whose religion and conscience commits them to wearing
hijab or yarmulke cannot engage in public politics due to the majority’s
view that their religious practices threaten public order, their civil rights
are limited. Consequently, the right to equal political opportunities for
cultural minorities requires more universalistic universalism than one
that limits public culture to majoritarian definitions.

Social contract refers to political theories that show ‘why and under
what conditions government is useful and ought therefore to be accepted
by all reasonable people as a voluntary obligation. These conclusions
were then reduced to the form of a social contract, from which it was
supposed that all the essential rights and duties of citizens could be log-
ically deduced’ (EB 2015). The European social contract theories date
to the early modern period and the Enlightenment, e.g. Thomas Hobbes
(d. 1679), John Locke (d. 1704), and Jean-Jacques Rousseau (d. 1778).
They share the premise of a ‘state of nature’, characterised by absence
of a civil society, but which can be transcended through the agreement
to convene around a social contract which curbs everyone’s freedoms
enough to enable society, and from which the rights and obligations of
citizens is deduced (EB 2015).
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In the present, the European Union, of which Sweden is a member,
represents a liberal democratic social contract, grounded in the Euro-
pean Convention of Human Rights and the international human rights
conventions. In the 1990s the European Commission became concerned
that minorities’, especially Muslims’, religious and cultural rights were
not recognised, which threatens social cohesion (Silvestri 2009). A new
policy recommendation of ‘civic integration’ was formulated and ex-
pressed in The Declaration on Intercultural Dialogue and Conflict Pre-
vention (DIDCP), adopted in 2003 by the European Ministers of
Cultural Affairs. Europe should aim at

the principle of equality between cultures, the value of cultural heterogene-
ity and the constructive dimension of dialogue and of peace. Differences
and divisions must not therefore be viewed as harmful and obstructive to
the devising of a collective project which requires differences to be taken
into account and otherness to be respected (DIDCP 2004:10).

Thus, at EU-level, civic integration means mutual accommodation be-
tween the member countries and their national cultures, and between
majorities and minorities within the countries. At the national levels,
however, countries that had previously had multicultural policies, like
the Netherlands and Sweden, from the late 1990s started defining ‘na-
tional culture’ in the terms of the ethnic majority, much like French as-
similation. The civic values of liberal democracy and human rights were
now defined as e.g. ‘Dutch’, but not ‘Moroccan’, implying that a Dutch
citizen of Moroccan background can identify with democratic values
only by assimilating into ‘Dutch culture’ (Stolcke 1995; Entzinger 2006;
Verkaaik 2010; cf. Sivenbring 2016). While the EU-level represents a
social contract that is universal enough to recognize cultural difference
as positive assets, individual countries tend to construct ‘national values’
in intolerant terms that exclude minority cultures, in line with Okin’s
policy recommendation (1999).

The final concept is capital. The French sociologist Pierre Bourdieu
(1986) defined ‘capital’ as three kinds of assets that individuals and
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groups can generate in society. Cultural capital consists in education
and family background. It is embodied as individuals’ comportment,
and transmitted through education, art, entertainment, religion, politics,
law, etc. Economic capital is property and other financial assets. Social
capital is networks, contacts, and class. The forms of capital are con-
vertible. Cultural capital is both the precondition for and outcome of
social and economic capital; and vice-versa. Especially relevant here is
Bourdieu’s analysis of how dominant classes protect their economic
and social capital by enhancing the importance of culture:

92

Because the question of the arbitrariness of appropriation arises most
sharply in the process of transmission — particularly at the time of succes-
sion, a critical moment for all power — every reproduction strategy is at the
same time a legitimation strategy aimed at consecrating both an exclusive
appropriation and its reproduction. When the subversive critique which
aims to weaken the dominant class through the principle of its perpetuation
by bringing to light the arbitrariness of the entitlements transmitted and of
their transmission (such as the critique which the Enlightenment
philosophes directed, in the name of nature, against the arbitrariness of
birth) is incorporated in institutionalized mechanisms (for example, laws
of inheritance) aimed at controlling the official, direct transmission of
power and privileges, the holders of capital have an ever greater interest in
resorting to reproduction strategies capable of ensuring better-disguised
transmission, but at the cost of greater loss of capital, by exploiting the
convertibility of the types of capital. Thus the more the official transmission
of capital is prevented or hindered, the more the effects of the clandestine
circulation of capital in the form of cultural capital become determinant
in the reproduction of the social structure. As an instrument of reproduction
capable of disguising its own function, the scope of the educational system
tends to increase, and together with this increase is the unification of the
market in social qualifications which gives rights to occupy rare positions.
(Bourdieu 1986: 92-93; italics added)



din 1/2018

Bourdieu’s analysis might explain why EU member states enhance the
majority culture as the national culture and norms that minorities must
adopt: it is the majority’s way of protecting and reproducing their cap-
ital, when faced with competition from new, culturally defined minority
groups. One can thus view the assimilation-to-national-values-policy
as a protectionist strategy stacked against equal opportunities and out-
comes for cultural minorities.

Given the convertibility of capital, public recognition of minority
groups’ culture as ‘valuable capital’ is necessary for equal opportunities
and outcomes. Since education is the main conduit for cultural capital,
it follows that minority cultures can only become publicly perceived as
valuable cultural capital if the national education system teaches reli-
gions and cultures as benefits to national culture. For example, Islam is
both a religion and a civilisation with a history of ideas and a wide range
of scholarly disciplines and schools. To appreciate this fact, beyond the
study of Islam within Religious studies curricula, Islamic theology
should be integrated into Theology departments; Islamic law into Fac-
ulties of Law; Islamic history and historiography into History depart-
ments; Islamic philosophy into Philosophy departments; Islamic
banking and finance into Economy and Business studies; and so on.
Such processes are underway, with the introduction of a chair of Islamic
theology at Uppsala University’s Faculty of Theology, and a lectureship
in Islamic law at Uppsala’s Faculty of Law. Their continuous develop-
ment is potentially important part of enhancing the public value of Islam
as cultural capital.’

I will now refer these concepts to studies from Europe, Sweden, and
Iraq, and finally to Islamic social contract theory.

7 On the importance for multicultural recognition, academic advancement, and
democratic citizenship, of including non-western philosophies in western Philosophy
curricula, see van Norden (2017).
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NATIONAL VALUES OR EQUAL OPPORTUNITIES

Assessing the claim behind the new European national discourses about
national values and their difference from especially Muslims’ values,
the American social scientists Pamela Irving Jackson and Peter Doer-
schler (2012) decided to study Muslims’ values in the UK, the Nether-
lands, France and Germany, using data from national surveys. Their
findings show that the political discourse, that Muslims do not share the
European values of liberal democracy and human rights, do not corre-
spond with Muslims’ actual values. Muslims report higher degrees of
discrimination than the population averages, particularly regarding their
religion and cultures, and they score below average on participation
and leadership in party politics. Yet these experiences are not reflected
in their political values and engagement in political affairs at national
and international levels. In fact, Muslims report slightly stronger than
average support for the democratic state and its authorities, for demo-
cratic values, for human rights, and engagement in national and inter-
national politics, combined with stronger than average significance
attributed to religion (Islam).® They are also slightly more optimistic
about their countries’ futures than the average. The only group that
stands out as distrustful of national authorities are young French Muslim
men; Jackson and Doerschler (2012) attribute this to French policy of
police raids and stop-search policy, targeting young men of North
African and Middle Eastern backgrounds.

The discrepancy between stronger than average political engage-
ment, democratic values, and significance attributed to religion, and
lower participation and leadership in party politics, indicates that ob-
stacles to participation are unrelated to Muslims’ values and religion.
Jackson and Doerschler (2012) therefore recommend that politicians
abandon new citizenship regimes and discourses about Muslims’ lack
of civic values, and instead implement equal opportunities and out-

8 Cf. Ishaq (2017: 224-234), the first statistically valid study of Norwegian Muslims’
political values, though not normalised against the population average: findings show
strong support for democracy and human rights, combined with strong significance
attributed to Islam for identity and daily life.
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comes. Swedish studies support the recommendation. Stromblad and
Myrberg (2013) show that political parties recruit significantly lower
numbers of members from poor urban areas with high per cent residents
of immigrant background, than from wealthy areas with majority ‘eth-
nic’ Swedes. The authors hypothesise that campaigners from the polit-
ical parties anticipate low levels of political interest in
immigrant-dominated neighbourhoods and therefore avoid them.
Odmalm and Lee show that minority groups find the established
Swedish political parties do not, and will not, engage in minority-related
issues such as cultural rights (Odmalm and Lee 2006:8—14). Neither
study explains lower participation and leadership rates. However, the
political parties’ refusal to make minority cultures a legitimate issue re-
flects the generally ‘low capital’ attributed to minority cultures, which
may discourage individuals of minority backgrounds.

Regarding social contract, Swedish policy mirrors developments
within the EU. According to Schierup and Alund (2011), the welfare
state after 1945 was founded on a social contract where the state was
obliged to provide each citizen with the means for education, profes-
sional development, political participation, childcare, and health (cf.
Tragérdh 2010). In the 1970s, when growing numbers of migrants from
Africa and the Middle East arrived, Sweden adopted a policy of multi-
culturalism with a citizenship contract founded on years of residence
and equal political, social and economic rights for all. During the 1990s,
however, a new citizenship contract emerged, aimed at ‘integration’ on
the basis of ‘Swedish values’, identified politically as liberal democracy
and human rights, and religious-culturally as ‘(Judeo-) Christian-Hu-
manistic’ — but never ‘Muslim’ (cf. Martensson 2010). According to
Schierup and Alund (2011), the premise of the new integration policy
is that immigrants are not well integrated, because their cultures conflict
with ‘Swedish’ values. By focusing on culture and values, the discourse
obscures the realities of the post-1980s neo-liberal economy, with in-
creasing segregation along economic and cultural lines in the labour
market and in living areas. Thus, Schierup and Alund (2011) explain
recurrent violent riots in suburbs among youth of immigrant back-
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grounds as justified frustration and demands for economic solidarity, a
value typically associated with traditional Swedish social democracy.

In fact, Sweden is experiencing faster rise in social inequality than
other OECD countries. According to Fredlund-Blomst (2014), the rea-
son is the combined effects of the 1990s economic downturn, and higher
numbers of refugees without formal education than in other western
countries. Viewed from this perspective, the new integration policy aims
at facilitating employment, assuming that immigrants’ assimilation into
‘Swedish values’ will help them acquire cultural capital and thereby ac-
cess to employment or economic capital. However, as already le Grand
and Szulkin (2002) show, even immigrants of African, Asian and Latin
American backgrounds who do have adequate ‘human capital’ still suf-
fer significant economic disadvantages compared with ‘ethnic’ Swedes,
suggesting that rise in social inequalities is also related to systemic dis-
crimination. Focusing integration policy on ‘Swedish values’ thus shifts
responsibility from policy to ‘culture’.

Yet, the ‘knowledge economy’ and increasingly automated industrial
production is making education more important and reducing unquali-
fied jobs. To counter unemployment, experiments with citizen wages
have been tried in the Netherlands and Finland. Every citizen gets a
baseline monthly wage from the state, with the possibility of increasing
one’s income through additional salaried work (Boffey 2015; Lillemets
et. al. 2015). There are numerous foreseeable negative outcomes of cit-
izen wage. It could entrench economic inequalities, if not everyone
could get an additional paid job. Yet citizen wage could liberate the un-
employed from humiliating benefit regulations, and the public servants
from punishing the poor. It could also enable those who wish to develop
cultural and religious activities, including education in languages, lit-
eratures, arts, religions, and so on, to do so. Currently, such activities
either depend on state priorities and funding, or are limited to voluntary
activities. But if cultural educational programs were made available to
any interested member of the public, citizen wage could contribute to
turning minority cultures into ‘valuable capital’ in a multicultural soci-
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ety.” Equal opportunities and outcomes monitoring would still be nec-
essary, to ensure equal treatment, and to improve policy.

[SLAMIC POLITICAL PHILOSOPHY AND LEGAL THEORY

Were one to develop a new multicultural social contract based on human
rights, Islamic social contract theory could provide inspiration. Histor-
ically, the Islamic social contract referred to a feudal and hierarchical
society, mostly with Sunni Muslim dynastic rulers. The law granted and
protected both individual and group rights, and the jurists as the law-
making institution guaranteed the legitimacy of the state as protector of
rights, and as just.'® The hierarchical and dynastic aspects of this social
contract are clearly irrelevant for a liberal multicultural society. What
is of interest here is its universalistic theory, which is more consistent
with the principle of ‘human rights’ than the frame of ‘national values’.
The key to its universalism is the Qur’anic concept of man as divine
Creation, as [ will show through some historiographical and legal ex-
amples.

The Arabic language is governed by polysemy, i.e. a word takes on
different aspects (wujuh, ‘faces’) of meaning in different contexts (Rip-
pin 1988). In the Prophet’s biography by Muhammad b. Ishaq (d.
150/767), edited by Muhammad b. Hisham (d. ¢. 213/828), the concept
kitab, which often means ‘book’, refers to the Prophet’s written contract
with the ‘faithful’, or more precisely ‘those who promote security’ (al-

See van Norden (2017), on difficulties in getting philosophies from Africa, China,
India, ’indigenous peoples’, even Islam and Judaism, included in university Philosophy
curricula: all resources are claimed for modern western European and North American
philosophy, deemed to be the real Philosophy.

On rule of law and separation of powers in the early Islamic states, Feldman (2012)
argues that since the medieval states depended on tax revenue, and the jurists ensured
that the taxation was just, and had the social power to declare a caliph illegitimate, the
judiciary as legislative power was autonomous enough to subject the ruler to the law.
Feldman’s analysis follows e.g. Heck (2004); Lowry (2008). Zubaida (2003) and Viker
(2005/2012), while not contradicting this picture, still rather perceive the jurists as sub-
ject to the state.
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mu’minuna)," including the ‘migrants’ (muhajiruna) from Mecca and
the ‘helpers’ (al-ansar) from Medina, and the Jewish tribes of Medina.
The contracting parties have equal rights and obligations, including
freedom of religion, stipulated in the written document (Arjomand
2009). This contractual aspect of kitab is attested in the Qur’an, along-
side the other aspects ‘scripture’ and ‘people of scripture’ (ahl al-kitab).
Ahl al-kitab is a technical term for the Jews and the Christians, as re-
cipients of the same scripture that God sent down to the Prophet. How-
ever, when referred to the contractual aspect of kitab, ahl al-kitab takes
on the aspect ‘the parties to the written contract’ (Martensson 2008,
2011; Radscheit 1996). One example is from the Qur’an, sura 3, verses
64-68. Here, the Jews and the Christians are persuaded to enter a con-
tract of loyalty, on the grounds that they share Abraham with the speaker
of the Qur’an and thus already have knowledge about the contract:

(64) Say: “O Parties to the Written Contract/Adherents of the Scripture!
Arise and come to an equitable word between us and you: that we serve no
one but God, and do not make anything partner with Him (/& nushrika bihi
shay an), and do not take each other as lords instead of God!” Should they
turn away (tawallii), say: “Bear witness that we are promoters of peace
(muslimiina)”

(65) O Parties to the Written Contract/Adherents of the Scripture! Why do
you argue about Abraham when the Torah and the Gospel were not sent
down until after him? Will you not be bound by reason (afala ta ‘gilina)?
(66) Here you are: you have argued concerning that about which you have
knowledge ( ilm), so why do you argue concerning that about which you
have no knowledge? God knows and you do not know:

(67) Abraham was neither a Jew nor a Christian, but a sanif and one who
promotes peace, since he was not among those who take other partners!
(68) Indeed, the people who are most loyal allies of Abraham (‘awla bi'I-
brahim) are those who followed him, and this Prophet and those who pro-

Mu ’'min means, literally, ‘one who promotes security, trust’ (‘amn)’, in accordance with
the contractual frame; see the dictionary Lisan al- ‘Arab, entry "-m-n; also Martensson
(2008: 378-379, 397); Eggen (2011).
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mote security; and God is the Guardian (wali) of those who promote secu-
rity!

Also from sura 3, verses 75—76 refer to ahl al-kitab in the context of
contract:

(75) Among the Parties to the Written Contract there are those who, if you
give them as security a heap of gold will return it to you, and there are
those who, if you entrust them with one dinar, will not return it to you un-
less you keep on demanding it. That is because the latter say: “We have no
obligations towards the ones devoid of writing!” knowingly uttering lies
on behalf of God.

(76) Indeed, he who fulfils his contract meets his obligations: God truly
loves the ones who meet their obligations!

Further on in sura 3, verse 81 describes how God binds Himself by the
Covenant and contract that He enters with the prophets who preceded
the Prophet Muhammad:

When God took the Firm Covenant (mithaq) from the prophets: “Now that
I have brought you a written contract and wisdom, and a messenger comes
to you confirming what you have (received), you must have faith in him
and support him to victory! Do you affirm this and take upon yourselves
my contract?” They said: “We affirm it!”” He said: “Bear witness, and I will
be a witness together with you!”

The paradigm for this Firm Covenant is sura 7, verse 172, where God
binds Himself to the Covenant with Adam, the first human:

When God took from the backs of Adam’s sons their offspring and made
them testify for themselves: “Am I not your Lord?” They said: “Indeed,
we testify!” so that you will not say on the Day of Standing to trial: “But

12

we were unaware of this
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This verse grounds the principle of ‘contractual agreement’ in God’s
Creation of man, i.e. not only Muslims but all men.

In al-Tabari’s (d. 310/923) History of the Messengers and the Kings
(Ta rikh al-rusul wa’l-muluk), which chronicles pre-Islamic and Islamic
rulers and prophets from Creation to the year 915, kitab often appears
in conjunction with a social contract (mithaq and ‘ahd), which subjects
the ruler to the law, and all individuals to the terms of the contracts they
have entered (Mértensson 2009; 2011). Al-Tabari provides the social
contract with a universalistic frame, by describing how God established
the principle of writing (kitab) in Creation itself, since the first thing He
created was the Pen, which wrote down the terms of each individual,
until Judgement Day. Then he described how God concluded mithaq,
i.e. the Firm Covenant, with Adam and all his offspring, as the Qur’anic
verse 7, 172 describes. On the basis of this contract theory, al-Tabari
proceeded to write history. ‘The state of nature’ here is rule of law,
through which God teaches man to promote peace. The antithesis is
‘Satanic temptation’, i.e. rejection of contract, with ensuing war and
suffering. Through concrete examples from royal history, al-Tabari
shows how mithaq and kitab was implemented as the contractual foun-
dation of statecraft and law, first by the ancient Persian dynasties, then
by all subsequent peoples and rulers, and eventually the Arabs, the
Prophet, and the Caliphs. Any ruler, pre-Islamic or Muslim, as a creature
of God is equally capable to rule by law or fall for temptation. It should
be noted that ‘contract’ for al-Tabari is not enforced but a mutual agree-
ment, and its violation means infringing upon the rights of individuals
and groups, provoking rebellions that are justified in cause, if not effect
(Mértensson 2009, 2011).

Al-Tabari also wrote a Qur’an commentary (Jami‘ al-bayan ‘an
ta’wil "ay al-Qur’an). Here, he locates the principle of rights in Cre-
ation, e.g. in his exegesis of sura 4, verse 1, where he establishes a con-
nection between the common origins and brotherhood of all humans
and the fact of ‘human rights’, and God’s imposition of the universal
obligation that the strong protect the rights of the weak:
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God means by His speech (O people, fulfil your obligations towards your
Lord Who created you by cleaving asunder one person; Q. 4:1): (...) He
described Himself as the One Who has created all the diverse beings from
one person to let His worshippers know how He issued forth (all) that from
one individual. Thus He informs them that since they are all offspring of
one man and one mother and are therefore all from one another, they are
obliged to uphold each others’ rights as brothers. (... They are obliged to)
act kindly, not oppressively, towards each other, so that the strong uphold
the rights of the weak, in accordance with what God has commanded them.

(..

The statement that ‘the strong uphold the rights of the weak’ reflects
the fact that society was hierarchical and included e.g. slaves. In spite
of hierarchy, however, all humans have rights. These universal rights
pertain to the social contract theory, designed to transcend the commu-
nity of Muslims because the contract included non-Muslims, as well.
For this reason, the contract theory posited a universal framework
according to which all humans a priori possess the knowledge required
for the contract. This makes the Islamic social contract theoretically
similar to the universal human rights declaration, even though it is
framed with reference to divine Creation. Consequently, in the Qur’an,
the Prophet’s biography and al-Tabari’s history, kitab and ahl al-kitab
refer to a social contract theory. In the Islamic polities and law, ah/ al-
kitab serves as a canonical theoretical concept, which legitimises the
institution ahl al-dhimma, ‘the people protected by the law’, i.e. those
non-Muslim religious communities, primarily Jews and Christians but
also others in other contexts, such as Hindus and Buddhists in the Indian
Sultanates, who enter into a contract with the Muslim rulers. A4l al-
dhimma enjoyed protection by the Islamic law of life, religion, and
property, in exchange for tax and political loyalty. As concept, then, ah!/
al-kitab signifies not only that Jews and Christians possess ‘scripture’
as sacred canonical texts, but that they are contract parties with knowl-
edge about kitab as a legally binding agreement. Presumably, it is this
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contractual meaning-aspect of kitab that historically enabled its exten-
sion to other groups than Jews and Christians.

Within legal theory, the period from ca. 700 CE onwards saw the
development of the theory that consideration of ‘public welfare’
(maslaha) should guide legislation and the finding of new laws through
interpretation of the Qur’an and sunna.'? By the 1100s, the Shafi‘i jurist
al-Ghazzali (d. 505/1111) formalised a set of legal objectives (magqasid)
identified with ‘public welfare’, namely the individual’s right to life,
religion, intellect, property, and progeny. These rights extended also to
the ‘protected peoples’ (ahl al-dhimma) under Islamic law. The famous
Hanbali jurist, Ibn Taymiyya (d. 728/1328), who used al-Tabari’s
Qur’an exegesis, developed a concept of Sharia as the divine guidance
that is identical with human ‘natural’ reason, law and morality (fitra).
Ibn Taymiyya closely paralleled Mu‘tazilite rationalism, except that his
inductive method of deriving rulings from scripture differed from the
more deductive methods of the Mu‘tazila (Vasalou 2016). His corre-
sponding political theory was siyasa shar Gyya, ‘politics according to
Sharia’. Ibn Taymiyya also developed magasid from a fixed list of ob-
jectives of legislation into an open-ended one, depending on the require-
ments of the context (Kamali 2008), although never in violation of
explicit scriptural rulings. Even in contemporary Europe, Islamic schol-
arly bodies define Sharia through a contractual loyalty with European
states and laws. The European Council of Fatwa and Research (ECFR)
is an example of an organisations using the magqasid and siyasa
shar ‘iyya methodology. For example, ‘Abd al-Majid al-Najjar in the
essay Tajdid figh al-siyasa al-shar ‘iyya, ‘Renewal of figh on politics
according to Sharia’, argues that active Muslim participation in Euro-
pean politics should involve actualising and renewing Islamic political
philosophy according to the European contexts, including human rights
(al-Najjar 2014:6). This is perfectly in line with Jackson and Doerschler
(2012) survey of European Muslims’ values (see above).

12 On maslaha and magqasid, see Abdelkader (2003); Opwis (2010); Bin Sattam (2015).
On rights and natural law theory, see Emon (2004-5; 2010).
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The connection that the medieval Muslim jurists established between
divine Creation and social contract resembles the significance of Deism
for theories of ‘natural religion’ and ‘natural reason’, upon which Eu-
ropean theories of religious tolerance drew, and there may even be his-
torical connections. For example, John Locke (d. 1704) studied Arabic
at Oxford University. As Denise Spellberg shows, Locke developed his
ideas on religious tolerance by engaging with peers and colleagues, who
lauded Islamic principles. Locke’s teacher in Arabic, the Orientalist Ed-
ward Pococke and his son Edward Jr., who Locke tutored, translated
the Andalusian scholar Ibn Tufayl’s (d. 580/1185) ‘Enlightenment’ trea-
tise Hayy ibn Yaqzan, from Arabic to English. Locke also read the works
of his fellow student of Arabic, Henry Stubbe (d. 1676), who praised
Islam as a tolerant religion (Spellberg 2013:65-69).!* Even though there
is no evidence that Locke himself studied Islamic law, his social con-
tract theory contains a magqasid-like concept of legal objectives:

The state of nature has a law of nature to govern it, which obliges every
one: and reason, which is that law, teaches all mankind, who will but con-
sult it, that being all equal and independent, no one ought to harm another
in his life, health, liberty, or possessions: for men being all the workman-
ship of one omnipotent, and infinitely wise maker. (‘Second Treatise of
Government’, par. 6)

Here is a link between Islamic political and legal theory, and the En-
lightenment universalism and natural law theory, which also underpins
the Universal Declaration of Human Rights of 1948. The UDHR dis-
tinguishes itself for its radical sanctification of human life and dignity,
which takes protection of individual freedoms to a new level; yet the
universalistic theory of ‘human rights grounded in universal brother-
hood’ is the same. Islamic social contract theory thus reminds us that
universal rights require the a priori assumption that different culturally
and religiously defined groups share political values.

3 On Enlightenment philosophers and translations of the Qur’an, see Elmarsafy 2009.
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CONCLUSIONS

Multiculturalism offers equal opportunities and outcomes on the a pri-
ori assumption that cultural differences can coexist with cross-cultural
agreement about political values. This was exemplified by Jackson and
Doerschler (2012) study of contemporary European Muslims’ values,
and my analysis of pre-modern Islamic social contract theory. More-
over, people must be free to democratically contest laws perceived as
discriminatory. ISIS and the Iraq war have made it clear that e.g. the
Swedish government operates with two categories of citizens: those
who can be executed by other states and stripped of their Swedish civil
rights, and those who cannot. These discriminatory practices reflect the
current integration policy’s premise, that the ‘national values’ are ‘eth-
nically Swedish’ and not a priori shared with minorities.

I have also argued that turning minorities’ knowledge into valuable
‘cultural capital’ is necessary because it converts into economic and so-
cial capital, enabling equal opportunities and outcomes for all cultural
groups. Moreover, it enables the a priori assumption of shared political
values, upon which multiculturalism depends. Currently in Sweden and
Norway, school and university education about Islam belongs to the
study of the world religions. Yet Islamic thought spans philosophy, the-
ology, history, law, political theory, economics, pedagogics, literature,
art, and religion, which requires integrating the academic study of Is-
lamic and other non-western religions and scholarly disciplines into uni-
versity curricula, beyond Religious studies. Once minorities’ cultures
become ‘valuable cultural capital’, it signifies a resilient and human
rights-based liberal democracy.
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ABSTRACT

With reference to Scandinavian and Islamic cases, the article explores
the significance of universalism for human and civil rights, and the con-
nection between current emphasis on ‘national values’ and inequality
between cultural minorities and ‘the majority’. The main argument is
that current Swedish policy on cultural diversity and citizenship could
benefit from Islamic social contract theory, which may even have in-
formed early modern European theories on social contract and religious
tolerance, e.g. John Locke, student of Arabic and Islam at Oxford Uni-
versity.

KEYWORDS: The Qur’an, Ibn Ishaq, Tabari, Islam, social contract,
human rights, multiculturalism, universalism, ahl al-kitab
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Traditionalist forbidding of wrong
in ‘Abbasid Baghdad'

AV SUSANNE OLSSON

Artikkelen omhandler den formative perioden av juridiske tra-
disjoner 1 ‘Abbasidenes Bagdad, med serlig fokus pa “tra-
disjonalisme”, hvor Ibn Hanbal (d. 855) var en forleper. Fokus
er pa konfliktsituasjonen relatert til tolkningen av islam, spesielt
pa 900-tallet, da flere konflikter forte til vold og oppteyer i byen.
Formalet er & vise hvordan noen av Tradisjonalistene sekte & dis-
kreditere andre islamtolkninger og praksiser, og a belyse deres
syn pa hvordan ikke-tradisjonalister skulle behandles ifolge deres
forstaelse av plikten til & “forby det onde”. Bagdad er konteksten,
og den sosiale, okonomiske og politiske situasjonen i byen
fungerer som en forklarende bakgrunn for de tolkninger og kon-
flikter som blir nevnt i artikkelen. Etter at uroen og volden er ad-
ressert, gis noen korte kommentarer til arsakene til at en
mer’passiv’ hanbalisme siden har dominert. Dette i forhold til
oppfatninger av hvordan man i praksis skulle behandle de som
ikke var hanbalitter.

NoKKELORD: Tradisjonalisme, hanbalisme, forby det onde, Bagdad,
Abbasider
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INLEDNING

This article addresses Traditionalism? in Baghdad with a focus on how
certain early Hanbalis viewed the duty of commanding right and for-
bidding wrong (al-amr bi al-ma ‘rif wa al-nahy ‘an al-munkar, see
below). It outlines Ibn Hanbal’s (750—855) rather passive views on how
to correct wrongdoers and what kind of methods he promoted and
practiced in this regard, and relates this to the historical situation in
Baghdad at the time. Ibn Hanbal’s views and method of correction will
mainly be drawn from the biography by Ibn al-Jawzi (see below).
Following the examples of the biography, the article will briefly address
the development of Hanbalism in regards to forbidding wrong during
the 10™ century, putting later Hanbalis under scrutiny in order to address
what kind of correction they promoted and practiced. This part will
thus comment on the development of the Hanbali tradition regarding
the forbidding of wrong during the century after Ibn Hanbal’s death,
when the context had changed. The focus is on how the selected
Traditionalists advocated forbidding of wrong and a comparison will
be made of their strategies. The main proponents of the forbidding of
wrong that will be compared is al-Barbahari (867-941), who re-
presented an activist stance, and al-Khallal (ca 848-923), who re-
presented a passive stance. Where possible, a comment will be made
on how they conducted the forbidding of wrong in practice, and an
attempt at an explanation will be made related to the historical situation.
The purpose is not to outline dogmatic reasons to motivate the rejection
of specific groups or positions. Dissimilation efforts often appear in
situations where religious authority is contested. The use of “tradition”
is typically arising in situations where conflicts and contested claims to
religious authority appear. The Traditionalist approach to sources serve
a purpose of legitimization and one strategic function of the requirement
of textual evidence is to formulate distinct identities and to draw clear

In this article, “Traditionalism” designates interpretations of Scripture promoting a
condemnation of methods and arguments based on reason as in speculative theology
(kalam) or philosophy, and instead requiring direct textual proof from the Qur’an or
Sunnah. Traditionalism here refers to early forms of Hanbalism, emphasizing strict
adherence to and imitation of the Sunnah.
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boundaries between in- and out-group (Riipke 2011). This article will
comment on possible reasons why a passive practice of forbidding
wrong became dominant. We will begin with turning to the city of
Baghdad herself, whose economic, social and political situation is the
context of this formative period, in order to gain a context from which
we can understand the sources.

‘ABBASID BAGHDAD

Baghdad was founded in 762 by the caliph Mansur (r. 754-775) and
turned into a major center of learning. It was a flowering city, and parts
of the local population were rather affluent. Worldly attractions led to
what many considered un-Islamic behavior, with arenas for music,
games and dancing girls. Urbanization and commerce led people of
diverse backgrounds to intermingle, and quests for knowledge of
various sorts were patronized by the authorities. Baghdad has since been
remembered as the main site for the so-called golden age of Islam,
where science, culture, philosophy and inventions flowered, until the
Mongol invasion in 1258.

Three features characterized the cultural climate of Baghdad, at least
regarding the cultural elite, namely individualism, cosmopolitanism,
and secularism. The atmosphere has been described as competitive and
individuals strove for fame and recognition. The cosmopolitan nature
was expressed in pluralism of religious, ethnic, and cultural back-
grounds of its people, including visiting merchants and scholars. The
allegiance with traditional groups and loyalties were weakened as a
result, but most people seem to have attempted to, at least formally,
maintain allegiance with their religious communities. This is likely the
result of the prevalent strong social and religious norms that conflicted
with the ideals of many scholars, who therefore needed to pretend and
accommodate to the norms (Kraemer 1986:11-20, 24-25, 30).

Life for the common people was hard. It was difficult to supply
sufficient facilities for the large population, estimated to around
300.000-500.000 individuals. Services and the municipal administ-
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ration were not effective. Famine, malnutrition, epidemics, wars, and a
general feeling of insecurity due to urban rioting and foreign invasions
were widespread, causing a “hypersensitivity of temperament” among
both leaders and the populace. In addition to such emotions, social,
religious and ideological antagonism and aggressiveness characterized
the city. This divided the Muslims in various fractions, unable to unite
in the face of outside aggressors (Kraemer 1986:21-27, 46-47).

The ‘Abbasid caliphs influenced the development of Islamic
theology and jurisprudence in various ways. A well-known incident is
when the caliph al-Ma’mun (r. 813-833) initiated the inquisition
(mihnah) in 833. Al-Ma’mun sent a letter to his deputy telling him to
control the judges concerning their views on the Qur’an. The letter
shows al-Ma’mun’s critical attitude towards the Traditionalists. The
common people with a lack of knowledge, he held, were mistaken in
their view of the eternal Qur’an, in reference to Q12:2, “We have made
it (ja ‘alnahu) an Arabic Koran”, arguing that what God has made
(ja ‘ala), he has created (khalaka). Moreover, the caliph turns against
Traditionalists due to their focus on Sunnah and rejection of others.

The inquisition constituted of a struggle between those who held a
rationalistic approach to theology and jurisprudence, and Traditionalists,
who stressed textual evidence (dalil) and condemned speculative
theology (kalam) (on mihnah, see Hinds 2012). These differences also
had political consequences during mihnah, when the caliph enforced
certain theological dogma as official, and scholars were expected to
accept them. The dogma related to rationalist creed, such as stressing
free will and individual responsibility, as well as divine justice and the
createdness of the Qur’an. These dogmas outraged Traditionalists who
stressed predestination (gadar) and argued that the Qur’an is the eternal
word of the almighty God. In the midst of the conflict, we find Ahmad
ibn Hanbal, who followed the Traditionalist line of requiring textual
evidence. The inquisition lasted during the reign of al-Ma’mun and his
successors, al-Mu‘tasim (r. 833—842) and al-Wathiq (r. 842—-847), to be
ended early in the reign of al-Mutawakkil (r. 847-861). The end of
mihnah also had the consequence that the caliphal authorities no longer
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were in charge of defining Islam. Thus, the scholars upheld “spiritual
authority” as inheritors of the prophets (warathat al-anbiya’), and the
caliphs upheld temporal authority (Hinds 2012). However, relationships
between the “spiritual” and temporal have always been negotiated
throughout history, not least due to legitimacy reasons.

The reign of al-Mugqtadir (r. 908-932) brought the ‘Abbasid caliphate
to a low with widespread turbulence and losses of areas, and the
‘Abbasid power began to be reduced to nominal authority with other
officers de facto in charge. In Baghdad, people were demoralized and
certain Hanbalis took to violence in the streets (Muir 1915:567-568).
One aspect to keep in mind is the fact that the caliphate gradually lost
hold on power, while Shiites increased their influence, which is more
apparent during the 10" century. Then, the caliph al-Radi (r. 934-940)
attempted to weaken Traditionalists, who caused a turbulent period
during his reign, when the ‘Abbasid power declined and fears of Shiite
influence grew when the Buyids (945—-1055) rose to power in the East
and successively gained control over ‘Abbasid authorities. ‘Abbasid
power fragmented due to external dynasties challenging its power.
“During the long period from the Biiyid occupation of Baghdad to the
conquest of the city by the Mongols, the Caliphate became a purely
titular institution, representing the headship of Sunni Islam, and acting
as legitimating authority for the numerous secular rulers who exercised
effective sovereignty, both in the provinces and in the capital” (Lewis
2012).

TRADITIONALIST SENTIMENTS

Traditionalist sentiments developed and grew strong early in the
‘Abbasid era. Hanbalis were strongly motivated and opposed everyone
considered wrongdoers. They did not only attempt to combat immoral
behavior, but also rejected rational methodology, categorizing it as
heresy. Early Hanbalis have been described as constituting a juridical-
theological and social movement, unlike the other more established
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Sunni madhahib and Hanbalism functioned very much as an opposition
party (Kraemer 1986:60).

Hanbalism had support among the urban masses. This was probably
caused by Hanbali resistance to Shiism in the face of the declining
caliphate. During the 10" century, some Hanbalis became aggressive
and their methods of forbidding wrong gained popular support (Muir
1915:570). Their view of being morally superior formed group identity
and supported a division of people into “us” and “them”. The advocated
mode of conduct can be referred to as “Traditionalist resistance”, which
includes advocating moral chastisement through the duty of “command-
ing good and forbidding wrong”. Ibn Hanbal’s views were passive and
non-violent. However, at times Hanbalis included violence as a method
of correction. Traditionalists represented a moral vision connected to
social activism regarding correction of ordinary people, but
simultaneously most promoted political quietism, since the majority of
the Hanbali community accepted the creed of being loyal to political
authorities (Bosworth 2012).

As Michael Cook notes, the Qur’anic text seems to imply a verbal
duty when referring to both “commanding” and “forbidding” (Cook
2001:34. See also Cook 2012 and Pines 2012).° This is not the case
when the Prophetic tradition is considered. An often referred tradition
presents the duty in a three-fold manner, which Cook calls the “three
modes tradition” of deed, word and thought (Cook 2001:33). The
Hanbalis understood the duty as moral activism in public space, which
in their view the caliphs no longer did, and they took up responsibility
to perform this duty (Hurvitz 2011:49).

The conjunction of “commanding right” and “forbidding wrong” is found in the Qur’an,
for example: “Let there be one nation of you, calling to good, and bidding to honour,
and forbidding dishonour; those are the prosperers”. Q3:104 (Arberry). See also
Q3:110, 114; Q7:157; Q9:71, 112; Q22:41; Q31:17. See Cook 2001:13. Cook 2001,
chapter 3 (“Tradition”), gives several examples from the Sunnah where the phrase
appears. Cook 2001 presents how the phrase has been central in Islamic thinking
throughout history until the modern era, in both rationalist and Traditionalist thinking.
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AHMAD IBN HANBAL

Ahmad ibn Hanbal (780—855) condemned speculative theology and
acknowledged the Qur’an and Sunnah as the only authentic sources of
true knowledge. He has been described as “a man whose peculiar
temperament disposed him not only of the kind of life which he lived —
intense, ascetic, and fierce in its protest against liberalism, - but also to
those views and beliefs which were, to a certain extent, the springs of
such a life” (Patton 2010:183). He led an ascetic life, and strived to
avoid any connections to the caliphal court, and refused royal gifts of-
fered him at various instances. He also refused to accept official
positions as teacher and jurist. In the biography by Abu al-Faraj ibn al-
Jawzi (1116-1201), Ibn Hanbal’s ascetic persona is vividly described.
The biography is thematically organized and functions very much as a
hagiographic text where the piety of Ibn Hanbal is stressed. It is im-
portant to keep in mind while reading his works that Ibn al-Jawzi was
state-friendly and recommended that one should avoid admonishing the
leaders. Cook holds that he represents the culmination of Hanbali
“fence-mending” with the political authorities (Cook 2001:141).

In the biography, Ibn al-Jawzi characterizes Ibn Hanbal as a humble
and pious man, who completely trusted in God. He hesitated to keep
even some small coins, fearing that it would be an expression of
hesitance as to whether God actually would provide for the true be-
lievers. His son Salih reportedly said: “One day my father said to me,
‘When there’s not a single coin in the house, I'm happy’” (Ibn al-Jawzi
41:17. See also Ibn al-Jawzi 44:15). Ibn Hanbal is portrayed as loving
poverty. He is reported to having said: “Nothing does as much good as
poverty —nothing! When there’s no money here I rejoice” (Ibn al-Jawzi
51:3).

Furthermore, Ibn Hanbal was uncompromising in his view that
Sunnah should guide Muslims in each historical setting (Ibn al-Jawzi
44:15). His stubbornness led the caliph to order him to be whipped,
after striving hard to make him admit even the slightest notion of the
createdness of the Qur’an. As Michael Cooperson holds, Ibn Hanbal
must have been aware that his reliance on the Qur’an and Sunnah
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equaled denying the caliph’s authority (Cooperson 2013:xv). When he
was brought in for interrogation, he refused to admit the dogma of the
created Qur’an, but that is not all; “he refused absolutely to recognize
the validity of their proofs, and maintained a stubborn silence” (Patton
2010:105-106). Ibn Hanbal was flogged but later on released, and he
was not brought in for trial again, most likely due to the fear of the
caliph of a popular uprising (Patton 2010:112). That the caliph let him
go is explained by Ibn al-Jawzi as a gesture of fearing an outburst of
violence (Ibn al-Jawzi 69:56). His popularity is also shown in that the
caliph al-Mutawakkil (r. 847—861) attempted to employ him and offered
him several grants. Ibn Hanbal attended the caliphal court repeatedly,
but the biographies tell that he did not appreciate it. He never directly
refused the invitations but persistently excused himself. He accepted
grants, but gave them away as sadaqah (voluntary charity). The caliph
eventually sent him a message which released him from the obligation
to appear before him (Ibn al-Jawzi 73. See also Patton 2010:145-146).

From this background, it may be easier to understand the strategies
of forbidding wrong. Later Hanbalis became infamous due to their
attempts at “correcting” others. Ibn Hanbal wished to “correct” the
immoral behavior of others too, but he promoted a “passive resistance”.
One example is that he refused to eat food cooked in his son’s oven,
since he had accepted a caliphal grant (Ibn al-Jawzi 49.13, 49.20). Coo-
person refers to this as being due to “horror of ritual pollution”, equaling
it to warad’, in the sense of scrupulousness or scrupulosity. Cooperson
holds that wara’ meant renouncing luxury (Cooperson 2013:xii-xiii; see
also Urvoy 2012).

The biography presents Ibn Hanbal’s strategy as forbidding wrongs
“in the heart”. As previously indicated, this passive method changed
with later Hanbalis. In the following, I will give a brief presentation of
the conflicts of interpretations of the Hanbali creed, mainly through the
figures of al-Barbahari and al-Khallal, who seem to have dominated
two “parties” of Hanbalis during the 10™ century.
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FORBIDDING OF WRONG IN THE 10™ CENTURY

Apart from Ibn Hanbal, textual sources referring to later periods do not
give much evidence of how forbidding wrong was practiced. After a
time of relative quietude, Hanbalis reached the surface in the 10%
century through what Cook calls “notorious troublemakers”, where al-
Barbahari (867-941) is described as a preacher and demagogue (Cook
2001:116). In Cook’s words, a “muscular” Hanbali “violence was
rampant on the streets of Baghdad” during the 10" century (Cook
2001:116). The activity is documented throughout the Buyids (945—
1055) and far into the Seljuk period (1055-1194). Cook notes that our
available sources from the 10" century appear as records of “high
principles” and “high drama”, but not “much of the daily round of for-
bidding wrong” (Cook 2001:114). Hanbali agitation decreases later on,
which coincides with a closer tie being established with the Abbasid
state, which lasts until 1258.

Joel L. Kraemer describes al-Barbahari as being highly influential,
causing urban unrest, and supporting the persecution of al-Tabari (838—
923) (Kraemer 1986:61). Al-Barbahari agitated against all whom he
considered committing innovation (bid‘ah), and his method of
correction was hands on. Among his “others” he included Shiites, Sufis
and dogmatic theologians, also targeting “ordinary Muslims” not abid-
ing to a Hanbali lifestyle. He was a charismatic leader who conducted
a pietistic struggle to transfer his view of a moral vision on society,
which erupted in violence and drew immediate attention from the
authorities. His struggle must be understood related to the context of
Baghdad during his time, after the mihnah and the many interpretations
of Islam that flourished. Christopher Melchert holds that Hanbalis at
the time of al-Barbahari exaggerated Ibn Hanbal’s accomplishments
due to their wish to compete with the other juridical traditions that were
being established, notably the Shafi‘i madhhab, and particularly the
Hanafi madhhab who grew stronger and were favored early during the
‘Abbasids (Melchert 1997:152—-153). Hence, the behavior on behalf of
the Traditionalists can be understood as part of an internal power
struggle.
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The caliphate was invested with executive power but they were in
need of religious legitimacy. Therefore, the jurists managed to keep
their relevance, but as seen, most early Hanbalis attempted to stay clear
of the caliphal court, but still impacted on society due to popular
support. In her forthcoming article “al-madhhab al-jariri: Natural Law
Theory, Human Rights, and the Rule of Law in an Islamic School of
Law”, Ulrika Martensson discusses that the positions held on the Qur’an
during mihnah have been interpreted as having political implications.
The dogma of the created Qur’an, established as a state doctrine, trans-
ferred the interpretive and legislative authority to the caliph, removing
it from the jurists. After mihnah, the caliph continued to be the symbol
of Muslim unity and the official head, but not the source of religious
belief. The religious scholars developed independently of the state and
held “a more complete authority over the communal personal, religious
and doctrinal aspects of Islam” (Lapidus 1996:12). Their sources of
authority were the Qur’an and Sunnah, not caliphal pronouncements.
“The traditionists expected the caliph to uphold the truth and law, but
not to define its content, because as the ultimate object of Muslim
devotion, the law stood beyond the Caliph” (Lapidus 1975:382-383).

Hanbalis mounted popular demonstrations during the 10" century.
Their actions were often directed against another Islamic position which
they rejected, such as Shiites or followers of specific individuals, such
as al-Tabari (Mottahedeh 2001:24-25). The Hanbalis are said to have
been angry at al-Tabari because he did not include Ibn Hanbal as one
of the great jurists, and al-Tabari was according to some sources buried
secretly in his house at night, in order to avoid tumult (Muir 1915:568,
note 1). Melchert writes: “It would seem to have been al-Barbahari’s
faction that persecuted the polymath al-Tabar1 (d. 310/923) during al-
Khallal’s lifetime” (Melchert 1997:152). Franz Rosenthal questions
whether that was actually the case and he holds that “The role of
Hanbalite hostility, though real, seems to have been exaggerated in
connection with his death as it was in his life” (Rosenthal 1989:78).
Still, several sources address it in this manner, which of course may be
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a Hanbali reconstruction, as part of a strategy to seek authority and
reducing the influence of opponents.

Even though al-Tabari shared many views with the Traditionalists,
such as the need of text-based laws and the doctrine of the uncreated
Qur’an (Martensson 2016), the relationship between them seem to have
been everything but good. Maértensson mentions that Hanbalis
attempted to prevent students attending his lectures on the Qur’an
(2016:10). One reason may be that al-Tabari reserved the title amir al-
mu’'minin (commander of the faithful) for ‘Ali, above ‘Umar. This
would not have been strategic if he intended to silence Hanbali critique
(Mértensson 2016:10). The relationship between al-Tabari and the
Hanbalis is also commented upon by Rosenthal in the general
introduction to al-Tabari’s 7a 'rikh. It will be mentioned here since it
addresses the situation and the status of the Hanbalis at this time.
Rosenthal argues that the struggle may be a consequence of al-Tabari’s
independent judgement in matters of law. He states that anyone insisting
on giving independent judgements “could expect to encounter
determined hostility” (Rosenthal 1989:71). The relationship with the
Hanbalis is described as having had an important and disturbing impact
on al-Tabari’s life.

As mentioned, the enmity is presented as likely due to al-Tabari
omitting Ibn Hanbal from a publication on jurists (ikthilaf). Allegedly,
al-Tabari’s opinion was that Ibn Hanbal was not a jurist but (merely) a
scholar of hadith. He had also expressed elsewhere that he did not see
anyone transmit legal opinions from Ibn Hanbal. Rosenthal notes that
al-Tabari may not have addressed these issues in public, but that the
Hanbalis probably held suspicions about his views about their madhhab.
However, Rosenthal also notes that the context is an important factor
in order to understand the hostilities. During this time, the Hanbalis
were not as established as the other juridical madhahib and wished to
promote themselves. Al-Tabari was a great jurist well connected with
the state administration and he developed an independent legal method,
crystallizing into madhhab Jariri (Martensson 2016:19). Al-Tabari and
other individuals of prominence were likely considered rivals, and
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among the Hanbalis at this time were those who did not reject the use
of violence (Rosenthal 1989:63-71). Rosenthal also mentions al-
Barbahari in the introduction, and holds that his name was never
mentioned in connection with al-Tabari in the sources, but he states that
“he probably must be seen as the person behind much of it” (Rosenthal
1989:72).

As an example of how correction could look like in practice, the
following will mainly focus on the approach to Shiites on behalf of the
Barbaharians, not least because this is explicitly addressed in his-
toriographical sources. Al-Barbahari is mentioned in the first volume
of the chronicles by historian Ibn Miskawayh (932-1030), Tajarib al-
umam (Experiences of nations), where he is described as the head of
the Hanbalis (ra’is al-hanbaliya), and it is written that he was arrested
together with some of his supporters and they were sent to Basra by
boat. The chronicles explains that it was the result of popular agitation,
following an incident when a courtier proposed that the Umayyad caliph
Mu‘awiya should be cursed in mosques (Ibn Miskawayh 1920:260—
261). This caused unrest, which is understandable considering that it
was a political issue. The Shiites were critical of Mu‘awiya due to his
opposing ‘Ali and establishing the Umayyad dynasty. Naturally, cursing
him would outrage Sunnis, especially Traditionalists, and as a result
they took to the streets (see Hurvitz 2011:44).

Al-Barbahari went into hiding after the chief of the police in
Baghdad decided in 935 that al-Barbahari’s followers were not allowed
to meet and some of them were imprisoned. This was two years after
the cursing proposal. The explanation given in the chronicles to their
arrest is their assaults on people (Ibn Miskawayh 1920:322). It is not
clear what actually started the unrest, whether it was the courtiers or
generals or the rumor spread about the cursing of Mu‘awiya, but the
chronicles agree that the caliph and Hanbalis were on a collision course,
which was at its peak between 930-939 (Hurvitz 2011:45. See also Mel-
chert 1997:150-152).

Although al-Barbahari was hiding, and some Hanbalis deported, the
unrest continued. The Hanbalis looted shops in 935, attacked wine
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sellers, singing girls and they smashed musical instruments. They put a
Shiite quarter in Baghdad on fire, following the arrest of one of al-
Barbahari’s followers (Hurvitz 2011:48). In 939 they molested people
going to festivities at a mosque (Melchert 1997:151. See also Cook
2001, chapter 6). They “broke into homes, poured out wine, smashed
musical instruments, and even interrogated couples on the street to as-
sure that they were conducting themselves properly” (Kraemer
1986:61). Al-Radi even issued an edict that condemned Hanbalis for
promoting anthropomorphism, for molesting other Muslims and accus-
ing Shiites of infidelity. They were also accused of inviting to veneration
by the tomb of Ibn Hanbal, simultaneously as they condemned the
Shiites for pilgrimage to the tombs of the Imams (Kraemer 1986:61—
62). In 941, his followers attempted to destroy a Shiite mosque and
attacked money changers and bankers. A month later al-Barbahari died
from hemorrhage (giyam al-dam), and was secretly buried in the house
where he hid (Melchert 1997:151).

The Barbaharians thus caused rioting in the streets as a part of their
activist hands-on forbidding of wrong and as a result, they were on a
constant collision course with the caliphal authorities. This was not a
successful strategy and as we shall see, this kind of behavior did not
continue.

DEVELOPMENT OF QUIETISM

We may ask why the Hanbali madhhab did not spread as the others.
One reason is that it developed later and did not produce many judges.
We should note though that Ibn Hanbal’s son Salih (d. 980) took up a
position as judge, unwillingly but forced to due to debts. However, this
attitude had changed with Abu Ya‘la ibn al-Farra’ (990-1066). He
vitalized the Hanbalis and brought forth a systematic legal framing
(Cook 2001:123) As seen, Ibn Hanbal refused to take any official
position, which seems to have been the rule among early Traditionalists.
Moreover, later Hanbali use of violence, severity and fanaticism
alienated people, “especially in forbidding the bad as under al-
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Barbahar1” (Melchert 1997:153). Melchert argues that other reasons can
be added, such as the fact that many students arrived in Baghdad who
came from affluent classes, who would not appreciate the Barbaharian
way of correcting others (Melchert 1997:154).

Melchert notes that: “[t]he street-fighting Hanbalism of al-Barbahart
lasted for some time, but it was al-Khallals semi-rationalist
jurisprudence that led to Ibn Taymiyah and the survival of Hanbali
vitality into modern times” (Melchert 1997:155). And it is to Abu Bakr
al-Khallal (ca 848-923) that we shall turn next. Melchert holds that “al-
Barbahart’s program of violent opposition to these disturbers of public
decorum went directly against al-Khallal’s teaching. Enforcement of
morality by private parties had long been termed enjoining the good
and forbidding the bad” (Melchert 1997:151). There is nothing that
indicates that al-Khallal would have approved of wine and singing girls
and the like, but, unlike the Barbaharians, he “discouraged active
interference” (Melchert 1997:151). This called for a more quietist ap-
proach, and one that did not cause the attention of the caliphal court.

Not much is known about al-Khallal apart from him being a jurist
among Ibn Hanbal’s students, and that he compiled responses by Ibn
Hanbal. In the biography of Ibn al-Jawzi on Ibn Hanbal, al-Khallal is
described as very dedicated to collecting Ibn Hanbal’s knowledge
(‘ulim) (Ibn al-Jawzi 100:22). Through al-Khallal, masa’il were
collected from vast geographical areas and he is credited with several
writings. Most of them have not survived, but are cited by well-known
scholars, such as Ibn Taymiya (1263—1328) and some of his students
(Ahmad 1970:248). Al-Khallal is thus credited with preserving the
teaching of Ibn Hanbal. He is described as a great authority during his
time (Ahmad 1970:245-247). Due to him, the Hanbali madhhab formed
into a tradition like the other madhahib (Melchert 1997:137, 143—-147).

The duty of forbidding wrong has been thoroughly analyzed by
Cook, who notes that there are textual sources bearing on this duty.
However, these do not provide detailed descriptions of daily practice.
Cook notes though that the exception is the early period when
Hanbalism took shape. From this time, responsa exist that address
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concerns of an everyday life character. He also notes that Hanbalis were
not theoretically interested but rather concrete and specific, which has
a bearing on the responsa (Cook 2001:87).

Among the collections of al-Khallal is a treatise on Ibn Hanbal’s
views on forbidding wrong. The treatise is very much a repetition of
Ibn Hanbal’s passive stance. It does not call for violence. Rather, one
should forbid wrong in private. But if confronted with wine, one should
pour it out. However, a sealed container with wine should not be dis-
turbed. One should not actively search for wine or interfere with those
selling wine under the protection of the caliph. Upon seeing musical in-
struments, they should be broken, but one should not seek the source if
hearing drumming or singing (Melchert 1997:151).

Al-Khallal’s treatise brings some illuminating aspects on forbidding
wrong. Cook notes that most examples refer to wine, women and song.
One feature is that one should admonish and forbid the offender, and
the stance of leaving authorities (sultan) out is explicit (Cook 2001:90.
For an extensive presentation of the treatise, see Cook 2001, chapter 5
“Ibn Hanbal’). One reason to leave authorities out is that one cannot be
sure what kind of punishment they will impose on the offender. It may
be too much or too little, and the risk of the authorities being brutal is
vital. Cook illustrates that the treatise can be arranged on a continuum
from the public sphere to the intimate sphere of the privacy of people’s
homes. Drinking in public or quietly at home are very different matters
and should be corrected differently (Cook 2001:93-94). This attitude
was most likely not considered a threat to the authorities, which may
explain why it grew more popular and became the dominant strategy.

The responses to offences that appear in al-Khallal’s treatise are not
explicitly stated however, and there is no evidence of how it was
conducted in practice by al-Khallal or his supporters. However, it seems
that all adults had this duty of forbidding wrong. It also seems that Ibn
Hanbal accepted performance of forbidding wrong with the heart as
“easement” (tashil), even though some kind of action seems to have
been preferred (Cook 2001:95). Cook’s reading of the treatise suggests
that “with the heart” means nothing more than an “unobservable mental
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act” (Cook 2001:96). He holds that the “default mode” of commanding
and forbidding is with the tongue, normally in a civil fashion. Rudeness
is only accepted when a wrongdoer (fasig) does not listen to the
correcting person — and calling someone fasig is considered speaking
rudely in the responsa (Cook 2001:96). However, to correct with the
hands is also present. One example is the destruction of objects deemed
offensive, such as instruments or containers of wine, but only when con-
fronted with such objects in public. Another is action directed to the
offender, but the level of violence is low. One example is separating
fighting boys in the street. Another is simply to remove yourself from
the scene where you confront offence. Cooke exemplifies with when
you hear a drum and cannot break it, you can simply leave (Cook
2001:97). Furthermore, correcting others appears to be an individual
duty, but you may bring helpers. Ibn Hanbal suggested making a fuss
to draw a crowd to help in preventing an offence, such as when you
encounter someone playing music (Cook 2001:98).

Another question addressed in the treatise is when one should not
perform the duty. Cook notes that there are three reasons that can be
deduced, namely when you fear for your safety, when the offender
ignores your corrections after repeated attempts, and the third is related
to the demands of privacy. Heroism, or martyrdom, is neither expected
nor recommended (Cook 2001:98-99). As Cook stressed, the examples
in the treatise show that privacy is stressed and that the duty must relate
to that, and “[t]his severely limits any kind of gate-crashing of people’s
homes” (Cook 2001:99). This follows the dictum “Do not investigate
what is not out in the open (ma ghaba)” (Cook 2001:100). This is a
different approach than that of the Barbaharians. It is this passive stance
that has dominated Hanbalism after the 10™ century, and which follows
the example of Ibn Hanbal. This strategy seems to have been tolerated
by the authorities as well which may explain its continuation and es-
tablishment as the dominant Hanbali view.
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CONCLUDING COMMENTS

Thus, we can note Ibn Hanbal’s apolitical and passive stance towards
the duty of forbidding wrong, and that there seems to have been
different Traditionalist strategies during the 10% century. There is no
evidence of a united Hanbali madhhab during the 10" century. Al-
Khallal and al-Barbahari seem to have been heading two of the
Traditionalist parties. There is mentioning of three parties in the sources.
The Hanbali theologian Ibn Battah (916-997), who knew al-Barbahari,
relates that a follower of al-Barbahari passed a heretic scoffing at “these
Hanbalis”. The Barbaharian said that there were three kinds of Hanbalis:
“the type of the ascetics, who fast and pray; a type who write [hadith]
and learn jurisprudence; and a type who slap every scoffer like you,”
and then he slapped him (Melchert 1997:150). Another distinction be-
tween the two is that al-Khallal promoted a Traditionalism of ela-
boration of legal doctrine, while al-Barbahari rather promoted
Traditionalism as a style of public life (Melchert 1997:150). Melchert
mentions that he did not bring up al-Barbahari in his history of Hanbali
jurisprudence because his contributions seem to be negligible and he
found no references to his juridical opinions. Rather, al-Barbahari is
described as becoming famous due to rioting (Melchert 1997:150). This
is perhaps the case, and there is no evidence that al-Khallal did support
any of the urban unrest caused by other Hanbalis. We should also note
that the formal and systematic accounts that we have from later
Hanbalis seem to promote a stance similar to that of Ibn Hanbal. If we
only had these sources, we would not be able to say anything about
what was going on in the streets (Cook 2001:138). This is apparent in
Sharh al-Sunnah by al-Barbahari in which he does not call for any
explicit action towards wrongdoers, but rather provides examples of the
strategy of avoiding wrongdoers (such as not sitting with them). The
advocated correction very much resembles Ibn Hanbal’s passive stance
(al-Barbahari 2014. See also Cook 2001:128). The image of al-
Barbahari and his followers as rioters and forbidding evil hands on is
thus based on the descriptions found in later historiographical sources.
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From the above, we can note that al-Barbahari seems to have been
a trouble-maker with a strong activist invocation. He must have
considered himself superior, and he and his followers actively displayed
contempt for others. His behavior attempted to construct authority in
religious and moral terms, where the forbidding of wrong was to be
active and hands on, and the correction of others an obligation.
Considering the situation of the populace in Baghdad and the increasing
influence of Shiites, this does not appear as strange. However, it seems
that it was rather al-Khallal who “won” the Traditionalist internal battle
of the 10" century, and influenced later developments. His view on
correction has since influenced Hanbali interpretations, and due to him,
Traditionalism as a madhhab developed. This may well be the result of
realizing pragmatically that the rioting of the Barbaharians did not have
a future, and in order to preserve Traditionalism it was necessary to
adopt a more lenient strategy, which would not cause the authorities too
much concern.

This relation to the political authorities is an explanation to why the
passive stance became dominant. As seen, Ibn Hanbal avoided the
authorities as much as he could. He, like al-Khallal, advocated forbidd-
ing of wrong with the heart, and a kind of “passive resistance” which
seems to have been rather pleasing, or at least not disturbing, to the po-
litical authorities. Such Hanbalis demanded loyalty to, or even
avoidance of, the authorities. As time went on, more Hanbalis were
drawn into the caliphal bureaucracy as judges and advisors, which seem
to have strengthened the passive political stance and the stress on loyalty
towards the authorities, as well as the strategy of passive correction
being conducted mainly “with the heart”. Such an attitude did not cons-
titute a threat to the political authorities and it appears to have become
the established consensus concerning the forbidding of wrong among
Hanbalis. And thus, Hanbalism developed into a tradition like the other
madhahib. That the Barbaharians were rioting in Baghdad appears to
have been an exception to this dominant passive interpretation of for-
bidding wrong, and it must be explained by the persona of al-Barbahari,
who managed to gather followers among the urban masses who were

130



din 1/2018

neither pleased with their situation at large, nor with the weakening
‘Abbasid caliphate and increasing Shiite influences.

One explanation to the changes in attitude to the duty of forbidding
wrong between Ibn Hanbal and the Barbaharians of the 10" century
may simply be the increase of the number of Hanbalis, which most
likely increased their confidence. Cook refers to the geographer Mug-
addasi (ca 945/946-991) who stated that Shiites and Hanbalis
dominated Baghdad’s population in the second half of the 10™ century.
One century later, the Shafi‘ite Nizam al-Mulk (1017-1092), a very in-
fluential vizier in the Seljuq empire, admitted that Hanbalis were
predominant. Moreover, one explanation is that the ‘Abbasid state was
in a continuous decline during both the Buyids and the later Seljugs
who had usurped the actual power. In this context, the Hanbalis and the
declining ‘Abbasid caliphate were in need of each other facing these
rival Shiite powers. One indication of the new relationship to the court
is that Hanbalis did accept taking public office, which, as we have seen,
was not the case of Ibn Hanbal and most of the Hanbalis of the 10™
century. The close connections lasted until the fall of the ‘Abbasids
(Cook 2001:121-126). Cook further notes that the closer the alignment
between the Hanbalis and the ‘Abbasid court, the less talk about the
duty of forbidding wrong appears in the sources (Cook 2001:127-128).

As a final comment, we can note that the duty to forbid wrong has
resurfaced recently. There has been an increase in anti-Shiite polemics
from Sunni Muslims, especially those adhering to Wahhabism or forms
of Hanbali inspired fundamentalism (see for example Abdo 2013; Lars-
son 2016; Linge 2016; Maréchal & Zemni 2013; Olsson 2017a; Stein-
berg 2011). What is noticeable is that the method of forbidding of wrong
is promoted by the majority as ideally being “in the heart” or “with the
tongue” (in a civil manner), which is a method in line with the examples
of Ibn Hanbal as portrayed in the biographical notes, as well as the
views collected by al-Khallal. In some cases the forbidding of wrong is
promoted as “with the hands”, as within the frames of the Islamic State
and other similarly violently inclined groups. We can also note that
among apolitical Salafis today, al-Barbahari’s Sharh al-sunnah is used
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to identify what a good lifestyle is and how to relate to others, not be-
longing to the in-group. As mentioned, Sharh al-sunnah promotes for-
bidding of wrongs as mainly an act “in the heart”. In such groups, no
attention seems to be payed to historiographies or what kind of
correction al-Barbahari in fact committed in practice. Hence, even al-
Barbahari is used today as promoting the forbidding of wrong rather as
a method of distancing oneself from wrong and condemning
wrongdoers in the heart (Olsson 2017b).
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ABSTRACT

The article focuses on the formative period of juridical traditions in the
‘Abbasid city of Baghdad. Ibn Hanbal (d. 855) was an early important
Traditionalist, who practiced a passive resistance towards those he
considered to hold faulty beliefs, or was considered guilty of faulty
conduct. The focus of the article is the conflictual situation that can be
related to conflicts of interpretative authority, especially regarding the
duty of forbidding wrong, not the least during the 10" century, when
several conflicts lead to social upheaval and violent conflict, for
example during the lead of al-Barbahari (d. 941). The political, social
and economic situation in the city of Baghdad is the context and
functions as an explanatory background to the conflicts of inter-
pretations between various Islamic factions. Following the violence and
turbulence addressed in the article, a comment is made on the reasons
as to why a more passive form of correction when forbidding wrong
became the dominant strategy, which was promoted and practiced by,
amongst others Abu Bakr al-Khallal (d. 923). One explanation is the
pragmatic realization that rioting did not have a future, and in order to
preserve Traditionalism it was necessary to adopt a more lenient
strategy, which would not cause the caliph too much concern.

KEYwoRrDSs: Traditionalism, Hanbalis, forbidding wrong, Baghdad
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Mukhtar and the Mahdi: A Critical
Inquiry into the Sources

Av TORSTEN HYLEN

Begreppet al-mahdr ar grundlaggande i shi‘itisk islam. Det be-
tyder ordagrant “den réttledde”. I den shi‘itiska tolvsekten har
ordet kommit att beteckna den dolde Imamen som en dag ska
aterkomma for att radda sina anhidngare och aterstélla rittvisa pa
jorden — en slags messiasgestalt. Det rader ndra konsensus bland
forskare som sysslar med tidig islam om att den som fOrst
anvande ordet al-mahdi 1 dess eskatologiska betydelse var den
shi‘itiske rebelledaren al-Mukhtar (d. 686), nér han tillimpade
det pA Muhammad b. al-Hanafiyya, en son till ‘AlL I foreliggande
studie ifragasatter jag denna uppfattning, och argumenterar for
att det visserligen kan beldggas att Mukhtar anvinde titeln al/-
mahdr for Ibn al-Hanafiyya, men inte att han anvénde den i en
messiansk bemirkelse. Den betydelsen kan inte beldggas forrdn
strax efter hans dod. Avslutningsvis gor jag géllande att denna
frdga dr metodologiskt snarare dn historiskt viktig.

NYCKELORD: Islam, Shi‘a, Mukhtar, mahdi, eskatologi

INTRODUCTION

The concept of al-mahdfi is one of the most important theological ideas
in Shi‘ism.! Its literary meaning is ‘the rightly guided’, and this is how
it was probably used in the first decades after the Prophet Muhammad.
In Twelver Shi‘ism it has come to denote the hidden Imam who will

' This study is dedicated to my colleague, friend, and mentor Hakan Rydving, who more

than anyone else has taught me how important it is to be theoretically and
methodologically stringent in scholarly work.
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one day return to redeem his followers and restore justice on Earth, and
in that sense it is akin to the Christian idea of the Messiah.> Although
the concept exists also in Sunni Islam, it does not have the same dignity
there. Among scholars of early Islam there is near consensus on the
view that the transition of the meaning of the concept al-mahdi from
its literal meaning of ‘the rightly guided’ to an eschatological redeemer
occurred with the Shi‘ite rebel leader al-Mukhtar (d. 686)* when he ap-
plied it to Muhammad b. al-Hanafiyya, a son of ‘Ali b. Abi Talib. In
the present study, [ will contest that view. I will hold that, while it can
be established from the sources that Mukhtar probably spoke of Ibn al-
Hanafiyya as al-mahdr, they do not support his use of this title in a mes-
sianic sense. Neither do the sources support that he did not use it in this
way, but in my view this eschatological meaning can only be verified
at a slightly later stage in the development of the group that emerged
around and after him. Towards the end of the study, [ will argue that the
methodological significance of this issue is at least as important as the
historical one.

THE CONTEXT OF MUKHTAR

‘Ali b. Abi1 Talib (d. 661), the cousin and son-in-law of the Prophet
Muhammad, had a very special position in the minds of many of his
followers. What united the early Shi‘ites* was the idea that “Ali was the
rightful successor, the legatee (Ar. wasi) of the Prophet. The Shi‘ites
were also in constant opposition to other contestants for political power,
in particular the Umayyads, who were regarded as usurpers. It seems
clear that very early on — probably already during his lifetime — some
groups had a considerably higher esteem for ‘Al than as a mere political

2 Inthe following, I use the terms ‘Messiah” and ‘messianic’ in this eschatological sense.
I do not include Judaeo-Christian notions of the anointed king.

3 Dates and years are given only according to the Gregorian calendar.

4 In this context I use the term ‘Shi‘ites’ for the sake of convenience, although the spraw-
ling movement had not yet crystallised and adopted many of the tenets that later Shi‘ism
is famous for.
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leader, regarding him as what Amir-Moezzi calls ‘a semi-legendary
figure of heroic and even sacred dimensions’ (2014:44). This veneration
of him was often referred to as din ‘Alr, ‘the religion of ‘Al1” (2014).
Furthermore, immediately after his murder in 661, some Shi‘ites, in
particular the group that came to be called the Saba’iyya, claimed that
he had not died or expected him to return from death (Anthony,
2012:313-317; al-Qadi, 1976:300).°> After ‘Ali’s death, his eldest son
Hasan renounced his claim to political power in favour of the Umayyad
caliph Mu‘awiya. Hasan passed away in 670, and when Mu‘awiya too
died a few years later, ‘Alr’s second son, Husayn, refused to give his
pledge of allegiance to the new Umayyad caliph, Yazid b. Mu‘awiya.
Husayn was invited to Kufa by the Shi'ites there in order to lead them
in an insurrection against the Umayyad governor in the town. At
Karbala, on his way from Mecca to Kufa, he was intercepted by an army
dispatched by the governor ‘Ubaydallah b. Ziyad, and killed in 680 CE.
The political situation among the Believers® became increasingly uns-
table at this time. From Mecca, the aristocrat ‘Abdallah b. al-Zubayr
conquered all of the Hijaz, southern Iraq, and the western areas of Iran.
He claimed the caliphate for himself and installed governors in the im-
portant towns of his empire, including Kufa. Thus for about a decade
(683-692) there were two caliphs competing for power over the entire
region: one in the south with Ibn al-Zubayr as Caliph in Mecca, and
one in the north, where members of the Umayyad family in Damascus
claimed authority for themselves (Hawting, 2000:46—57; Robinson,
2005:35-39).

It is now commonly accepted that in the period between the life of
the Prophet Muhammad and the beginning of the eighth century,
apocalyptic ideas — that is, ideas about the imminent end of the world

5 Foradiscussion of the doctrine of 7aj ‘a (returning from the dead) in early Shi‘ism, see
e.g. van Ess (1991-1997:Vol. I, 285-287, 290-298).

I follow Fred M. Donner (2010) who convincingly argues that the terms is/am and mus-
lim were not used to name a religious group and its adherents until the beginning of
the eighth century CE. Although the change was gradual, before that time, a person
who followed the teachings of Muhammad was normally called Believer (mu 'min).
See also Shoemaker (2012:esp. 199-218).
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and the signs preceding it — flourished in this part of the world (see e.g.
Amir-Moezzi, 2016; Anthony, 2012:224-225; Crone, 2004:75-80;
Donner, 2010:78-82; Shoemaker, 2012:158-196). In some groups,
notably those that held ‘AlT in high esteem, such ideas were very
prominent. Above I have mentioned the early Shi‘ite group called the
Saba’iyya and their idea that ‘AlT was not dead but would return and
restore justice on Earth, a notion that had obvious messianic overtones
(Amir-Moezzi, 2016:44-45; Anthony, 2012:195-225). Several of these
ideas were common to Jewish, Christian, and other apocalyptic thought
at the time and had been appropriated and adapted by the Saba’iyya
movement. Thus ideas that can be called ‘messianic’ were associated
with “Alt from a very early period, and although many Shi‘ites objected
to them, at least in their more extreme forms as can be seen from the
sources, they were quite widespread.’

In 685, al-Mukhtar b. Ab1 ‘Ubayd al-Thaqafi — the main focus of the
present study — rose to power in Kufa as the most prominent political
leader of the Shi‘ites.® The early sources generally regard him with great
suspicion, often describing him as a political opportunist more inter-
ested in power than in adhering to political or religious conviction.
Mukhtar claimed to have been sent by a third son of “Al1, Muhammad
b. al-Hanafiyya. Ibn al-Hanafiyya was ‘Ali’s son, not (like Hasan and
Husayn) with Fatima the daughter of the Prophet, but with a slave
woman from the tribe of Hanifa; hence his appellation Ibn al-Hanafiyya
(‘the son of the Hanafl woman’). He seems to have been very hesitant,
if not outright negative, about being associated with Mukhtar. The latter,
however, called Ibn al-Hanafiyya al-mahdr, ‘the rightly guided’. He
gathered around him a large number of Shi‘ites, and called the people
to avenge the blood of the family of the Prophet, in particular of Husayn.
He was able to win over the Arab nobleman Ibrahim b. al-Ashtar by
producing a letter that he alleged was written by the mahdi Ibn al-

7 See Amir-Moezzi (2016) for a very interesting study of the messiahship of “Alf in early
Shi‘ism.

8 For more comprehensive summaries of the life and career of Mukhtar as given in the
sources, see e.g. Dixon (1971:25-81); Tucker (2008:19-33).
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Hanafiyya. Ibn al-Ashtar became one of Mukhtar’s most successful
commanders, and the movement then managed to oust Ibn al-Zubayr’s
governor in Kufa. The chronology of the following events is unclear,
as the sources differ, but they all agree that Mukhtar and his movement
took a harsh revenge on the Kufans who had taken part in the battle
against Husayn. In 686 Mukhtar sent an army led by Ibn al-Ashtar
against a great Umayyad force, and managed to defeat it and kill
‘Ubaydallah b. Ziyad at Nasibin in Northern Iraq. Ibn Ziyad had been
governor in Kufa when Husayn approached the town, and was re-
sponsible for his killing. Finally, a few months later, Mukhtar’s
movement was crushed by an army loyal to “Abdallah b. al-Zubayr.
Kufa was regained and Mukhtar besieged in the palace of the town for
some weeks before his killing.

After the death of Mukhtar, his legacy was developed by a group
that later heresiographers called the Kaysaniyya.’ Although it split into
several sub-groups with slightly different agendas, their common idea
was that Ibn al-Hanafiyya had inherited “Ali’s authority, that he was the
mahdi with clearly messianic traits, and that he never died, but was
concealed from the world and would return one day to restore justice.
By the tenth century CE it seems that the group as such was more or
less extinct, but many of its ideas continued to live on.

THE NOTION OF AL-MAHDI

In the Qur’an, words created from the Arabic root /-d-y with the mean-
ing ‘right guidance’ are very common. Indeed, the concept is ‘as central
to Islam as salvation is to Christianity’ (Arjomand, 1998:250; see also
Izutsu, 2002:193—195). The divine revelation in general, as well as the
Qur’an itself, is often called ‘the guidance’ (al-huda). Two Qur anic
verses out of the many containing this word will suffice as examples:

®  The best and most thorough study of the Kaysaniyya is al-Qadi (1974). Shorter studies,
which to a large extent build on al-Qadi’s work, include Anthony (2013) and Tucker
(2008:19-33).
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The month of Ramadan, in which the Qur’an was sent down as a guidance
[Audan] for the people, and as clear signs of the guidance [a/-huda] and
the Deliverance (2:185)

Surely, the guidance of God [Ahuda llah] — it is the (true) guidance [huwa [-
hudd], and we have been commanded to submit to the Lord of the worlds’
(6:71).10

It seems that the Prophet Muhammad was called ‘leader [giving]
guidance’ (imam al-huda) at least soon after his lifetime (Crone and
Hinds, 1986:34, n. 57). Extra-Qur’'anic sources also testify that
adherence to the divine guidance was paramount to the earliest Be-
lievers, and Fred M. Donner writes: ‘Hence the popularity of the phrase,
commonly employed in Arabic papyri of the first century AH as a clos-
ing salutation, “peace upon those who follow the guidance” (al-salam
‘ald man ittaba ‘a I-huda)’ (1998:89).

Although the passive participle mahdi, ‘rightly guided’, does not
occur in the Qur’an, it was most likely used very early among the Be-
lievers. Most scholars are of the opinion that the term was at first an
honorific title given to prophets and leaders and simply meant that the
person described by it was divinely guided, but that in earliest times it
did not have messianic implications.!" Crone and Cook, on the other
hand, argue that the term al-mahdi from the beginning denoted a mes-
sianic saviour, an opinion that Crone upheld in later works as well,
although perhaps in a less affirmative tone (Crone and Cook, 1977:26—
28; Crone, 2004:75).

Throughout, I use Droge’s translation of the Qur’an. Words in parentheses are added
by the translator; words in square brackets are added by me.

Goldziher (1981:197, n. 91) has some references, mainly to early Islamic poetry. Other
scholars, e.g. Donner (2000, n. 3) and Madelung (1986) refer to Goldziher’s note and
use the same references (but cf. the quote from Donner below.) A few more references
are found in Crone and Hinds (1986:36; for the Prophet as mahdr see references in 40,
n. 131). In spite of their position on the use of the title a/-mahdi, several of the scholars
that hold this position still regard the early movement of the Believers as essentially
eschatological in character.
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When discussing Mukhtar’s use of the term, most scholars seem to hold
the view that when he referred to Ibn al-Hanafiyya as al-mahdr it was
in the sense of a messiah of some kind. The majority state that he was
the first to use it in this sense. Thus Donner writes:

Mukhtar asserted that Muhammad Ibn al-Hanafiyya was the rightful
claimant [to the leadership of the Believers] not only because of his ‘Alid
ancestry but also because he was the eschatological redeemer (mahdi)
whose arrival would vanquish evil and (finally) establish a just regime on
Earth. (This is the first recorded instance in which the concept of the mahdi
is evoked among the Believers.) (2010:183-184)"?

Likewise, Sean Anthony states that ‘[a]lthough the term mahdi had been
utilised by previous movements [...], Moktar’s revolt marks the first
time that the title unambiguously conveyed the sense of an apocalyptic
redeemer’ (2013).!* Crone and Cook also maintain that Mukhtar used
al-mahdi in a messianic sense, though according to them the mes-
sianism that had prevailed from the beginning of the movement ‘saw a
resurgence’ with him (1977:96; see also Crone, 2004:77). So, whether
the scholars believe that Mukhtar was the first to use term a/-mahdi in
a more eschatological sense when he applied it to Ibn al-Hanafiyya, or
whether they argue that it was used in this way before Mukhtar, almost
all seem to agree that it was in this ‘heightened sense’'* that he used it.
One of the very few scholars who are cautious about ascribing an es-
chatological content to Mukhtar’s use of al-mahdi is Wadad al-Qadi.
She argues that Mukhtar’s use of the concept developed during his po-
litical activities in Kufa, but that it cannot be proved that he ever used

In this quote Donner seems to say that the term mahdr had not been used at all previous
to Mukhtar. However, in his earlier article ‘La question du messianisme dans 1’islam
primitif” (2000:para. 5) he maintains that the term had been used earlier, though not in
an eschatological sense.

13 For similar statements, see e.g. Arjomand (1998:250); Hawting (2000:52) ; Madelung
(1986); Sachedina (1981:9); Tucker (2008:23-24).

The expression is from Madelung (1986).
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it in a fully messianic sense (1974:122—125). This is something that is
only attested later, according to her.

PROBING THE SOURCES

A methodological problem in the discussions about Mukhtar mentioned
above is that many scholars base their views on descriptions from a
single source. Many studies, particularly since the 1970s, have demonst-
rated that early Islamic historiography cannot be taken at face value.'
Just like present-day historians, medieval Muslim scholars were in-
fluenced by the culture and values of their contexts. This affected their
views of history and of the events that had occurred. Thus texts from
the history of Islam have to be carefully analysed in order to sift out the
biases of later historians from the earliest versions (which in themselves,
of course, are accounts given from particular perspectives). As previous
research has demonstrated, accounts with a historical basis are often
merged with traditions of a more spurious character that are religiously
or politically biased. Hence the basis in historical fact of each tradition
must be investigated in each case. An important criterion when trying
to determine whether an event or a phenomenon described in the
sources has actually occurred is its attestation in several independent
sources.'s It is important that the sources relate the same thing
independently of one another. The story of Mukhtar is indeed related
by each of the three early historians al-Baladhuri (d. 892), al-TabarT (d.
923), and Ibn A‘tham (d. early tenth century)'’. All three, however,

Among the many works that have been published on this, here are only a few examples
that give an overview of the field of Islamic historiography and the modern discussion
about it; each of them has many references to other works: Donner (1998, an overview
is found in pp. 1-31); Gilliot (2012); Noth and Conrad (1994); Robinson (2003, in
particular, Chapter 2).

16 Within Biblical studies, in particular the study of the historical Jesus, this criterion is
perhaps most systematically developed, see e.g. Meier (1991:174-175). In Islamic stu-
dies, the isndd-cum-matn method developed by Harald Motzki, Gregor Schoeler and
others is a good example of the criterion of multiple attestation of sources, although in
the meticulous work of this group of scholars several criteria are combined (e.g. Motzki,
1991; Schoeler, 2011). See also Shoemaker (2012:4).

Ibn A‘tham’s date of death has been contested. Compare the arguments of Conrad
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clearly base most of their accounts on the version of the prolific Abi
Mikhnaf (d. 774), and thus they cannot normally be regarded as three
independent sources.

In contrast, the account of Ibn Sa“d (d. 845) is most likely not based
on Abt Mikhnaf’s version. Firstly, although the basic structure is similar
in the two accounts, there are numerous details in Aba Mikhnaf’s
version that Ibn Sa“d has not included. Now;, this is hardly surprising as
the Ibn Sa‘d account is much shorter and could be regarded as an ab-
breviated version of that of Abu Mikhnaf. Moreover, Ibn Sa‘d’s
intention was not to portray Mukhtar, but Ibn al-Hanafiyya, and the
Kufan rebel leader is included in the account only as far as it suits this
particular purpose. Yet there is an important detail in Abt Mikhnaf’s
account which is absent in Ibn Sa‘d, and which is difficult to explain if
the latter should be dependent on the former. In Abti Mikhnaf’s version,
several epithets are applied to Mukhtar to describe his relationship to
Ibn al-Hanafiyya. Among other things, he is called Ibn al-Hanafiyya’s
‘trustee’ (amin) (Tabari, Tartkh:509 1. 15,534 1.4, 611 1. 10)'®, his ‘mes-
senger’ (rasil) (Tabari, Tarikh:608 1. 12, 610 1. 11), and, most
commonly, his ‘helper’ (wazir) (Tabari, Tarikh:509 1. 15, 534 1. 4, 608
1. 11,611 1. 10,620 1. 4, 638 1. 5). In Ibn Sa‘d’s account, al-Mukhtar is
called ‘trustee’ (amin) and ‘messenger’ (rasil) (Ibn Sa‘d, Tabagat:72 1.
20-21). The epithet ‘helper’ (wazir) is nowhere found in Ibn Sa‘d’s
account on Mukhtar, however. The frequent use of it in Abt Mikhnaf
and its total absence in Ibn Sa‘d is in my opinion an indication that the
two texts have different origins. Taken by itself it is hardly probative,
but there is other evidence, which points in the same direction.

Secondly, Ibn Sa‘d includes information not found in Abii Mikhnaf’s
version, such as a letter to the Kufan Shi‘ites which Mukhtar claims is

(2015:90-96) with the more convincing ones of Lindstedt (2017).

18 In the following, I will normally refer only to the Leiden edition of Tabari’s Tarikh.
The English translation made by G. Hawting (Tabari, History, transl. of ser. I, 598—
642) also give the pagination of the Leiden edition in the margin, and it should be easy
for any reader to consult the English text even though it is not referred to directly. Only
when the translation is quoted do I refer to it. In some of the cases referred to here,
verbal forms of the root "-m-n are used rather than the noun amin.
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written by Ibn al-Hanafiyya (1904-1908:V, 72, 1. 10-11); Mukhtar’s
sending of the head of the killed ‘Ubaydallah b. Ziyad to Ibn al-
Hanafiyya and his relatives, and the positive reaction of ‘Ali b. al-
Husayn to ‘Ubaydallah’s death (1904-1908:V, 73, 1. 5-10); Ibn
al-Hanafiyya’s dislike of the endeavour of Mukhtar, and his request for
advice from Ibn ‘Abbas about how to relate to it (1904-1908:V, 73, 1.
10—12); and Ibn al-Hanafiyya’s wish to go to Kufa when he is harassed
by Ibn al-Zubayr in Mecca, and Mukhtar’s spread of the rumour that
Ibn al-Hanafiyya is invulnerable and that this will be proven when
someone in Kufa tries to kill him (1904-1908:V, 74, 1. 13—15). Such
differences further strengthen my hypothesis that the two versions are
independent of one another.

On the other hand, there is one instance where the close similarities
in vocabulary and word order point in a different direction, and could
hint at a common source — oral or scriptural — behind them. Both
versions describe how some of Mukhtar’s men begin to doubt that Ibn
al-Hanafiyya has actually given Mukhtar authority to speak in his name.
They send a delegation to Ibn al-Hanafiyya to ask him about this. His
reply to the Kufans differs in length and in content between the versions
of Abui Mikhnaf and Ibn Sa‘d, but in both cases the answer ends with
the words: ‘I wish God would assist us [against our enemies] through
whichever of His creatures He will’ (la-wadadtu anna ‘llaha ‘ntasara
land [min ‘aduwwind] bi-man sha’a min khalqihi) (Tabari, Tarikh:607,
1. 14; Ibn Sa‘d, Tabagat:V, 72, 1. 18, words in brackets are found only
in Abli Mikhnaf’s version). However, this isolated instance of an almost
identical sentence in both texts does not, in my view, indicate anything
more than that this particular phrase has been preserved by a tradition
used by both historians. As for the rest of the texts, although the basic
outline of the story is preserved in both versions, very little of
vocabulary, grammatical constructions or word order is the same be-
tween the accounts of Abu Mikhnaf’s and Ibn Sa‘d.'” Thus, the

19 In fact, there is another case of similar wording in a phrase. Both historians relate that

Mukhtar visited Ibrahim b. al-Ashtar in order to persuade him to join the uprising. He
was well received by Ibrahim, who, in Ibn Sa‘d’s words ‘seated him [Mukhtar] with
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differences between the texts are much weightier than the similarities.
Although there might be sections where Ibn Sa‘d has used the same
source as Abii Mikhnaf, the parallels are far too insignificant to speak
of mutual dependence.?

In spite of other differences between them, both Abii Mikhnaf and
Ibn Sa‘d several times and in different contexts state that Mukhtar used
the appellation al-mahdr for Ibn al-Hanafiyya. As this is attested by two
independent sources, it is likely that on this point they reflect an his-
torical reality. Against this it may be argued that, since these accounts
are transmitted to us by authors who were active a long time after the
events themselves, they may rely on traditions which do not necessarily
go back to the time of Mukhtar. It is conceivable, for example, that
Mukhtar did not use the term al-mahdi himself, but that it was created
by the Kaysaniyya movement that inherited and developed the legacy
of Mukhtar and his companions, and that the occurrence of the term in
the texts under investigation here is influenced by traditions about them.
However, an important indication that the use of the term actually does
go back to Mukhtar himself is found in a poem by the contemporary
poet ‘Abdallah b. Hammam al-Salali (d. after 96/715), related by Abi

himself on his cushion’ (ajlasahu ma ‘ahu ‘ala firashihi) (Tabaqat:72, 1. 21). In the
account of Abli Mikhnaf basically the same words are used, but the grammatical const-
ruction is slightly different in that Mukhtar rather than Ibrahim is here made the subject
of the clause: ‘al-Mukhtar sat with him on his cushion’ (jalasa [-Mukhtar ma ‘ahu ‘alda
firashihi) (Tabari, Tarikh: 611, 1. 17). Such a wording and construction, however, must
be considered commonplace in descriptions of the reception of honoured visitors, and
this instance of similarity can therefore be regarded as more or less accidental. For an
example of similar wording in the story of the Penitents, see TabarT (Tarikh:552, 1. 1).

20 Thave decided not to count the akhbar as separate, independent sources. A khabar (pl.

akhbar) is a short narrative unit preceded by a chain of authorities that have transmitted
it. The accounts of historians such as Abti Mikhnaf and Ibn Sa‘d normally consist of
compilations of such akhbar. The akhbar have often been heavily edited, however, and
in the present context it would be very difficult, if not impossible, to make proper
critical studies of each of them in order to trace their redaction history. Thus although
I am convinced that there is enough evidence to state that Mukhtar used the term a/-
mahdy, it is extremely difficult to know which of each particular occurrence of the term
is historical. On the akhbar and their use, see Leder (1992). On the frequent editing of
them and the problems of relying on them as they are presented by the historians, see
Donner (1998:263-266); Robinson (2003:18-19).
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Mikhnaf (and in part also by al-Dinawart (1888—1912:1, 299)), in which
the poet praises Mukhtar and Ibn al-Hanafiyya.?! It is of course possible
that poems were forged by later writers, and this probably happened
quite often when the author of a poem is said to be an obscure person
or someone who is not known as a prominent poet. In the case of
famous poets whose works were generally known and spread, such as
Ibn Hammam, this is less likely, however, and for that reason I accept
this poem as genuine. In the final three verses of the longer version
recited by Abii Mikhnaf, Ibn Hammam writes about Mukhtar and Ibn
al-Hanafiyya:

But the helper of the son of the [Prophet’s] legatee?? was gracious to them?
and was the best intercessor for them among the people.

Right guidance [hudan] indeed returned to its seat, most rightly returning
and coming back

to the Hashimi,?* the rightly guiding by whom one is rightly guided [al-
muhtadi al-muhtada bihi];

him we hear and obey. (Tabar1, Tarikh:638, 1. 5-10; History:222)

The Arabic words that I have set within brackets come from the root /-
d-y; that is, the same root as the word ‘mahdi’. In this poem, then, the
word al-mahdr is not used; instead, other forms of the root /-d-y are
employed. Furthermore, in the last verse Ibn al-Hanafiyya is the subject
of the active participle, ‘al-muhtadi’, whereas the subject of the passive
participle, ‘al-muhtada’, is the believer.” In other words, the verses
depict the relation between Ibn al-Hanafiyya and the believer, not that
between him and God (as is implied in the passive participle of the first

21 On ‘Abdallah b. Hammam, see El-Achéche (2003); Pellat (1960).

22 “The helper’ (Ar. wazir) i.e. Mukhtar in his function as the helper of Ibn al-Hanafiyya,
who is here described as the son of “Alf, ‘the legatee’ of the Prophet.

2 Le. to the governor of Kufa and his companions, who Mukhtar and his men had ousted,
but not killed.

24 The clan of the Prophet Muhammad and all his relatives, including Ibn al-Hanafiyya.
2 Both these are participles of the eighth verbal form.
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verbal form, al-mahdi). In spite of this, the poem gives further
indication that the concept of guidance was important during the
activities of Mukhtar. Together with the many references to the use of
‘al-mahdr’ in various contexts, both in Abu Mikhnaf’s and in the
account of Ibn Sa‘d, this is a strong indication that Mukhtar actually
referred to Ibn al-Hanafiyya as al-mahdi.

The next question, then, is what Mukhtar and his companions meant
by this title. There is in fact very little in the words ascribed to Mukhtar
and his companions in the texts that indicate that they regarded Ibn al-
Hanafiyya as a messianic redeemer. The only passage in the sources
where Mukhtar purportedly uses phrases that can be interpreted in this
direction is transmitted by Abt Mikhnaf. He relates Mukhtar’s early
propaganda to win over the Shi‘ites of Kufa to his side:

I have come to you from him who is in authority, the source of virtue, the
legatee of the Legatee, and the Imam the Mahdi, with an authority in which
there is restoration of health, removal of the covering, fighting against the
enemies, and fulfilment of favors... Listen to what I say and obey my
command, and then rejoice and spread the good news. (Tabari, Tarikh:534,
1. 9-11; History:120, slightly amended)

Arjomand quotes parts of this passage (1998:250), and, like him, I have
italicised the phrases that he regards as having a particularly apocalyptic
tinge. I agree with him that these clauses can (and perhaps should) be
interpreted in an eschatological sense, but as I have already mentioned,
they are the only statements which describe the mahdi and the mission
he has given to Mukhtar in such terms. In addition to this passage, there
is a curious incident related by Ibn Sa‘d in which Mukhtar ascribes
supernatural (although not necessarily messianic) qualities to Ibn al-
Hanafiyya as the mahdi. This is supposed to have occurred when the
latter was harassed in Mecca by Ibn al-Zubayr, who wanted a pledge of
allegiance from him. We are told that Ibn al-Hanafiyya considered leav-
ing the hostile situation and going to the more friendly Kufa. Mukhtar
did not like this:
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[Tbn al-Hanafiyya’s] coming was bothersome for [Mukhtar], and he said:
‘In al-mahdi there is a sign [ ‘alama]. He will come to this town of yours
[i.e. Kufa] and in the market place a man will strike him with a sword, but
it will not harm him or make a mark on him’. Ibn al-Hanafiyya came to
know about this and he stayed [where he was]. (Ibn Sa‘d, Tabagat:V, 74, 1.
12—15, my translation)

According to this text, Mukhtar spread the word that Ibn al-Hanafiyya
was invulnerable and that this was a sign of his being the mahdi. But
he also prophesied that someone would test this if Ibn al-Hanafiyya
came to Kufa. In this way, Mukhtar frightened Ibn al-Hanafiyya off
from coming and putting his life at risk. As related by Ibn Sa‘d, the
incident is thus a ruse by Mukhtar to keep Ibn al-Hanafiyya at arm’s
length. Should it be accepted as historical, it would show that the idea
of a mahdi with superhuman qualities was not alien to Mukhtar and his
followers. This is how al-Qadi (1974:124) interprets it, while Dixon
(1971:58) and Anthony (2012:259-260) seem to leave the question of
its historicity open. None of these scholars argue for their standpoint,
though, and personally I see no reason to accept it as genuine (see also
Margoliouth, 1919:5-6).

These two isolated traditions are the only overt examples in the
sources of any kind of messianic or superhuman traits attributed to Ibn
al-Hanafiyya by Mukhtar. This does not entirely preclude the possibility
that Mukhtar used the term a/-mahdr in a messianic sense, of course.
Arguments from silence are always perilous, and based on the limited
evidence we have in this case it is impossible to make categorical state-
ments on this issue in any direction. My main argument in the present
study is that the texts available to us do not support the rather bold state-
ments of the scholars I have referred to above, that Mukhtar gave the
term a messianic and apocalyptic meaning. Going a step further, it
seems to me that the role of an eschatological redeemer was reserved
for “Al1, who to my knowledge was never called al-mahdri at the time
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discussed here.?® This title was used for his son Ibn al-Hanafiyya, about
whose messianic status the sources investigated in this study are silent.?’

A METHODOLOGICAL RATHER THAN AN HISTORICAL PROBLEM
Although the texts under consideration say nothing about the messianic
role of Ibn al-Hanafiyya, apocalyptic ideas were prolific in Kufa, in
particular in the group around Mukhtar, as noted above. The notion of
the son of “Al1 as some kind of messianic figure cannot have ben far-
fetched, and it certainly gained ground in the Kaysaniyya movement as
this developed after the death of Mukhtar (Anthony, 2012:290-311;
2013; al-Qadi, 1974:235-238). So what makes it so important to argue
that we cannot be sure that Mukhtar himself used the term al-mahdi in
this sense, when only a few years after him it was demonstrably
employed that way? Many other questions regarding the early history
of Islam which are considerably more important are left unanswered
for lack of enough sources, or because the sources available to us have
not been properly studied, so why bother about such a minor issue? To
me, rather than being a matter of historical accuracy, this is a
methodological issue that points to the need to be strict in method and
not to reproduce statements and ideas adduced by earlier scholars
without argument.

Several of the scholars on early Islam mentioned above apply criteria
similar to those used here in their research on Mukhtar and his times.

% As I mention elsewhere (2018 [forthcoming]), the only place where ‘Alf is called al-
mahdr, in the story of the Penitents (Tabar1, 7arikh:546, 1. 11), is probably later. I plan
to discuss this in more detail in a coming publication.

27 As I have indicated above, according to Islamic sources the title al-mahdr was ap-

parently used for the prophet Muhammad in his lifetime or at least soon after. Likewise,
in Syriac texts from the seventh century, words cognate with mahdr were used when
talking of him (see Amir-Moezzi, 2016:33-35, [ am grateful to one of my anonymous
reviewers who alerted me to this article; see also Brock, 1982:14). Furthermore, in
some early non-Islamic texts the Prophet is described in messianic terms (Amir-Moezzi,
2016:33-34). As Amir-Moezzi demonstrates, however, Muhammad was never regarded
as the Messiah by his followers (2016:33—41). Hence, the messianic content of these
Syriac words alone cannot be taken as an argument that the term a/-mahdi had a mes-
sianic content prior to Mukhtar.
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So, for example, Sean Anthony (2012) has made an excellent and
critical investigation of the Shi‘ite movement of the Saba’iyya, which
probably had great influence on many adherents of Mukhtar and
perhaps also on the man himself. Fred M. Donner’s convincing study,
mentioned in a footnote above (2010), contests both the traditional and
the scholarly consensus that the word islam was used as a label for the
new religion already from the time of Muhammad, and that muslim was
immediately used to designate the adherents of this religion. That
eminent scholars such as these make a methodological slip and
uncritically state that Mukhtar used the term a/-mahdi in a messianic
sense must, I think, be attributed to the relative lack of historical im-
portance of the issue. Had it been a matter of higher dignity, it would
have attracted more attention and painstaking research, just like the
words ‘Islam’ and ‘Muslim’, and the Saba’iyya movement. It is impos-
sible for a researcher to check every statement one makes in the sources.
We all have to build on previous scholars’ research, as I do in much of
what is written here. Nevertheless, it does become problematic when
facts that are demonstrably incorrect are reproduced uncritically.
Most probably, the present study is not methodologically flawless.
Should anyone find it worthwhile to challenge my conclusions, there
are doubtless several points where it can be criticised. Yet my hope is
that it is a contribution towards a more correct understanding of the
development of early Shi‘ism and the meaning of the concept of al-
mahdi in this process.
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ABSTRACT

The concept of al-mahdi is an important theological idea in Shi‘ism, its
literary meaning being ‘the rightly guided’. In Twelver Shi‘ism it has
come to denote the hidden Imam who will one day return to redeem his
followers and restore justice on Earth, and in that sense it is akin to the
Christian idea of the Messiah. Among scholars of early Islam there is
near-consensus on the view that the transition of meaning from its literal
meaning ‘the rightly guided’ to an eschatological redeemer occurred
with the Shi‘ite rebel leader al-Mukhtar b. Ab1 ‘Ubayd (d. 686), when
he applied it to Muhammad b. al-Hanafiyya, the son of ‘Ali. In the
present study I contest that view. I hold that while it can be established
from the sources that Mukhtar probably spoke of Ibn al-Hanafiyya as
al-mahdr, they do not support his use of this title in a messianic sense.
This eschatological meaning can only be verified soon after his death.
Finally, I argue that this question is methodologically rather than his-
torically significant.

KEyworDS: Islam, Shi‘a, Mukhtar, mahdi, eschatology
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V1 har hamnats Profeten!
Kognitionsvetenskaplig religions-
forskning 1 analys av reaktioner pa

Muhammedkarikatyrer

Av Jonas Svensson

Foreliggande artikel antar vad forfattaren ser som en utmaning
framford av Hakan Rydving 1 hans kritik av kognitionsvetenskap-
lig religionsforskning, formulerad i en artikel publicerad 2008.
Har hdvdar Rydving, med hanvisning till konkreta exempel, att
for att analysera vissa fenomen i religionernas virld har
kognitionsvetenskaplig religionsforskning begrédnsat vérde. Ett
av de exempel han ger ar “olika muslimska reaktioner pa teck-
ningarna av profeten Muhammed i den danska tidningen Jyl-
landsposten [forfattarens dvers.]”. Foreliggande artikel tar sidana
reaktioner som utgangspunkt for ett resonemang om heliga
varden, hdngivna aktorer och identitetsfusion. Detta dr begrepp
som pd senare tid varit i fokus for empirisk forskning om ménsk-
lig social kognition. Argumentet &r att kognitionsvetenskalig
religionsforskning &r relevant for religionsvetenskap 1 stort, och
en viktig del av en storre, samvetenskaplig uppgift att pa olika
nivaer av analys behandla manskliga kulturyttringar i historia och
nutid.

NYCKELORD: kognitionsvetenskaplig religionsforskning, heliga varden,
hiangivna aktorer, identitetsfusion, Muhammedkarikatyrer
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INLEDNING

Nyligen angav en kollega som ett av Hdkan Rydvings stora bidrag till
religionsvetenskapen att han ”formulerat den grymmaste och mest be-
undransvérda sdgningen av kognitionsforskningen: *den har kommit
fram till att religiosa ménniskor har en hjarna: WOW, det hade jag
INGEN ANING OM!!!””.

Hékan Rydvings artikel ”A Western Folk Category of Mind”
publicerad 1 Temenos 2008, vol 44 ar dock inte en sdgning (Rydving
2008). Det dr en i flera avseenden rimlig kritik av kognitionsvetenskap-
lig religionsforskning vid mitten av 00-talet, &ven om den ocksa rymmer
en del missforstand.! Jag kommer hir dock inte att gé i polemik. Istdllet
ska jag fokusera det kombinerat positiva och negativa omddme som av-
slutar artikeln, och anta vad jag ser som en direkt utmaning.

Rydving skriver att framtiden formodligen kommer att visa att
kognitionsvetenskaplig religionsforskning varken var sa epokgdrande
som vissa av dess foretradare menade, eller s oanviandbar som be-
lackarna hdavdade. De &r som forflutit sedan artikeln publicerades har,
skulle jag séiga, givit honom ritt. Kognitionsvetenskaplig religionsforsk-
ning har inte ersatt andra inriktningar inom religionsvetenskap, utan is-
tillet kommit att bli en mer och mer etablerad del av den teoretiska
palett som anvinds av religionsvetare for att forsta och forklara olika
fenomen som korrekt eller ej, ofta placeras under paraplybegreppet
religion (Bulbulia 2013; Taves 2010).

Icke desto mindre menar Rydving att det finns grénser for
anvandbarheten hos kognitionsvetenskaplig religionsforskning. Han
skriver:

Anta att vi forsokte analysera, till exempel, olika muslimska reaktioner pa
teckningarna av profeten Muhammed i den danska tidningen Jyllands-
posten (sic!) [hdr foljer sedan ytterligare fyra exempel pd konkreta
foreteelser som han bendmner “dmnen som de flesta forskare inom icke-

For en kritisk genomgang av artikeln, se Sorensen 2008. Jag delar religionsvetaren Jes-
per Serensens kritiska synpunkter, dven om jag ar lite mindre bendgen dn honom att
spekulera i Rydvings bakomliggande intentioner.
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teologisk religionsvetenskap skulle finna hogst legitima™] I tillimpningen
skulle man troligtvis finna att kognitionsvetenskaplig religionsforskning
skulle vara till liten, eller ingen hjilp” (90)

De omréden dér kognitionsvetenkaplig religionsforskning skulle kunna
visa sig anvédndbar ror frdgor om “’religionens’ ursprung” och
”jamforande analys av delar av 'religiosa forestéllningar’ véarlden dver”
(90).

Podngen, om jag tolkar Rydving ritt, &r att kognitionsvetenskaplig
religionsforskning mdjligen kan besvara fragor av generell art, men att
den kommer till korta vid analys av unika fenomen i historia och nutid.
Citatet anknyter till traditionell distinktion mellan idiografisk och no-
motetisk vetenskap, mellan humaniora som det prototypiska for det
forra, och naturvetenskap for det senare. Min utgangspunkt 1 det som
foljer ar att denna distinktion, och den bodelning som den implicerar,
inte dr sdrskilt fruktbar. Dessutom ser jag pa kognitionsvetenskap
generellt, och kognitionsvetenskaplig religionsforskning specifikt, inte
som hemmahoérande 1 en nomotetisk tradition, utan snarare som en
brygga mellan denna tradition och den idiografiska. Det tvirvetenskap-
liga amnet kognitionsvetenskap tar sig nimligen an ndgot som uttryck-
ligen ignoreras i tidigare nomotetiskt orienterade studier av ménsklig
beteende, dominerade av behaviorismen. Det &r dock samma “nigot”
som 1 idiografiska studier istéllet hanteras pa ett ofta oproblematiserat
satt: det ménskliga sinnet i vid mening, inkluderande psykologiska
processer som med (svensk) folk-psykologisk terminologi bendmns
med ord som tdnkande, intuitioner, kanslor, motiv, intentioner et cetera.

Jag kommer hér att argumentera mot Rydving, och for att en analys
av olika muslimska reaktioner pA Muhammedkarikatyrer har en hel del
att hdmta frdn modeller av hur ménskligt tinkande i1 vid mening
fungerar. De modeller jag kommer att exemplifiera med ar fran relativt
nypublicerad forskning och hypotesbyggande. Det bor hallas i minnet.
Det dr inte alls sdkert att Hikan Rydvings uppfattning om begrins-
ningarna hos kognitionsvetenskaplig religionsforskning skulle omfatta
dessa modeller, om kritiken hade formulerats idag.
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BAKGRUND

Nar Rydving skrev sin artikel var det med hiandelseforloppet efter Jyl-
lands-Postens publicering av en uppsittning teckningar av Muhammed
2005 i farskt minne.? Det var dock varken forsta eller sista gdngen som
icke-muslimska framstéllningar av Profeten i ord och bild vickte
reaktioner bland muslimer vérlden 6ver. Drygt 15 ar tidigare hade en
dromsekvens hos en av protagonisterna i Salman Rushides roman
Satansverserna foranlett en officiell iransk stimpling av forfattaren som
avfilling.> Aret efter den danska karikatyrkrisen, 2006, var det dags
igen, nédr information om den svenske konstndren Lars Vilks teckning
av Muhammed som rondellhund, och publiceringen av densamma 1 tid-
ningen Nerikes Allehanda, spreds dver virlden.* Ar 2012 lades filmen
”The innocence of Muslims”, en forespeglad trailer for en ldngre film
om Muhammeds liv, upp pa YouTube, och foranledde véldsamma
protester (Allen & Isakjee 2015). Den franska skdamttidningen Charlie
Hebdo aterpublicerade 2006 teckningarna i Jyllands-Posten, men till-
handaholl sjdlv ocksa senare egna bidrag till traditionen av tecknad
Muhammedsatir. Den 7 januari 2015 attackerades Charlie Hebdos
redaktion i Paris av tva bevdpnade min som skot ihjél 12 av tidningens
medarbetare, enligt uppgift under det att de ropade Vi har himnats
Profeten”.

Det sistndmnda &r kanske det allra mest uppméarksammade fallet av
en extrem form av reaktion pd Muhammedkarikatyrer. Vald eller
planerat vald forekommer dock i samtliga fall (se nedan). Men vélds-
handlingar (genomforda eller planerade) utgor endast en brakdel av
reaktionerna. Majoriteten av dem som reagerade genom handling gjorde
det pd andra sdtt: genom demonstrationer (utan valdsinslag), genom att
skriva insdndare och skicka mail, genom att uppvakta makthavare,
genom kopbojkotter et cetera. Men till kategorin “reaktioner pa
Muhammedkarikatyrer” bor ocksa foras sddana som till skillnad frén

For en detaljerad genomgang av hiandelseforloppet, se Klausen 2009.
For en svensk islamologisk bearbetning av Satansverserna, se Bergenhorn 2006.

For den mest heltickande genomgéangen av hédndelser knutna till Vilks konstverk
Profeten Muhammed som rondellhund, se Orrenius 2016.
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exemplen ovan inte dr direkt observerbara: kinslor, tankar, sinnesstdm-
ningar, forestéllningar och andra mentala processer hos enskilda (mus-
limer).’ Nér jag nu gar vidare med en analys av olika reaktioner ar det
i denna dnda jag borjar.

UPPLEVELSER AV KRANKTHET OCH HELIGA VARDENS SOCIALA FUNKTION
Det forefaller uppenbart att information om att Muhammed smaédats 1
text och bild leder till forandrade sinnestillstind hos ménga troende
muslimer. Dessa sinnestillstdnd kan variera och verbaliseras i termer av
exempelvis ilska, avsmak, upplevelser av fornedring, obehag och sorg.
Enligt en undersokning av Catinét Research bland muslimer i Danmark
genomford i mars 2006 uppgav 81 procent att de upplevde sig krankta
av Jyllands-Postens publicering. 49 procent var “mycket krankta”, 32
procent “nagot krankta”.® Nagon direkt motsvarande undersokning av
den internationella responsen saknas. Men varen 2006 genomforde
PEW Research Centre en enkdtundersokning i flera ldnder dar de
frigade ménniskor om de “sympatiserade” med de som upplevde sig
krénkta av teckningarna. Fragan formulerades pa detta sétt for att kunna
mojliggora jamforelser over lands- och religionsgranser. Resultatet
bland muslimska respondenter (savél i Europa/USA som i ldnder med
muslimsk befolkningsmajoritet) var talande. Andelen som uttryckte
sympati strickte sig fran 61 procent (muslimer i Tyskland) till 99
procent (muslimer i Jordanien).”

Hur kan man da analysera dessa reaktioner, i form av fordndrade
sinnestillstdnd (med en sammanfattande term “krénkthet”)? Ett sitt ar

Har kan en liten brasklapp ldggas till. Reaktionerna kan inte alla direkt kopplas till in-
dividuella moten med upplevt kridnkande representationer i ord eller bild. Det finns in-
dikationer pa att en overvéldigande majoritet av de muslimer som reagerade pa
Jyllands-Postens publicering gjorde det grundat pa sekundér information om att de
publicerats, alltsé inte som en direkt respons pa teckningarna som sadana (Klausen
2009:125). Det dr inte orimligt att tinka sig att detsamma géller dven for de andra
fallen.

¢ Catinét Research 2006. Ugebrevet A4, 10. 2006-03-13.
7 http://www.pewglobal.org/files/pdf/253.pdf. Besokt 2017-01-02.
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naturligtvis att prata med muslimer som séger sig vara kriankta och fraga
dem varfor. Det har ocksd gjorts och svaren har varierat. Vissa siger sig
vara upprorda over att profeten dverhuvudtaget har avbildats, och hin-
visar till ett avbildningsforbud i islamisk rattstradition. Andra hévdar
att problemet inte s mycket ar avbildningen, utan det sétt pa vilket den
gjorts, det vill sidga att Profeten framstillts i dalig dager, och det fores-
tillda bakomliggande syftet. Det finns en hel del som pekar pa att den
senare tolkningen av de egna reaktionerna ar vanligare.®

Det finns inga skél att ifrigasétta muslimers rapporterade upplevelser
av krankning. Saddana upplevelser dr ocksa forstaeliga mot en bakgrund
av en ldng inom-muslimsk tradition av vérdnad for Profeten, och hans
centrala roll i savél lara som fromhetsliv som kan tecknas med hjélp av
idéhistoriska analyser (Khalidi 2009; Safi 2009; Svensson 2015). Kon-
tentan av en sddan analys blir att for majoriteten av troende muslimer,
1 historia och nutid, & Muhammed “helig” i betydelsen upphdjd, avskild
och inte minst skyddsvird (Evans 2003).

Diér kan ocksa en analys av reaktioner pA Muhammedkarikatyrer
gora stopp. Reaktionerna ar forstdeliga. Minniskor blir krénkta,
personligen, nir nagot de haller for heligt forlojligas eller dras i
smutsen. Det giller inte bara muslimer, utan alla manniskor. Om man
bara forstair Muhammeds betydelse for muslimer s& forstar man deras
reaktioner pa karikatyrerna. Men en analys kan ocksa ga vidare. Varfor
blir ménniskor krankta av dylika handlingar riktade mot det de finner
heligt? Vad innebér det att nadgot &r heligt och inte far forlojligas eller
dras i smutsen? Det gar naturligtvis att limna sadana fragor darhian, med
hinvisning till att ménniskors reaktion dr “sjélvklar” eller naturlig”

Det kan inte uteslutas att de som motiverade sin reaktion med hénvisning till upplevt
avbildningsforbud var érliga. Dock kan ett agerande motiverat utifrdn “vad shari‘a
sdger” inte ses som en generell forklaring pa reaktionerna. En anledning &r att nagot
generellt forbud mot att avbilda Profeten specifikt inte existerar i islamisk réttstradition
(dven om tolkningar i den riktningen gor det). Det finns muslimska, fromma avbild-
ningar av honom (se Gruber 2009). Det kan ocksa noteras att starka negativa reaktioner
pé karikatyrerna ocksa kom fran kulturella kontexter dér det finns en tradition av sadana
avbildningar (ndrmare bestdmt det shiitiska Iran). For en langre diskussion om fragan
om vilken betydelse ett uppfattat bildférbud hade i reaktionerna pa karikatyrerna i Jyl-
lands-Posten (liten), se Klausen 2009:131-146.
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och inte i behov av nadgon vidare analys. Det dr hdr manga som sysslar
med kognitionsvetenskaplig religionsforskning ldgger in en protest. For
att citera sprakvetaren George Lakoft:

Nérhelst en kognitionsvetare hor orden “Det ér ju sjdlvklart [just common
sense]” spetsar han [sic!] 6ronen och han vet att hér finns nigot att studera
i detalj och pa djupet — nagot som behover forstas. Ingenting ér sjalvklart.
Det sjdlvklara har en begreppslig struktur som vanligtvis 4r omedveten.
Det dr det som gor det “sjélvklart” (Lakoff 2002:4)

Alltsd, om nagot i méinniskors beteende framstir som sjalvklart for
nagon annan ar den forstaelse som uppkommer nagot som i sig behover
forklaras. Forstaelsen dr mojligt for att den observerade och den
observerande delar ndgot som médnniskor: ett intuitivt, i vissa fall
kulturbundet, i andra fall (da det kulturella avstdndet i tid och rum &r
stort) kanske allmanmanskligt, sitt att se pa varlden. Att ndrmare under-
soka vad detta delade bestar av, och hur det uppkommit, blir en del av
analysen av sddant som till synes enkelt kan forklaras med att det &r
”sjéalvklart”.

Det sjdlvklara i fallet med muslimska reaktioner pA Muhammed-
karikatyrer dr alltsd den mojligen allmdnménskliga benégenheten att
heliggora delar av omvérlden: personer, men ocksé andra objekt, platser,
tidpunkter och ideal och knutet till detta benidgenheten att reagera
emotionellt negativt pa upplevda attacker, fysiska eller verbala pa
“heliga varden”, vad dessa én ma vara: Muhammed, det egna fotbolls-
lagets emblem, nationens flagga, Justin Bieber, yttrandefriheten, Ord-
férande Mao, Jesus etc.

Under det senaste artiondet har bland andra antropologen Scott Atran
kommit att intressera sig for, och empiriskt undersdka, hur manniskor
uppréttar vad han (och andra) betecknar som “heliga vérden” och vilka
konsekvenser detta far for deras forestéllningsvérld, kénsloliv och hand-
lingar (Atran 2010; Atran & Axelrod 2008). Udden é&r, som 1 mycket
forskning inom kognitionsvetenskap, riktad mot forstielsen av ménnis-
kor som i grunden rationella aktdrer vars beteende kan forklaras med
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medvetna eller omedvetna kalkyler av potentiella materiella vinster och
kostnader. Heliga viarden (som kan vara allt frdn materiella objekt till
abstrakta idéer) dr dock referenspunkter i ménskligt tinkande och hand-
lande som éar frikopplade fran sddana kalkyler. De dr, for de som
anammar dem och agerar pd basis av dem, inte dversittningsbara till
materiellt virde. Tvértom, blotta tanken att sétta ett pris pa ett heligt
viarde provocerar (Atran & Axelrod 2008; Tetlock 2003).

Varfor skapar d& méanniskor heliga viarden? Standardforklaringen ar
socialfunktionalistisk. Heliga vdrden finns for att de stirker gruppers
sammanhallning. Detta ar en forklaring som, i vetenskapliga
sammanhang, gér tillbaka pa sociologen Emile Durkheim och som efter
honom utvecklats bland annat av sociologer och religionssociologer,
till exempel i diskuterats i relation till begreppet “civilreligion”(Bellah
& Hammond 1980). Att heliga virden har (eller &tminstone kan ha)
denna sociala funktion &r relativt oomtvistat och standard i sociologisk
analys (Righetti 2014). Men funktion &r inte detsamma som orsak, aven
om funktion och orsak kan vara relaterade, vilket ibland, men langt ifrén
alltid, dr en utgangspunkt i kognitionsvetenskaplig religionsforskning.
Den bakomliggande (ultimata) forklaringen till ett beteende star ofta att
finna i var arts evolutionéra historia, och den roll beteendet haft i att
gynna individers overlevnad, och ddrmed ocksd, som en konsekvens,
beteendets etablering och spridning i en population. En hypotes i linje
med detta sétt att resonera, kopplat till just frigan om heliggorande, har
jag fort fram i ett annat sammanhang (Lindenfors & Svensson 2017).
Har f6ljer en kort sammanfattning av argumenten.

Den ménskliga formégan till storskaligt samarbete dven med in-
divider som &r ”genetiska framlingar” brukar ofta framhévas som en av
var arts stora evolutionéra fordelar, men ocksa som en gata. Hur kan vi
sakra att alla de som ingdr i ett samarbete drar sitt strd till stacken? Hur
uppticker och undviker vi ”snyltare” som drar nytta av samarbetet, men
sjdlva inte bidrar till det? Det finns empirisk forskning som visar hur
minniskor, ndr vi avgor vilka nya bekantskaper vi bor knyta nédrmare
sociala band med, ofta foljer en princip om “lika barn leka bast”. Vi tyr
oss intuitivt till personer som vi, medvetet eller ej, upplever liknar oss
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sjalva. Framfor allt 1agger vi vikt vid likhet i viarderingar, preferenser
och forestillningar (Launay & Dunbar 2015). Problemet ar bara att
sadan likhet i vad kognitionsvetaren Peter Gardenfors bendmner ”inre
varldar” (Gardenfors 2000) inte dr observerbar. Vi maste forlita oss pa
mer eller mindre grova sekunddra signaler, till exempel utseende
(fenotypiska drag), sétt att kli eller smycka sig, ursprung och inte minst
sprak. Empirisk forskning pekar pa att styrkan i sddana signaler varierar.
Starkast tenderar de signaler vara som &r svérast att fejka, till exempel
dialekt (Cohen 2012; Greene 2013:50-53; Henrich & Henrich
2007:175-177). Det ar hiar som heliga viarden, och den emotionella
dimension som finns i minniskors sitt att forhdlla sig till dessa vérden,
kommer in.

Forskning kring emotioner har alltsedan Darwin (Darwin 2009
[1872]) pekat pé deras roll som sociala signaler eftersom de bade dr
latta att tyda da det sétt pa vilket de kommer till uttryck uppvisar stor
likhet bland méanniskor vérlden 6ver (Ekman & Friesen 1971), och, inte
minst, svéra att fejka (Shaver & Bulbulia 2016:105). En individs forhél-
lande till gemensamma heliga virden speglar sig 1 hur hen forhéller sig
till dessa i vardagen, i hens ofta ofrivilliga och med viljan svarkon-
trollerade kroppsprak och mimspel, och inte minst i hens reaktioner nér
det heliga krinks. Utan genuina kdnslor for det heliga ar det svart att
uppratthalla fasaden. Risken dr da att man med sina reaktioner, eller
snarare brist pd dem, avsldjar sitt utanforskap. En bendgenhet att
anamma (for en gemenskap) heliga vérden och investera kdanslomassigt
i dem har gynnat individers dverlevnad, eftersom det har gjort att de
identifierats som rimliga samarbetspartners (som lika 1 sitt ”inre”) av
andra med samma benédgenhet.’

Och varfor ér da detta relevant for en analys av muslimska reaktioner
pd Muhammedkarikatyrer? Jo, det forklarar deras uppenbart emotionella
dimension; att s manga reagerade kénsloméssigt ndr de mottog infor-

For emotionella responser som svarfejkade sociala signaler i linje med resonemanget
hir, se t.ex. McKeown, Sneddon & Curran 2015 och Winegard, Reynolds, Baumeister,
Winegard & Maner 2014. Framfor allt den senare for ett langre resonemang om sorg
som social signal som &r en direkt parallell till mitt resonemang om respekt for det
heliga som detsamma.
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mation om sadana karikatyrer. Reaktionen av krénkthet blir naturlig (for-
klarlig), och inte bara sjélvklar (forstielig). Det dr ockséd mojligt att gora
forutsigelser rorande 1 vilka ssmmanhang reaktionerna bor ha varit mest
omfattande och starkast, naimligen i ssmmanhang dar troende muslimer
upplever sig som en grupp i konflikt med andra grupper, och dir den
interna sammanhéallningen &r central, det vill sdga dér det ar viktigt att
veta vem som 4r att lita pa. Detta ar helt i linje med, och forenligt, med
analyser av reaktioner p4 Muhammedkarikatyrerna som noterar en kopp-
ling mellan sddana reaktioner och en upplevelse av en konflikt mellan
islam och vistvérlden, mellan ”oss” och ”dem”. Empirisk forskning har
ocksa visat en korrelation mellan individers upplevelser av att befinna
sig 1 en konfliktsituation och den betydelse som de personligen tillskriver
gemensamma heliga viarden (Sheikh, et al. 2012).

HANGIVNA AKTORER OCH KOSTSAM SIGNALERING
Medan manga muslimer uppenbarligen har upplevt sig krinkta nir de
mottagit information om att Muhammed avbildats pa ett fornedrande
satt har sadana upplevelser inte generellt resulterat i handlingar, det vill
sdga nagon form av uppoffring som respons. En person som modifierar
sitt beteende med utgangspunkt i ett heligt virde bendmner Atran en
“héngiven aktdr” (devoted actor). Hangivna aktorer &r till exempel be-
redda att “skydda heliga eller moraliskt viktiga virden genom
kostsamma uppoffringar och extrema handlingar, dven villiga att doda
och d6” (Atran & Ginges 2015:69). Atran (och medarbetare) reserverar
begreppet for personer som gar till ytterligheter 1 uppoffring nér utveck-
lar vad de benédmner som en “devoted actor model”. Det kan dock vara
en poang med att anvianda det lite bredare. Det centrala for en hdngiven
aktor dr att motiven dr, eller snarare av aktoren sjilv upplevs vara,
”deontologiska”. Det handlar inte om en kalkylering av kostnader och
vinster. Handlingen som utfors till forman for det heliga véardet upplevs
som ratt oavsett dess konsekvenser.

Forhallandet mellan heliga virden och hidngivna aktorer kan ut-
tryckas som att framtrddandet av hdngivna aktorer forutsitter heliga
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varden, men att de forra inte ar en nodvandig konsekvens av de senare.
Att en person delar heliga virden med andra i en gemenskap innebér
inte per automatik att hen kommer att axla rollen av hdngiven aktdr.
Saledes kan en analys av reaktioner p4 Muhammedkarikatyrer ocksa
berikas av att beakta teorier om vad som frimjar framvixten av
héngivna aktorer.

I linje med resonemanget i foregaende avsnitt kan en hangiven aktors
handlingar ses som former for social signalering. Genom att agera
deontologiskt i forhallande till heliga virden aviserar den enskilde sin
lojalitet med gruppen och sin palitlighet som samarbetspartner. Ju mer
kostsam uppoffringen ér (eller snarare uppfattas vara), desto starkare
signal utgér den. Begreppet “kostsam signalering”, och teorier som
knyts till detta, har fatt visst genomslag inom kognitionsvetenskaplig
religionsforskning. Begreppet har framst anvénts 1 analyser av religidsa
ritualer och ritualiserat beteende i vardagen. Empiriskt orienterade stu-
dier har bland annat kunnat visa hur religidsa grupper déar kostsam
signalering (i form av obligatoriska ritualer eller strikta levnadsregler)
har en framtrddande position ockséa uppvisar hog stabilitet Gver tid och
stark intern solidaritet (Sosis & Alcorta 2003; Sosis & Bressler 2003).
Teorier om kostsam signalering har ocksa anvénts for att forklara hur
religids prestige etableras och uppritthalls. Personer med religios
auktoritet, eller personer som aspirerar pa sadan, kan anvdnda kostsam
signalering for “trovirdighetsforstirkande uppvisningar” (credibility
enhancing displays) som stédrker deras prestige (Henrich 2009).

Viktigt att podngtera hér &r att individen inte behover uppfatta det
uppoffrande beteendet hen dgnar sig at som en social signal. Det kan
helt enkelt bara kdnnas rétt” att utfora vissa handlingar. Teorin om
kostsam signalering erbjuder dock en bakomliggande forklaring till
varfor det kdnns ratt. Manniskor dr 1 hog grad beroende av samarbete
med andra for sin Overlevnad. De individer som &dr emotionellt
motiverade att agera pa ett sitt som av andra tolkas som (drliga) signaler
pa samarbetsvilja kommer diarmed ocksé att ha 6verlevnadsméssiga
fordelar som Overstiger kostnaderna. Diarmed kan en emotionellt
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baserad bendgenhet till kostsam uppoffring for heliga varden etableras
och spridas.

Men teorin om kostsam signalering medger ocksd mojligheter till
medveten, for att inte sdga cynisk, manipulation. I befintliga analyser
av reaktioner pA Muhammedkarikatyrer dterfinns ocksa antaganden om
sadan. Vissa aktorer, sdrskilt de i makt- eller auktoritetspositioner, eller
de som aspirerar pa sadana, har kunnat utnyttja kriserna for egen politisk
vinning.'® Representanter for regimer och organisationer kunde med
officiella protester, alternativt utlysning av beloningar for dem som
straffade de skyldiga,!' skapa en offentlig persona som hingivna aktorer.
Tolkningen av dessa aktorers beteende, i linje med en “misstankens
hermeneutik™ blir d& att de de fakto inte agerar som hédngivna aktorer,
utan primart har den egna vinningen for 6gonen. Det ér en fullt mojlig
tolkning. Den &r dock svér, for att inte sdga omojlig, att leda 1 bevis.
Teorin om kostsam signalering dr dock relevant oavsett. Cynisk
manipulation av kostsam signalering fOrutsitter ndmligen samma
grundldggande mekanism hos mottagaren som “drliga” offer, och lyckas
endast i den man mottagaren inte ifrdgasitter den manipulerande
aktdren som just hdngiven.

Bidraget fran teorin om kostsam signalering till analysen av
reaktioner pA Muhammedkarikatyrer dr ocksa att den tillhandahaller
vissa forutsigelser nir det giller vem som ar mest bendgen att anamma
rollen av “hédngiven aktor”, forutsdgelser som kan provas mot empiri.
En forutségelse ér att personer vars sociala position vilar pa att andra
ser dem just som hingivna aktorer ocksa kommer att vara bland de som
ar mest bendgna att agera som sddana i skeenden som dessa. Detta
innebdr att personer i olika former av ledande stidllning inom gruppen
torde vara Overrepresenterade, liksom de som gor ansprak pa, eller fors-
varar, sina ledarpositioner. Man kan ocksd anta en viss Overre-

For ett exempel pa en sddan (missténkliggdrande) analys av reaktioner pa karikatyrerna
i Jyllands-Posten, se Ammitzbell & Vidino 2007.

For exempel pé officiella protester fran politiker, diplomater och religidsa ledare, och
dven utfésta beloningar, under den danska karikatyrkrisen, se Klausen:70-72, 92-97,
103, 110-111.
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presentation for personer som aspirerar pa inkludering och position i
den grupp som delar heliga virden (i detta fall respekt for Muhammed),
men vars inkludering och position inte ar sjdlvklar. Exempel skulle
kunna vara unga ménniskor (sérskilt unga mén) och konvertiter. Kon-
texten kan ockséd vara av betydelse. Social signalering bor vara mer
framtrddande i sammanhang préglade av social oro och osékerhet, dér
intern gruppsolidaritet dr central. Det dr i sadana kontexter som man
bor forvinta sig de tydligaste, och kanske ocksa i termer av handlingar
starkaste, reaktionerna pd Muhammedkarikatyrer.'?

Teorin om kostsam signalering ar grov i det att den omfattar en
mingd mojliga handlingar. I ett vardagligt sammanhang dr en sd enkel
reaktion som att i ord for andra avisera att man &r upprord en uppofiring.
Men denna reaktion dr som uppoffring betraktat minimal jamfort med
att delta 1 demonstrationer och i vissa extremfall ga till sddana ytter-
ligheter att man dodar andra, och kanske i sammanhanget offrar sitt eget
liv. Det sistnimnda forefaller dessutom svarforklarligt enbart utifran
kostsam signalering. P4 vilket sitt gynnar ett sdidant beteende individens
overlevnad? Det faktum att det dr en jimforelsevis mycket ovanlig
handling kraver ytterligare teoretisk bearbetning. Om handlingen enbart
vore en konsekvens av en allmidnminsklig bendgenhet till kostsam
signalering borde den vara langt vanligare. Men dven hdr har det
lanserats forklaringsmodeller av mer generellt slag.

OFFERVILJA, INSKRANKT ALTRUISM OCH IDENTITETSFUSION

I den 6vriga djurvirlden dr det relativt ovanligt att individer osjélvisk
offrar sig for andra. I de fall det forekommer har den sjélvuppoffrande
individen néra genetiskt sléktskap med den som hen offrar sig for. Fran
ett genperspektiv dr detta da egentligen inte ett osjdlvisk beteende. Dess
framvixt kan forklaras evolutiondrt med att den som offrar sig genom

Man kan hér notera att den 6vervéldigande majoriteten av fall med dodade och skadade
i samband med protester mot Muhammedkarikatyrerna i Jyllands-Posten intraftade i
Nigeria, ett land priglat av starka motséttningar mellan muslimer och kristna
(Klausen:107.)
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sin girning frimjar 6verlevnaden for (delar av) den egna genuppsitt-
ningen, inklusive den del som reglerar benégenheten att uppoffra sig
for néra slidktingar. Fenomenet brukar bendmnas sléktskapsselektion”
(kin-selection) (Dawkins 1976; Hamilton 1964)

Men minskligt altruistiskt beteende &r annorlunda. Offervilja kan
riktas &ven mot personer med vilka individen saknar genetiskt slaktskap.
Vi, atminstone manga av oss, har en bendgenhet att stricka ut en hand
och, mot en personlig kostnad for oss sjdlva, bidra till vélfarden hos
ménniskor vi inte kdnner, aldrig triffat och aldrig kommer att tréffa,
och det kdnns i manga fall bra att goéra det. Men altruistiskt beteende ar
oftast inte godtyckligt. En del forskare talar om en inskrénkt altruism”
(parochial altruism) (Choi & Bowles 2007) som innebér att vi, generellt
sett, &r mer bendgna till uppoftringar for personer som vi upplever som
”lika” oss sjdlva i ett eller annat avseende. En forklaring skulle kunna
vara att vi helt enkelt intuitivt, pa grund av upplevd likhet, misstar dessa
personer for att vara sléktingar. Flera forskare har noterat hur man i
sociala gemenskaper ofta anviander sig av ett sprakbruk som indikerar
ett “fiktivt sldktskap” (Qirko 2011), och hur detta starker kénslor av
gemenskap och bendgenhet till altruistiskt beteende inom gemenskapen.
Medlemmarna titulerar varandra bror”, ”’syster”, ”mor”, far” et cetera,
trots avsaknad av genetiskt slaktskap. Sarskilt vanligt dr detta i sma
grupper priaglade av nira och intensivt samarbete mellan medlemmarna
och starkt dmsesidigt beroende.

Jag dr inte helt dvertygad om att inskrénkt altruism bara &r missriktad
slaktaltruism. Skélen har antytts ovan, nairmare bestdmt den forskning
som indikerar att signaler som vi beaktar i kategorisering av ménniskor
1 ingrupp (vi) och utgrupp (dem) &r olika starka och kan dvertrumfa
varandra. De starkaste signalerna &r inte de som korrelerar mest med
slaktskap (fenotypiska drag) utan dels de som é&r svérfejkade, dels de
som speglar overlappningar i inre vérldar. Vi dr inte bara beredda att
gora uppoffringar for ndra sléktingar, utan ocksa for véra faktiska (och
potentiella) samarbetspartners. Detta forra kan forklaras med sléakt-
skapsselektion, det senare méaste forklaras med de fordelar som samar-
bete (vilket krdver uppoffringar) dven utanféor den omedelbara
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familjekretsen medfor for individen. Detta motséger dock inte en kopp-
ling mellan dem, ja kanske ett direkt orsakssamband. Altruism riktad
mot “’sjdlsfrander” kan ha utvecklats ur en tidigare sléktskapsaltruism,
och fatt en egen inriktning hos var art pa grund av dess positiva effekter
pé samarbete dven med genetiska framlingar.'® Detta dr ett vanligt sdtt
att resonera evolutionsteoretiskt nir det giller framvéxt av nya egen-
skaper hos en art (det vill siga som modifiering av redan existerande
egenskaper, en sd kallad excaptation). Ett samband mellan sldktskaps-
altruism och en vidare, om &n inskrinkt, altruism mot “’sjdlsfrander”
kan ha viss baring ocksa pa analysen av de mest extrema reaktionerna
pa Muhammedkarikatyrer.

Att offra sitt liv for en annan individ (eller grupp av individer) bor
ses som den yttersta formen av altruism. Det forekommer i 6vriga djur-
varlden, som ett naturligt beteende men dé enbart i former som kan for-
klaras utifrén just sléktskapsselektion. For ménniskor ér det annorlunda.
Har finner vi individer som &r beredda att offra livet dven for dem de
inte dr genetiskt beslidktade med, och till och med for heliga virden”.
Sa dven i vissa reaktioner pA Muhammedkarikatyrer. Attacken pa
Charlie Hebdos redaktion 2015 ar kanske det mest i0gonenfallande
exemplet, men det finns flera andra. Med anknytning till Jyllands-
Posten kan ndmnas bade attacken pa Kurt Westergaard 2010, da en
ensam man beviapnad med kniv och yxa brot sig in i tecknarens hem.
Aret diirpa avsljades en komplott med en planerad attack mot Jyllands-
Postens redaktion. Fyra gidrningsmidn domdes 2012 till langa fing-
elsestraff. 2010 genomfordes en mordbrand pé Lars Vilks hus i
Hoganés. Tva mén greps och domdes for brottet. 2009 reste amerikans-
kan Colleen R. Larose, 1 medierna dven kind som “Jihad Jane”, till Ir-
land for att sammanstrala med medkonspiratdrer for en attack mot den
svenska konstprofessorn. Aven det misslyckade sjilvmordsattentatet i
Stockholm julen 2010 motiverades i ett anonymt mail till bland andra

Ett sadant samarbete krdver dock en hel del andra avancerade kognitiva formagor
knutna till sociala relationer, som i sig har stora kostnader i termer av hjérnkapacitet,
vilket kan forklara varfor det formodligen utvecklats endast hos var art (Gamble,
Gowlett & Dunbar 2014).
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den svenska sdkerhetspolisen med hénvisning till Vilks rondellhund.
Slutligen kan ndmnas attentatet, formodligen med Vilks som maltavla,
1 Képenhamn 2015, da tva personer dodades. I samtliga fall tycks de
inblandade ha varit likgiltiga for konsekvenser for egen del.'

Det har handlat om enstaka individer eller mindre grupper av
sammansvurna. Innebér det att generella teorier ar utan relevans, och
att varje fall maste ges en separat och unik forklaring? Inte nodvéndigt-
vis, &tminstone om man ser hdndelserna i ljuset av resonemanget ovan.
Under de senaste aren har forskare lanserat en teori, som dven provats
empiriskt, om psykologiska processer som kan bidra med forklaringar
till varfor vissa hédngivna aktorer gar till ytterligheter.  Det
sammanfattande begreppet for dessa processer dr “’identitetsfusion”
(identity fusion) (Swann, et al. 2012). Begreppet avser att ticka in en
individuell upplevelse av den egna, personliga identiteten som
sammansmélt med identiteten hos den grupp individen tillhor; en
situation déa grédnserna mellan ”jag” och ”vi” suddas ut. En saddan upp-
levelse framkallas naturligt i relationer mellan individen och hens néra
familj eller slikt, och i mindre grupper praglade av intensivt och tétt
samarbete, grupper som tar sig familjelika drag. Denna "’lokala” (local)
identitetsfusion &r ocksa vanligt forekommande. Men identitetsfusionen
kan ocks4, i vissa sammanhang och hos vissa individer, ta sig “utokade”
(extended) former, da det vi” som individen upplever sig som en or-
ganisk del av utgors av ett storre kollektiv av ménniskor som hen aldrig
traffat, det som antropologen Benedict Andersson har bendmnt en
”forestdlld gemenskap” (Anderson 2006). Basen for den forestillda
gemenskapen kan till exempel vara sprék, forestdllningar om ett
gemensamt ursprung eller, centralt for foreliggande resonemang, ett

14 Jag avstér hér frén att ge referenser till enskilda tidningsartiklar med mera. For den

intresserade finns lankar till relevant nyhetsmaterial pé foljande sidor pa engelska
wikipedia:
https://en.wikipedia.org/wiki/Lars_Vilks Muhammad drawings controversy;
https://en.wikipedia.org/wiki/Charlie Hebdo shooting;
https://en.wikipedia.org/wiki/2010_Copenhagen_terror plot;
https://en.wikipedia.org/wiki/Kurt Westergaard#Attacks.
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upplevt gemensamt forhallningssatt till en uppséttning heliga varden
(Swann, et al. 2012:443).

Benigenheten till extrem uppoffring for familjen eller den ndra
slakten och for familjeliknande tajta gemenskaper kan forklaras med
utgdngspunkt i slaktskapsselektion och aterfinns alltsd hos andra arter.
Men vad teorin om identitetsfusion innebér dr alltsa att denna bendg-
enhet ocksa i vissa fall kan skalas upp. Forutsittningen for en sadan
uppskalning &r att det som individen upplever som det forenande for
den lilla grupp som hen ingar i (familjen, den tajta gemenskapen) ocksa
upplevs som det som forenar den storre gruppen, den forestdllda gemen-
skapen. I ett sddant fall kan ockséd de kédnslor och den offervilja som
finns gentemot den forra projiceras pd den senare. Empiriska studier
ger stod for detta (Swann, et al. 2014). Sarskilt en nyligen genomford
studie dr intressant for foreliggande artikel, eftersom den specifikt
undersokt relationen mellan heliga varden, hdngivna aktdrer och graden
av identitetsfusion. Resultaten indikerar att offervilja av extremt slag
(valdshandlingar, dven sddana som innebér sjdlvoffer) aterfinns hos in-
divider som ocksa uppger att de ingar i en liten, tajt familjeliknande
gemenskap med likasinnade vilka delar sagda heliga virden. Daremot
fanns inget pdvisbart samband mellan graden av respekt eller vordnad
for heliga varden som saddana och (hdvdad) extrem offervilja for dessa
varden (Sheikh, et al. 2016).

Detta tycks bekréfta en observation som Scott Atran gjort i sina stu-
dier av jihadistisk aktivism. Det som framfor allt forenar personer som
ar beredda att ”’do for saken” &r att de ingar 1 sma, tajta gemenskaper
bestdende av familj eller ndra vanner, som de upplever delar deras
Overtygelse. Det ér inte innehallet 1 ’saken” som &r drivande (de flesta
uppvisar endast mycket rudimentéra kunskaper om den tro de siger sig
vara beredda att do for) utan det faktum att de ménniskor man bryr sig
mest om, och &r beredd att offra sig for, férenas av denna ”sak”. Atran
skriver: ”det dr néstan aldrig sa att manniskor dodar och dodas [enbart]
for Sakens skull, utan for varandra: for gruppen, vars sak skapar deras
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forestdllda familj av genetiska framlingar — deras brodraskap, fadernes-
land, moderland, hemland”. (Atran & Ginges 2015:75-76) 1°

Vad kan d& forskningen ovan, som handlar om psykologiska
processer som motiverar extrema former av uppoffring for heliga
virden, tillfora analysen av reaktioner pA Muhammedkarikatyrer? En
analys av det fatal reaktioner som tagit former av (genomforda och
planerade) valdshandlingar kan behandla var och en av dem som ett
unikt fall, och sdka svar 1 antaganden om unika personliga motiv, kéns-
lor och intentioner hos de enskilda aktérerna. Men analysen kan ocksa,
med hjilp av de teoretiska resonemangen ovan, stdlla fragan om
monster, och dirmed placera in de enskilda hdndelserna i ett storre ram-
verk.

For att verkligen prova relevansen av det teoretiska resonemanget
krévs djupdykningar i samtliga fall. Detta dr inte gorligt hir, men vissa
omsténdigheter kan lyftas som intressanta utgangspunkter for vidare
fordjupning mot bakgrund av diskussionen ovan.

Man kan bland annat notera att i samtliga fall med mer 4n en gér-
ningsperson fanns slédkt eller vinskapsband mellan de inblandade. I tvéd
av fallen (mordbranden pa Lars Vilks hus och attacken mot Charlie
Hebdo) var gérningsméinnen broder. I den planerade attacken pa Jyl-
lands-Posten ingick de senare domda i ett tajt kompisging. I fallet med
”Jihad Jane” finns ocksa ett inslag av uppréttande av starka band mellan
konspiratorerna, forenade i ’saken”. Dessa var dock “virtuella”. Nér
personerna mottes IRL, och larde kinna varandra ”pa riktigt” verkar
illusionen av nidra gemenskap ha krackelerat. Intressant for det dver-
gripande resonemanget &r att da fick de inblandade ocksa kalla fotter.'®

Forfattarens dversattning. [ sammanhanget kan man ocksa notera Atrans faltforskning
vid "frontlinjen” i Syrien. Hans intervjuer med stridande for savél jihadistiska grupper
som kurdiska motstandsrorelser visar att modellen med identitetsfusionerade hingivna
aktorer aterkommer, pa bada sidor. De som é&r beredda att offra sina liv for ”saken”
uppger att de ocksa upplever fusion den grupp som menar kdmpar for saken, vare sig
det handlar om “de réttrogna” eller ’det kurdiska folket”( Atran 2016).

For en detaljerad genomgang av fallet ”Jihad Jane”, se Picart 2015. Sociala mediers
eventuella roll ndr det géller att frimja en illusion av en tajt gemenskap byggd pa
gemensamma heliga vérden, vilka ocksa delas av en storre ”forestélld gemenskap”, &r
vél vird att undersoka.
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Ett aterkommande drag i flera av fallen &r att garningsméannen hade
genomgatt en personlig religios fordndring, en konvertering, till en iden-
titet primért, kanske enbart, baserad pa religionstillhorighet, det vill sdga
tillhorighet till en gemenskap byggd pa delade heliga varden. I linje
med teorin om identitetsfusion dr det inte orimligt med en hypotes (dnnu
ej testad, vad jag vet) om att fusionsupplevelsen stirks inte enbart av
att individen ingar i en tajt gemenskap med delade heliga varden, utan
ocksa av att individen upplever viardegemenskapen som den enda maj-
liga, som exklusiv. Den utesluter andra, konkurrerande gemenskaper.
Detta skulle kunna vara relevant som en férdjupning av de forklarings-
modeller for religios radikalisering som pekar pa upplevelsen av social
alienering och exkludering fran ett majoritetssamhallet.

For att aterknyta till diskussionen ovan om vem som dr mest bendgen
att fylla rollen som héngiven aktér kan man vidare notera att flera av
gérningspersonerna hade en bakgrund i drogmissbruk och kriminalitet.
Fler @n hélften hade avtjdnade fiangelsestraff i bagaget. Det handlar
alltsd om personer i den sociala marginalen, ocksa 1 relation till den
viardegemenskap som de aspirerar pa medlemskap i. Det finns forskning
som tyder pa att en person som upplever att hens identitetsfusion inte
bekréftas av gruppen, alltsa att hens sjalvbild ifragasitts, tenderar att
oka sina sjilvuppoffrande aktiviteter for gruppen, ocksa till extrema
nivaer (Swann, et al. 2012:446). En mdjlig tolkning av detta ar att
extrem uppoffring blir ett sétt att 16sa en kognitiv dissonans (Festinger
1976) mellan sjdlvbild och 6vriga gruppmedlemmars bild. Ett struligt,
ja syndigt, liv innan fordndringen, eller ett forflutet helt utanfor
gruppen, okar bendgenhet att pa olika sitt visa sin lojalitet for det som
man upplever dr gruppens kérna, det heliga.

SLUTORD

For att aterknyta till den utmaning som jag alltsa tolkar in i Hakan
Rydvings artikel s& har det huvudsakliga argumentet i genomgéngen
ovan varit att, ja, empiriskt forankrade teorier om generella psyko-
logiska processer vilka paverkar hur manniskor upplever och tolkar om-
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varlden och sin plats i den har ett virde ocksa i en analys av specifika
fenomen. Detta forutsitter dock att man med analys avser ndgot mer én
beskrivning och systematisering, att man inte bara stéller fragor om Aur
manniskor tdnker och agerar, utan ocksa varfor de tanker och agerar pa
ett visst satt under vissa omsténdigheter.

Att beskriva och systematisera fakta om ménniskors beteenden (i
ord och handling) &r viktiga vetenskapliga uppgifter. Men sa fort man
gOr ansprak pa att tolka och forklara dessa fakta, &tminstone inom ett
humanistiskt ramverk, forlitar man sig pad nagon form av generella
antaganden om hur méanniskor i allménhet fungerar, hur vart beteende
kan kopplas till vad som sker inuti vara huvuden. Enkom av detta skal
forefaller det rimligt att vetenskapligt underbyggda modeller for sédana
mentala processer, modeller som &r forenliga med vad vi 1 dvrigt vet
om méanniskan som art, dr av relevans for analysen.

Rydvings slutsats att kognitionsvetenskaplig religionsforskning har
lite, om ens nagot, att bidra med till den analysen av specifika fenomen
som religionsvetare ofta intresserar sig for blir korrekt endast i den mén
dessa fenomen antas vara just unika. Visst, i ett avseende dr muslimska
negativa reaktioner pA Muhammedkarikatyrer ett unikt fenomen. De &r
nagot annat &n till exempel kristna negativa reaktioner pa nidbilder av
Jesus, eller en beliebers negativa reaktioner pa kritiska uttalanden om
popstjarnan Justin Bieber. Objekten som reaktionerna knyter an till &r
olika. Detta utesluter dock inte att reaktionerna dr jamforbara, eller att
en undersokning av eventuella gemensamma underliggande mentala
processer kan bidra till forstaelse av var och en av dem.

Ovan har jag hivdat till exempel att generellt orienterad forskning
om ménniskors bendgenhet att heliggora delar sin omgivning, att for
andra signalera beredskap till uppoftring for det gemensamt heliga samt
att 1 vissa fall doda och do for den grupp man tillhér kan bidra till en
analys av de olika former av reaktioner pA Muhammedkarikatyrer som
kunnat bevittnas under de senaste tio aren. Bidraget &r i en form som é&r
helt rimligt 1 relation till vetenskaplig verksamhet verlag. Det tillfor
bredd, djup och enkelhet till analysen.
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Bredden skapas genom att monster i reaktionerna sitts in i storre
ramverk av “ménskliga reaktioner pd attacker pd heliga vdrden”,
“héngivna aktorer som sidndare av sociala signaler” samt “extrem
uppofiring som kopplat till identitetsfusion”. Detta gor att reaktionerna
blir mindre av isolerade fenomen specifika for muslimer, och mer av
aterkommande fenomen i ménsklig kultur, med motsvarigheter i andra
sammanhang, i historia och nutid, med eller utan "religiosa” kopplingar
till forestdllda Overmidnskliga aktorer. Djupet skapas genom att
reaktionerna, eftersom att de ses som uttryck for mer allménna
processer, kan integreras i en storre, pagaende diskussion om bak-
omliggande drivkrafter i ménskligt beteende, vilket i sin tur knytas till
pagaende forskning om vér art och dess sardrag jamfort med andra arter,
och till teorier hur dessa siardrag kan ha vuxit fram som svar pa diverse
evolutiondra tryck. Enkelheten hidnger samman med att vi i analysen
inte for varje reaktion hos varje enskild médnniska behdver anta fore-
komsten av for denna individ unika kénslor, viljor, intentioner, motiv
eller forestillningar. Aterkommande, likartade reaktioner kan forklaras
utan att for den skull komplicera analysen genom att “méngtaldiga
entiteterna”. Ett provbart antagande om en bakomliggande, delad be-
nigenhet blir som forklaring (vetenskapligt) enklare &n en samling idio-
synkratiska antaganden om for individer unika mentala tillstand.

For att aterknyta till citatet som inleder denna artikel: Ja, kognitions-
vetenskaplig religionsforskning paminner oss om att manniskor har en
hjarna. Men framfor allt pAminner den oss om att vi fortfarande vet
ganska lite om hur denna hjirna fungerar, och varfor den fungerar som
den gor. Forskning som innebdr framsteg pa detta omrade kan inte annat
an vara relevant for alla former av studier som pa nagot sétt utgar fran
att processer 1 hjarnan ocksa paverkar manskligt beteende, och ddrmed
ockséd ménsklig kultur. Darmed inte sagt att alla studier av ménniskors
beteenden ocksé maste inbegripa studier av dessa processer. Att knyta
samman resultat fran olika nivaer av analys av ménniskan och hennes
kulturyttringar, frdn neurovetenskap till religionshistoria, &r ett
gemensamt, samvetenskapligt projekt ddr expertis inom olika veten-
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skapsgrenar bidrar med olika delar.!” I en sddan process visar det sig att
antaganden som vi ldnge arbetat efter, och manga forklaringar till
minskligt beteende som lanserats historiskt faktiskt &r rimliga
(forvanande vore det annars). Men det innebér ocksa ibland att sedan
lange etablerade sanningar” om hur méansklig tinkande fungerar maste
overges, Sddana “’sanningar” kan vara som den att solen gar upp i dster
och ner i vister: intuitivt tilltalande och sjdlvklara, men icke desto
mindre felaktiga.

LITTERATUR

Allen, Chris & Arshad Isakjee 2015. “Controversy, Islam and Politics:
An Exploration of the ‘Innocence of Muslims’ Affair through the
Eyes of British Muslim Elites”. I: Ethnic and Racial Studies, vol.
38(11), s. 1852—1867.

Ammitzbell, Pernille & Lorenzo Vidino 2007. ‘“After the Danish
Cartoon Controversy”. I: The Middle East Quarterly, vol. 14(1), s.
3-11.

Anderson, Benedict 2006. Imagined Communities: Reflections on the
Origin and Spread of Nationalism. Verso, London.

Atran, Scott 2010. Talking to the Enemy: Violent Extremism, Sacred
Values, and What It Means to Be Human. Allen Lane, London.

2016. “The Devoted Actor: Unconditional Commitment and Int-
ractable Conflict across Cultures”. I: Current Anthropology, vol.
57(S13), s. 192-203.

Atran, Scott & Robert Axelrod 2008. “Reframing Sacred Values”. I:
Negotiation Journal, vol. 24(3), s. 221-246.

Atran, Scott & Jeremy Ginges 2015 “Devoted Actors and the Moral
Foundations of Intractable Inter-Group Conflict”. I: J. Decety & T.
Wheatley, (red). The Moral Brain. A Multidisciplinary Perspective,
69-85. MIT Press, Cambridge.

17 For resonemang i linje med denna stdndpunkt, se t.ex. Wilson 1998 och Slingerland
2008.

179



din 1/2018

Bellah, Robert Neelly & Phillip E. Hammond 1980. Varieties of Civil
Religion. Harper & Row, San Francisco.

Bergenhorn, Mats 2006. Oppna universum! : Slutna traditioner i
Salman Rushdies Satansverserna. Almqvist & Wiksell International,
Stockholm.

Bulbulia, Joseph 2013. “The Arts Transform the Cognitive Science of
Religion”. I: Journal for the Cognitive Science of Religion, vol. 1(2),
s. 141-160.

Choi, Jung-Kyoo & Samuel Bowles 2007. “The Coevolution of Paro-
chial Altruism and War”. I: Science, vol. 318(5850), s. 636—640.
Cohen, Emma 2012. “The Evolution of Tag-Based Cooperation in

Humans”. I: Current Anthropology, vol. 53(5), s. 588-616.

Darwin, Charles 2009 [1872]. The Expression of the Emotions in Man
and Animals. Penguin, London.

Dawkins, Richard 1976. The Selfish Gene. Oxford U.P., Oxford.

Ekman, Paul & Wallace V Friesen 1971. “Constants across Cultures
in the Face and Emotion”. I: Journal of Personality and Social Psy-
chology, vol. 17(2), s. 124-129.

Evans, Matthew T 2003. “The Sacred: Differentiating, Clarifying and
Extending Concepts”. I: Review of Religious Research, vol. 45(1),
s. 32-47.

Festinger, Leon 1976. A Theory of Cognitive Dissonance. Univ. press,
Stanford.

Gamble, Clive, John Gowlett & R. I. M. Dunbar 2014. Thinking Big :
How the Evolution of Social Life Shaped the Human Mind. Thames
& Hudson, London.

Greene, Joshua David 2013. Moral Tribes: Emotion, Reason, and the
Gap between Us and Them. Penguin Press, New York.

Gruber, Christiane J. 2009. “Between Logos (Kalima) and Light (Nur):
Represenations of the Prophet Muhammad in Islamic Painting”. I:
Mugarnas, vol. 26, s. 1-34.

Gérdenfors, Peter 2000. Hur Homo blev Sapiens : Om tinkandets
evolution. Nya Doxa, Nora.

180



din 1/2018

Hamilton, William D 1964. “The Genetical Evolution of Social Be-
haviour. I-11”. I: Journal of theoretical biology, vol. 7(1), s. 17-52.

Henrich, Joseph. 2009. “The Evolution of Costly Displays, Coope-
ration and Religion: Credibility Enhancing Displays and Their Im-
plications for Cultural Evolution”. I: Evolution and Human
Behavior, vol. 30(4), s. 244-260.

Henrich, Natalie & Joseph Patrick Henrich 2007. Why Humans Co-
operate : A Cultural and Evolutionary Explanation. Oxford Uni-
versity Press, New York, N.Y.

Khalidi, Tarif 2009. Images of Muhammad : Narratives of the Prophet
in Islam across the Centuries. Doubleday, New York.

Klausen, Jytte 2009. The Cartoons That Shook the World. Yale Uni-
versity Press, New Haven.

Lakoff, George 2002. Moral Politics: How Liberals and Conservatives
Think. University of Chicago Press, Chicago.

Launay, Jacques & Robin IM Dunbar 2015. “Playing with Strangers:
Which Shared Traits Attract Us Most to New People?”. I: PloS one,
vol. 10(6), s. 1-17.

Lindenfors, Patrik & Jonas Svensson 2017. "Stora gudar, heliga kor
och méanniskans 6verlevnad". I: J. Bjorkman och A. Jarrick (red.)
Religionen tur och retur. Riksbankens jubileumsfond, Stockholm.

McKeown, Gary, Ian Sneddon & William Curran 2015. “Gender
Differences in the Perceptions of Genuine and Simulated Laughter
and Amused Facial Expressions”. I: Emotion Review, vol. 7(1), s.
30-38.

Orrenius, Niklas 2016. Skotten I Kopenhamn : Ett reportage om Lars
Vilks, extremism och yttrandefrihetens grdnser. Bonnier, Stockholm.

Picart, Caroline 2015. “‘Jihad Cool/Jihad Chic’: The Roles of the
Internet and Imagined Relations in the Self-Radicalization of
Colleen Larose (Jihad Jane)”. I: Societies, vol. 5(2), s. 354-383.

Qirko, Hector N. 2011 “Fictive Kinship and Induced Altruism”. I: C.
Salmon & T.K. Shackelford, (red). The Oxford Handbook of
Evolutionary Family Psychology, s. 310-328.

181



din 1/2018

Righetti, Nicola 2014. “The Sacred in Current Social Sciences
Research”. I: ltalian Sociological Review, vol. 4(1), s. 133.

Rydving, Hakan 2008. “A Western Folk Category in Mind?”. I: 7emenos,
vol. 44(1), s. 73-99.

Safi, Omid 2009. Memories of Muhammad: Why the Prophet Matters.
HarperOne, New York.

Shaver, John H. & Joseph H. Bulbulia 2016 “Signaling Theory and
Religion”. I: N.K. Clements, (red). Religion: Mental. Shirmer books,
Farmington Hills, s. 101-117.

Sheikh, Hammad, et al. 2012. “Religion, Group Threat and Sacred
Values”. I: Judgment and Decision Making, vol. 7(2), s. 110-118.

Sheikh, Hammad, Angel Gomez & Scott Atran 2016. “Empirical
Evidence for the Devoted Actor Model”. I: Current Anthropology,
vol. 57(13), s. 204-209.

Slingerland, Edward Gilman 2008. What Science Offers the
Humanities : Integrating Body and Culture. Cambridge Univ. Press,
Cambridge.

Sosis, Richard & Candace Alcorta 2003. “Signaling, Solidarity, and
the Sacred: The Evolution of Religious Behavior”. I: Evolutionary
anthropology: issues, news, and reviews, vol. 12(6), s. 264-274.

Sosis, Richard & Eric R Bressler 2003. “Cooperation and Commune
Longevity: A Test of the Costly Signaling Theory of Religion”. I:
Cross-cultural research, vol. 37(2), s. 211-239.

Svensson, Jonas 2015. Mdnniskans Muhammed. Molin & Sorgenfrei,
Stockholm.

Swann, William B, et al. 2012. “When Group Membership Gets
Personal: A Theory of Identity Fusion”. I: Psychological review, vol.
119(3), s. 441-456.

Swann, William B., et al. 2014. “What Makes a Group Worth Dying
For? Identity Fusion Fosters Perception of Familial Ties, Promoting
Self-Sacrifice”. I: Journal of Personality and Social Psychology, vol.
106(6), s. 912-926.

Sorensen, Jesper 2008. “Cognition and Religious Phenomena: A Re-
sponse to Hakan Rydving”. I: Temenos, vol. 44(1), s. 111-122.

182



din 1/2018

Taves, Ann 2010. “No Field Is an Island: Fostering Collaboration be-
tween the Academic Study of Religion and the Sciences”. I: Method
& Theory in the Study of Religion, vol. 22(2-3), s. 170-188.

Tetlock, Philip E. 2003. “Thinking the Unthinkable: Sacred Values
and Taboo Cognitions”. I: Trends in Cognitive Sciences, vol. 7(7), s.
320-324.

Wilson, Edward O. 1998. Consilience: The Unity of Knowledge. Little,
Brown and Company, London.

Winegard, Bo M, et al. 2014. “Grief Functions as an Honest Indicator
of Commitment”. I: Personality and Social Psychology Review, vol.
18(2), s. 168-186.

ABSTRACT

The present article takes on a challenge posed by Hékan Rydving in a
critique of the cognitive science of religion, published in 7emenos vol
44, 2008. Here, Rydving questions the usefulness of the cognitive
science of religion for analysing certain phenomena, among them
”different Muslim reactions to the drawings of the Prophet Muhammad
in the Danish newspaper Jyllandsposten”. Using diverse Muslim
reactions to caricatures of the Prophet as a starting point, the present
article places these reactions in a theoretical framework of
contemporary research on sacred values, devoted actors and identity
fusion, as parts of ordinary human social cognition. The argument is
that models of how the human mind works, contrary to Rydving’s
suggestion, are highly relevant for the study of religions and form an
important contribution to a collective academic endeavour to understand
and explain human cultural phenomena on multiple levels of analysis.

KEYWORDS: cognitive science of religion, sacred values, devoted actor,
identity fusion, Muhammad; caricatures.



