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Most of the articles in this sixth Volume of the Yearbook of the Sociology of Islam
were originally presented at workshops of the international study group on
“Islamic Culture—Modern Society” at the Institute of Advanced Studies in the
Humanities (Kulturwissenschaftliches Institut) of North-Rhine Westphalia, Essen,
Germany, in course of 2003 and 2004. Pnina Werbner, Gritt Klinkhammer,
Jörn Thielmann, Stefano Allievi, Schirin Amir-Moazami were invited to con-
tribute to this volume by the editors.
       This sixth volume is the first of a series, in which the results and contribu-
tions of the study group on “Islamic Culture—Modern Society” will be present-
ed to the public. Volume 7 will be dedicated to the issue of “Islam and Compar-
ative Civilizational Analysis.” We would also like to mention that a special issue
of the Asian Journal of Social Sciences on “Islam between Holism and Secular-
ism” is in preparation.
       We would like to express our sincere gratitude to Sigrid Nökel and Levent
Tezcan for the work they did in editing the papers in this volume.

Georg Stauth
Armando Salvatore
Essen, Germany, June 2005
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Introduction

 
 Sigrid Nökel, Levent Tezcan
 
 
I.

Islam has undoubtedly become an integral part of Europe. This is evidenced by
the fact that between 12 and 15 million Muslims live in different European
countries where they constitute small minorities, and by the thousands of
mosques and prayer rooms now scattered throughout the continent. In particu-
lar, as Stefano Allievi reminds us in reference to classical sociology which sees
conflict as a component in the process of society-building, the numerous politi-
cal conflicts and legal interventions in recent years indicate that an important
step has been taken towards the European integration of Islam. Nevertheless,
the tendency to see Islam and Muslims in a negative sense as a social and
cultural challenge, both in relation to the national societies and, in particular,
prospective European society, still prevails. Identities, cultures, values—these
are performative terms for creating social cohesion taken from the era of na-
tion-states and accompany both the inescapable factual shifts and the ideational
shift of a post-national community which Europe faces in its transition to a
global world power through Eastern enlargement. The content of these terms
has certainly changed. The idea of national identity has been weakened, or at
least, reconnected with the ideas of personal identity and community identity
(local and transnational). This process involves the recognition of cultures
which are seen as determined by other cultural and civilizational influences
(such as socialism, Russian civilization, Islamic civilization; cf. Delanty 2003).
In this context of reorganization, centrifugal forces are feared that could prevent
or complicate the construction of a shared European identity that is still in the
making, or even make it uncontrollable. Clearly, Islam which is under pressure
from terrorism, fundamentalism, and traditionalism is seen as one of the dan-
gerous forces in this respect. Moreover, as some believe, the idea of a common
Europe identity suffers from being too abstract and is too strongly linked to
institutions to become a matter of the heart and the soul of the Europeans (cf.
for example Kumar 2002). It will, perhaps, remain a myth, unable to embed the
plurality of—intersecting and changing—(post)modern identities, producing
uncertainty and resentment which will undermine the process of unification—a
subject Georg Stauth refers to in his essay—instead of a more or less stable
state of order. Thus, the New Europe and its quest for a new identity is a precar-
ious enough project on its own and could be undermined even further by an
Islamic presence.
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The concept of a Europe composed of different cultures makes it necessary to
deal more consciously and, without doubt, more governmentally with the issues
and technicalities of integration and boundary drawing. The assumption that
we Europeans are now living in a post-national era, in which only large highly
organized areas can survive and stand firm against the chill winds of globaliza-
tion, is currently in vogue. According to Therborn (2002), this assumption does
not necessarily mean the collapse of the nation-state, but the involvement in
processes of shifting relations between a central power and different nation-
states which are still important as local powers. Whatever the future will bring,
a paradigmatic change is already in sight: communication within European no
longer proceeds on the basis of nations and nationalities, but on the basis of
cultures and values as the foundation of the “value community” (Wertege-
meinschaft) which will embrace local cultures and identities. This self-descrip-
tion of Europeans as constituting a value community is not based on ‘natural’
features—a circumstance whose importance is enhanced by the fact that Eur-
ope lacks any natural boundary to the East—but is a matter of negotiation. The
cultural and moral foundation of this kind of self-definition involves the inher-
ent admission that the imagined community has neither a secure base nor
secure boundaries. Instead, everyone who pretends to confirm these values
may, in principle, also demand to participate. The ongoing negotiations with
‘half-European’ and ‘half-Asian’ Turkey are a clear illustration of this. And it is
precisely in this precarious situation that the recent reference to religion as a
foundation of culture and marker of cultural difference has emerged (see Salva-
tore in this volume) and is causing tension between the idea of a value commu-
nity and religion, in particular Islam. Thus, the project of the new Europe in-
volves not only administrative change, but also crucial socio-cultural change.

Thus, two main questions arise here: is there an European identity that could
be shared by all citizens and how could it materialize? What are the conditions
that make citizens feel European? These questions also incorporate other im-
portant ones: i.e. what is non-European? Where do the boundaries lie? This
focus on an identity which is pushing to find a shared identity has become a
very crucial one and has almost driven out the tradition of cultural critique. In-
stead, culture and recognition are seen as central constituencies for the resolu-
tion of aggravating social conflicts originating from just this perspective which
has become the major tool of modern self-understanding (see Stauth 1999).
One answer in this paradoxical and rather shaky context appears to be clear at
least: Islam is not—or only under particular circumstances—a part of the Euro-
pean culture (which now, somewhat ironically, perhaps, after the experience of
the Enlightenment and its aftermath, has been discovered politically as a deeply
religious, i.e. Christian one).

On the other hand, such a strict exclusion of Islam appears questionable if one
considers (a rare occurrence in the case of popular discourse) that Islamic civili-
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zation is part of the intermediate Mediterranean civilization (cf. Arkoun 1998)
and as such has made a crucial contribution to the shaping of Europe through
cultural exchange, including material, technological, scientific, and intellectual
input, but also by being the—adored or feared—‘other.’ Today, perhaps more
than in previous times but in a different way, the ‘Islamic complex’ (a term we
prefer to use here to avoid others with stronger connotations such as ‘Islamic’
or ‘Muslim civilizations’ or simply ‘Islam’) is linked with the shaping of Euro-
pean identity. Assuming the role of the cultural other against a background of
tense and complex relations, it contributes to reflexion on European identity,
values, and morals and influences the directions they take. This contribution
involves aesthetics and mass culture, visible, for example, in the use of a fantasy
oriental style in European interior design and architecture as well as, more
interestingly in our context, ideational aspects. The different acts of violence
(from the Rushdie affair to the assassination of van Gogh) and the various
headscarf controversies have prompted, inter alia, intensified reflexion and
discourse on (so-called) European values, (so-called) Islamic values, inclusion,
exclusion, and dialogue. As Salvatore and Werbner point out in their essays,
this is not an one-sided affair, but has taken place on several levels and also, in
different ways, among diverse Muslim fractions, thus leading to further interac-
tion and negotiations. Certainly, there is a mutual and overlapping introspec-
tion and reconceptualization of cultural values and techniques concerning
questions such as the relation between secularity and religion, the rights and
duties of citizens vis à vis the state, and the thinking about civil-societal en-
gagement.
       In our view, the development of a coherent policy towards religious mino-
rities in the New Europe while avoiding the creation of a social minority (and,
ultimately, a permanent ‘alien’ presence) is a hazardous balancing act. The
current cultural and religious discourses incorporate precisely this impulse
which finds willing supporters among the Muslim organizations. Apart from
the definition of the ‘nature’ of the Muslim presence in Europe, what is also
and particularly involved here for both parties is a shift in the self-description of
Europe, i.e. a stronger emphasis on cultural identity (which currently always
implies religious and therefore Christian identity). The dynamic of the current
cultural exchange appears to be partly born by a kind of ‘priestly religion’ which
is breaking loose in part from its direct religious context and becoming uni-
versalized in the secularized form of cultural intergration policies (see also
Stauth and Tezcan in this volume).
       However, when we examine the dynamics currently at work in the life-
worldly context, we find other features of cultural exchange and cultural produc-
tivity which could be argued as being marginal, but are, nevertheless, compo-
nents of Islam in Europe and testify to its broad range. The unfolding of Euro-
pean modernity has always been accompanied by cultural critique and the
search for alternative forms of life. The regimes of mass culture and the con-
sumer society have amplified these processes. One response took and still takes
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the form of esoteric movements based on ‘oriental wisdom.’ Among the other
oriental options, Sufi-Islam fascinates European intellectuals in different ways.
For example, Mark Sedgwick (2004) recently demonstrated the traditionalist
counter-modern ramifications of Sufistic ideas in modern European and West-
ern intellectual thought as well as their migration back to the Middle East and
Egypt in particular. Sufism here takes on the paradoxical appearance of Western
traditionalism and anti-modernism, while at the same time contributing to the
perception of modern Islam as an oriental traditionalist ideology. In this vol-
ume, the contributions by Jörg Hüttermann and Gritt Klinkhammer show how
Sufi groups have become established in different social strata in Europe since
the 1980s following mass migration. Thus, ideas originating from Sufism have
become enmeshed with other ideas. The authors present cases studies in which
tradition and modernity appear to embrace each other in astonishingly uncon-
ventional ways and are guided to a large extent by coincidence and the needs of
the actors involved. The focus is on the development of exchange and cultural
productivity which rarely enjoys the public attention attracted by the govern-
mentally-biased perceptions of culture, integration, and standardization. A field
is opened up here which raises a lot of questions but also provides empirical
insights into the topic of global culture and cultural exchange and the multi-
linearity it incorporates.
       However, Sufism is not the only Islamic orientation that is expanding, in
the sense of attracting and being available to increasing numbers of people of
different origin, and dynamic, in the sense of its peculiar interaction of tradition
and modernity. As the contributions by Jörg Thielmann, Schirin Amir-Moaza-
mi, and Sigrid Nökel show, Islamic orientations that are much more orthodox
and involved in the encounter of public spaces are not as one-dimensional as is
often assumed by the unbalanced focus on integration and institutionalization
which appear to be included in concepts of nation-states. These, in turn, are in
transition and being forced to negotiate between (ideal) traditions and prospec-
tive options, sometimes leading to hybrid or indecisive results. One example
here is the political and legal discourse on the wearing of headscarves in public
spaces in Germany (unlike in France)—despite being a longstanding issue, a
clear decision is still lacking. This is not only the result of a decentralized legal
structure, but also of colliding moral parameters that make the reaching of con-
sensual agreement difficult and lead to political maneuvering. It can be seen as
a sign of transition from monoculturalism to multiculturalism and of coming to
grips with the demand for recognition arising from multiculturalism.
       In this context, it is probably more accurate to speak of European multicul-
turalisms, each of which is rooted in local national genealogies. Sami Zubaida’s
and Pnina Werbner’s accounts of the situation in Britain provide evidence of
this. Along with the aforementioned authors, they draw attention to the fact that
the idea of a local Muslim unit, which is prominent in policy-making and gov-
ernment, contrasts with the facts of the existing subdivisions, even engrosses
subcultures. There is clearly a strong tendency for the absorption of and, con-
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versely, accommodation of ‘Islamic voices’ by the political arenas. However,
even here, closer examination reveals that this is only one area of exchange and
what is involved here are the idiosyncratic voices that stand out from the other
less loud and powerful ones. Nevertheless all of them are involved in the inter-
play of cultural exchange, albeit to different degrees and in accordance with the
intentions of the different participants.
       Our general aim in this volume is to broaden the mainstream perspective
which emphasizes the governmental implications of linking Islam to processes
of institutionalization and integration. This yearbook makes no claim to be a
‘country report’ and never aimed to be that. Instead, after years of publications
primarily describing the institutional presence of Islam in different European
societies, it intends to show some developments formed through complex inter-
actions and to present some reflexions on the theoretical framework governing
these developments.

II.

This volume is divided into two parts. The first comprises contributions which
view on Islam in a more general analytical way and consider critically a variety
of theoretical reflections that are commonly used and constitute the standard
tool kit of research on Islam and Muslims in Europe. Despite their different
objects and perspectives these contributions share the impression that the
mainstream approach to Islam is often too narrow, too simplified, and too
‘mechanized.’ Thus, the authors of these contributions broaden the field of
discussion from different angles. The articles in the second part of the yearbook
refer to empirical studies which describe and analyze specific ‘cases of Islam,’
their conditions and forms. They also describe actors involved in these scena-
rios, unfolding their views on Islam and embedding them into the European
environment. The contributions should not be seen as accounts of local pecu-
liarities, but as examples of a development involving exchange and encounter
and taking place within ‘the inner life’ of European Islam and European Mus-
lims.
       The first part is introduced by Stefano Allievi who re-examines the sociolog-
ical roots of ongoing discussions on culture, religion, communities, and indivi-
duals, thereby pointing to the limitations and inadequacies of a social theory
genealogically based on the diagnosis of static societies or the ideal of societies
sheltered in the frame of nation-states. Thus, the complex dynamics caused by
globalization and irreversible processes of exchange cannot be comprehended
sufficiently or are misunderstood. Stabilities no longer exist on any side, as
Allievi states, but networks whose parts are in constant flux. The “C factor,” i.e.
culture factor, is one of the engines driving the flux and change on different
sides, including to a significant extent on the side of Islam and Muslim resi-
dents in Europe. Europe’s social architecture is in the course of an unavoidable
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change—brought about through and with a changing Islam—and not without
the cathartic effects of conflict.

Sami Zubaida, who distrusts the recent culture bias, focuses on the linking of
culture and Islam which has propelled Islam into the center of contemporary
cultural discourse. Deconstructing the idea of “multiple modernities,” Zubaida
sees “the question of modernity […] not [as] one of cultural essences leading to
an ‘alternative modernity,’” but as one involving “basic conflicts and contests
between different social forces and desires” which have been driven by the force
of capitalism. In this context, religious ideology would have to be seen, primari-
ly, as an instrument for restoring conservative power structures. Zubaida also
identifies another strategy for linking Islam in the European area: here the aim
is to construct, rather arbitrarily, one unit with essential identities among others
to fit into a scheme of “a multiplicity of unit cultures” constituting multi-cul-
tural society. He is critical of the strongly overlooked fact that there is not just
uniform community but a variety of Muslim (non-)believers, the majority of
whom, like the rest of the European population, not only enjoy material goods,
also share the values and life worlds of the largely secularized culture and socie-
ty. These facts have been largely neglected by research on Islam in Europe
which tends to caught up in the politics of the integration of Muslim immi-
grants in Western societies and thus has contributed significantly to the es-
sentialization of Islam as well as making every immigrant from a Muslim coun-
try a member of the umma. Zubaida deconstructs this myth.
       Mark LeVine emphasizes how the evolving Muslim public spheres in Eur-
ope are affected by the dynamics of economic and cultural globalization which
press heavily on the construction and re-construction of cultural identity, in
both the Muslim majority world and in the European world. Europe, which is
struggling with its identity, has become a melting pot containing a multiplicity
of Islamic identities which operate in part transnationally and which, in recent
years, have unavoidably been transformed into political identities. As a result
Islamic actors have entered the public sphere. However, as the author points
out, the evolving dialogue is countered by a strategy of “sponsored chaos.”
LeVine sees the “ambivalent and marginalized conceptualization of European
Muslims vis-à-vis Europe” as “a microcosm of the larger Muslim-West relation-
ship today,” which is characterized by discourses of exclusion and the develop-
ment of defense mechanisms against them.

Armando Salvatore also deals with public spheres in his contribution. His focus
is on what he sees as an often not clearly considered prerequisite of the func-
tioning of public spheres: the underlying traditions which shape the under-
standing of proper public spheres and cause unbalanced power structures and
conflicts when different interpretations have to share the same space. This is
exactly what is happening in a Europe faced with the challenge of integrating a
Muslim minority. The strong bias on the ‘secularity syndrome’ includes a
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certain tendency to undervalue (if not to deny) the Christian roots and elements
of religious culture still present in European life. In addition, it takes the idea of
a clear-cut separation of secularity and religion for granted. This interior strug-
gle structures the discourses on Islam and integration and determines the
perception of Islam as well as the self-perception of Muslims. A variety of
responses from the Muslim side can be observed, ranging from support for the
ideal of the separation of church and state to the challenging of it through the
maintenance of Muslims traditions, including those of a modernist-reformatory
nature.

Georg Stauth focuses on Islam in Europe and, more broadly, Islam in the
dynamics of cultural exchange (which all of the previous authors also reflect on
in the context of the issues they raise) by examining the “cultural tool” resent-
ment, “which has so decisively shaped the inner culture of Europe and, more
specifically, the human character which it presents.” Despite “being absent
from the focus of mainstream modern discourse” on modernity, religion, and
the human being, the “morality of resentment” strongly determines cultural
reconstruction. Based on the genealogical implications originating in the ten-
sion between the negation of power and affirmation of ‘the priest’ and led via
cultural critique and struggles of cultural self-affirmation to religious recons-
tructions, Stauth points to the inner reflexive evolution in Islam. This is certain-
ly not unilinear, but encapsulated to a large extent in “the politics of resent-
ment” which tend to undermine any positive cross-cultural dialogue. Muslims
in Europe, who are, generally actors concerned by religion, tend to overlook
these inner mechanisms and the imaginings and effects they create.

As an intermediary conclusion, we may summarize that it would be short-
sighted to view Islam in Europe as a single and closed unit which could be
governed easily by law and regulation. In contrast, all the authors share the view
that it would be more realistic to treat Islam not as a rigid unit, but as an “un-
restrained” idea which is currently in flux and corresponds to a variety of chal-
lenges posed by circumstances both within and outside European circumstan-
ces as well as being burdened by current and past events and attitudes. The
essays in the second part of the yearbook provide a more concrete idea of the
directions and forms these fluxes could take.

Starting from the concept of religious utopianism and millennialism, Pnina
Werbner provides an anthropologically inspired report about readjustments
taking place in the South-Asian Muslim diaspora in Britain following the events
of September 11, 2001. 9/11 was experienced as a crisis that found expression in
the discourses of Islamic millennialism, which are pervasive in Muslim gather-
ings and involve the remembrance of the anti-colonial struggle as well as calls
for equal citizenship rights in Britain. Unlike other global crisis connected with
Islam or South East Asia, this one led to a split among Britain’s South Asians
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due to the emergence of official discourses questioning their loyalty to the state.
On the other hand, the wars in Afghanistan and Iraq led to the bridging of the
differences between the different Muslim communities. Asian youths were also
affected by this split. Whereas some are involved in the human rights move-
ment, others are more or less attracted by the Taliban, causing problems for
Muslim leaders in controlling ‘their’ communities.

Islamic youth cultures clearly appear to be the ones most in flux, a fact con-
firmed by Jörn Thielmann’s contribution on an “Islamic field” in a small town
in Southern Germany. Thielmann’s analysis shows that, in spite of splits be-
tween the Muslims organizations and associations in the town, certain ten-
dencies for establishment and reinforcement of the organizations through
institutionalization prevail among the longstanding mainstream ones. He
describes the emergence of differentiated Islamic fields whose institutions can
be roughly divided into ethno-national and supra-national mosques and associa-
tions. In this situation, the bureaucratic charisma of trained theologians is
confronted by the personal charisma of self-educated laymen. In contrast to the
mainstream literature, Jörn Thielmann does not use the terms ethno-national
vs. supranational in a strongly normative way. Although, as he shows, the
development of a supranational universal understanding of Islam appears to
offer a better position in the market of dialogue, it will not lead to a simple
“Euro-Islam,” i.e. to “new Islamic practices and concepts informed by en-
lightened European concepts and ideas.” Instead, it is more likely to be shaped
by global Islamic discourses and reconstructions of Islam. The idea of the
“correct Muslim” plays a key role in this context.

In her contribution Sigrid Nökel deals with Muslim girls and women of the
second immigration generation who design a modern Islam based on the
Sunna and the Qur�an which displays interfaces with secular values, such as
individual autonomy and gender equality, and thereby questions local traditions
of Islam. For these women, a life in accordance with ‘true and modern Islam’ is
an important part of individual authenticity and a means of gaining recognition.
They bargain for this through body politics and in doing so emerge as actors in
physical and local public spaces who represent, so to speak, a female potential
of the idea of modern Islam. In recent years, some Muslims have begun to
position themselves throughout Europe as a political community. As a result,
Muslim speakers and discourses that claim to construct the features of a Euro-
pean Islam have appeared on the scene, i.e. in public spaces in the political
sense. Sigrid Nökel poses the question as to whether this will lead to a standard-
ization of Muslim discourses and Muslim knowledge.

Schirin Amir-Moazami also focuses on girls and young women of the second
immigrant generation. She argues that the visible move towards ‘moderniza-
tion’ (female education, participation in public life) is not an effect of assimila-
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tion and the adoption of secular values, but originates in modernist Muslim

thdiscourses which originated in Muslim majority societies in the 19 century.
Borrowing from the concept of “political motherhood” she points to the preva-
lence of traditional gender roles and the ideal of the educated mother who
reinvests her acquired knowledge and personal skills in the community by
raising Muslim citizens. Despite this dimension which, according to Schirin
Amir-Moazami, is a widely shared component of identity construction among
Muslim girls and women, independent of the families’ Maghrib or Turkish
origin and their current location in Europe, there is a third factor that has a
significant effect on identity production: i.e. the concept of citizenship which
leads to marginalization and self-definition as an Ausländer (‘foreigner’ in Ger-
many) or to a self-understanding as citizen fighting for religious presence in the
public realm (in France).

The last three articles, which concern Sufi-Islam, depict other ‘programs’ relat-
ing to the Islamic presence in Europe. In these cases, state-related questions,
such as citizenship and recognition, prove to be marginal while personal identi-
ty and community are important references. Here tradition and the making of
tradition are central concerns, but they are linked steadily and in different ways
to modernity which constitutes the absent center. Jörg Hüttermann examines a
small Naqsbandi community, a “milieu” as the phenomonologist refers to it,
belonging to the tariqa of the Turkish-Cyprian Shaykh Nazim. He demonstrates
the inner rules that transform individuals into a community and how the inner
life of the community is stimulated by the individuals belonging to it. Far from
being automatically appropriate, these rules and rites are also objects in a cul-
tural and personal exchange and in the processes constituting identity and
recognition. Hüttermann demonstrates a broad variety of techniques for the
creation of tradition and authenticity which are, as he analyses, rather modern
techniques of self constitution. In this context, spirituality is strongly connected
with the constitution of the self. The boundaries are flexible and also open to
esoteric elements.

Gritt Klinkhammer analyzes a local community of the tariqa Burhaniya consist-
ing primarily of German converts, most of whom come from an academic
background. Presenting how things have changed since the foundation of the
tariqa in the 1980s, she shows how a rather diffuse community whose mem-
bers were involved in a variety of esoteric orientations, among them a kind of
watered-down Sufism, was gradually transformed into a section of a traditional
tariqa. Seekers turned into believers, establishing close relations with the shaykh
in Khartoum. Traditions were imported and strengthened by visits from mem-
bers of the Sudanese section. Striking here is the marriage of elements from
totally different life-worlds and the invasion of lives dominated by Western
middle-class career trajectories by traditional Islamic elements which appears to
have occurred without any kind of hiatus. Thus, in this instance, Islamic spirit-
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uality enters Europe through the backdoor, so to speak, where it unites itself
with cultural critique, the search for new forms of life, and techniques of self-
discovery.

Levent Tezcan presents another case involving a transnational Islamic commu-
nity in Europe. The community in question is the Nurcu community, which can
be described as a rather closed circle, mainly attended by Turkish members
from a rural background. It appears that the location of the individual branches
of the community is quite irrelevant. Exchange with the social environment is
minimized and transported to the general level of a dialog between religions.
What primarily counts is the doctrine of the master, Said Nursi (1878-1960).
Tezcan shows the understanding of Europe as a Christian community that
underlies the discourse of Nur community. He calls for a more sensitive ap-
proach to the question of integration and accommodation, in particular regarding
the quality and specific costs of religious integration for the migrants as well as
for the self-understanding of Europe
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